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Operational Definition of Terms 

Zeyera: songs which are used to praise the shrine leader Ayo Momina and o ther patron saints at 

Genete pilgrimage centre. 

Archetypes : The recurrent themes, images, patterns and characters which occur in all 

literatures, as well as in myths and drea ms. 

Myth : Myths are stories, usually concerning super human s or gods which explain religious 

bel ief: they originate far back in the cultu re of oral societies. 
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Walyi 

Adbar 

Ayo 

Gifli 

Kadami s 

Karaama 

Pagumen 

Kalicha 

Zar 

Definition of Vernacular Terms 

A holl y man; patron sai nt (its plural form is Awli yaa) 

A usually benevolent (guardi an) spirit of a given surrounding area beli eved lO be 

dwelling on a near- by hill , big rock or bi g tree. 

It is an Oroma honorary term with an equivalent meaning of "mother". 

It is an Oromic word with a meaning equivalent lO "queen." 

The servants at the pil grimage center. They are mainly responsible fo r preparing food, 

boiling and serving coffee. 

Refers to some one's spiritual power. 

It is he thirteenth month of the Ethiopian Calendar. It is made up of only 5 days 

and it has six days every four year. 

He is regarded as a holl y man who is in lOuch with the anc ient spirit that res ides 

on the adbars. He may not be touched, not even lO shake hands. He is respectful 

refelTed to as "Master of the Spirit ". 

A usually malevolent spirit that possesses. When a person is possessed by a zar, it 

is believed that his body become a mere vehicle of the spirit. Such a person is 

usuall y referred lO as a " horse" of a zar. 
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Abstract 

This research is intended to reveal the use of the recurrent archetypes in the Zeyera, praise 

songs. at Genere pi/grimage center which is situated at a place called Gutlno Genete. in Arsi 

zone, Oromia Region in Ethiopia. II lVas founded by a hloman affeCliol1(lteiy called Ayo Mamina. 

Th e slIIdy is confined TO the functions and significance of the recurrent mythical images and 

archetypal patterns represented ill the aforementioned pieces of oral songs, Zeyera. In the song 

archetypes are IIsed to glorify the miracles of the shrine founder, Ayo Momina, and they are also 

made to emphasize the positive features of human interactions slich as brotherhood, love, 

honesty, etc. Data for this study are collected from the center mainly through participant 

observation and unstructured inrerviews. The method used to analyze the data is archetypal 

criticism. It deals with archetypes which are primordial images perceived across cultures, 

inherited from time immemorial, issuing from a 'collective unconsciolls '. All archetype is a 

mythic symbol, which is deeply rooted in the unconscious, more broadly based all afounda/ion of 

universal nature than all ordinary literary symbol, and is more generally expressive of the 

elemental in man and natllre (lung: 1959; Bodkin: 1961). 

The purpose of this thesis is to analyze the oral poets' lise of recurrent mythical images and 

archetypal pallerns in their efforts to communicare their visions of life. The study argues that the 

positive aspects of human interactions that are depicted through the recurrent mythical images 

and archetypal pal/ems of Zeyera contribute milch 10 the existing tolerance among the 

diversified adherents at the center, and the founder of the shrine, Ayo Momina, plays the 

archetypal role of mother. Furthermore, Ayo Momina's role as goddess in the praise songs puts 

her in the upper ladder among the community of the worshippers, which is not commonly seen in 

a society where the dominant ideology has been patriarchy. This investigation familiarizes the 

reader with holY mythical motifs and archetypes enable the poets of Zeyera, the oral praise 

songs, to communicate their visions of reality, which are essentially timeless. 

VI 
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CHAPTER ONE 

1. Introduction 

1.1. Background of the Study 

The Genele indigenous pilgrimage center is one of the most popular pilgrimage centers in 

Ethi opia. [t was founded by a woman named Ayo Momina in the second quarte r of the ninet ieth 

century, and it is situated at a place ca lled Gunna Genete, in Arsi zone of the Orom ia Region in 

Ethiopia . There are some reasons which contributed to Genete becoming a pil grimage center in 

Ethiopia. Firstly, people believe in the spiritual power of Ayo Momina who had been the founder 

of the center and whose spirit is thought to preside over the Genete pilgrimage center. She is 

believed to have possessed supernatural power of heal ing the sick and perform ing variolls 

miracles. For more than a century, her Karaama(Charisma) has been worshipped by so many 

people throughout the country. Secondl y, people also be lieve that taking part in ritual ceremonies 

at Genete pilgrimage center is one method of getting relie f from these worldly problems, such as 

physical and psychological illnesses. 

Ayo Momina died in 1929; however, her Karaama (Chari sma) is believed to keep on healing the 

sick and doing miracle. Thu s, for more than a century the worshippers of her Karaama 

(Chari sma) have praised her through praising songs called Zeyera. Being songs of praise and oral 

art, Zeyera has been handed down from generation to generation through the words of mouth . 

Besides Zeyera, the worshippers make use of other literary genre, like oral narratives to reveal 

the miracles of Ayo Momina. However, the Zeyera has its own distinctive characteri stics that 

endowed it the prominent feature of a song. When Okpewhc describes the features that 

distinguish a song from other literary genres, he writes: 

II is fash ionable to draw a clear line between "poetry" and "prose" ... the former is 

seen as a caregOlY //!ider which songs would be discussed, while the latter considered 

to be the form ill which oral narrative {''fo lktales''} and public speeches come. The 

reason frequently given for this differentiation is that whereas songs are usually 

accompanied by some fontJ of musical regulation (ilJStfllmelils beaten or plucked a t 

regular imervaLs) or rhythmic background {such as humming or a clear division of 
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statemellfs by breath .groflps), the other forms sitch as folkrales (Ire generally loosely 

presented ill normal everyday speech .. (1992: 130). 

At the Genete pilgrimage center drum (!:, o,) is used to maintain the " musical regulation". 

Rhythmic paUem and the entire sty le of instrumentation and voca lizati on are distinc ti ve and 

readily approached even by untutored strangers' ears. Thus, the Zeyera renects the features of 

songs that Okpewho indicated in the quotation above 

When describing the features of oral poetry, Miruka stated that "ora l poetry is the verbal 

ex pression of feelings, ideas and thoughts using versified language."( 1994: 88). At the cu lt we 

find Zeyera either in Afan Oromo or Amharic. Besides Zeyera is ex isted in vers ified form in the 

two languages, some poet ic devices part icularly rhyme and rhythm is prom inently observed in it. 

Miruka remarks that "al though tech nically a word does not rhyme with itself, in oral poetry it is 

common to find the same word at the end of severa l lines in a stanza producing rhyming 

qua li ty."(1994:90). Zeyera as oral poetry also renects this feature . "Oral poems heavily draw 

their reference from the indigenous env ironment of their creation and hence abound to loca l 

imagery. Reference. for example, 10 a lovers teeth being as white as fresh milk aUests to a 

paslOralist environment."(1994: 90) . In Zeyera the imageries predominantly reflect the local 

colors. 

The Zeyera at the Genete pi lgrimage cen ter revea ls the tolerance that ex ists amon g some 

ad herents of different re ligious, ethnic, linguistic. and pol itical backgrounds in Ethiopia. At the 

center Zeyera is used not only to praise Ayo Momina but as instru ment of commun ication. 

Adherents who cannot speak Amharic well can freely sing the praise songs in Amhari c. And 

those who cannot speak Afan Oromo properly are seen si nging the praise songs in Afan Oromo. 

Through Zeyera, people from different ethnic groups share their com mon feelings . 

Though the Zeyera has become a deep rooted tradition in the center, it has not been studied yet. 

The researcher has observed that Zeyera makes worshippers cross their ethnic, re ligious, etc. 

border and join their ideal world. Hence, in this research an attempt has been made to study what 

sorts of realities underlie the Zeyera (praise songs) of Genete pilgrimage center. The method used 

for the study is An Archetypal Cri ticism. The reason why Archetypal Criticism has been 

2 
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preferred to other form s of cri ticism is that it ~elps to deal wi th the recurrent images in a given 

literary work, dreams and mythology. 

As indicated above, people from di fferen t re ligious, ethnic, etc., backgrounds involve in singing 

the praise songs, Zeyera. It seems that whil e sin ging Zeyera the worshippers get relief from 

painful world . As a resu lt , they join their common ideal world where they get sa tisfied spirituall y. 

The main point to be noted here is that universal human issues are reflected through Zeyera. 

These universal human concerns that are deep rooted in the Zeyera have stren gthened the tie 

between the adherents and Ayo Momina (t he central figure), and they al so enhanced the social 

bond among the worshippers . The major objective of this research is to investigate the archetypal 

elements that underlie the praise songs, Zeyera. at Ayo Mamina's shrine. The Zeyera strengthens 

the socia l bond among the communities at the sanctu ary. 

Humans' similar motives are believed to have been refl ected through archetypal symbols. 

However, even if people li ve in different places and time they do have some common human 

issues that are raised time and again in their literature, myth and dream. The recurrent human 

motifs that signify humans' similar in terests are said to be archetypes. As we will see in the 

fo llowing section (chapter two) of thi s thesis. becausc of the obscurity of the life hi story of Ayo 

Momina people propagate different mythic stories concerning her origin and her miracles. These 

compli cated stories are also reflected through the praise songs, Zeye ra. It is believed that in order 

to bring to light possible truths that under li e the mythic stories in a given literary work one 

should make use of a mythological approach to the work 

Mythological approaches to literature attempt tG identify what in a work creates deep universa l 

responses in readers. (Meyer: 1994). Although the details of mythic stories vary from place to 

place, the essential patterns are often simil ar, because these myths attempt to explain universal 

experiences. People often use myths to find soluti ons for social and natural phenomena which 

could not be addressed throu gh their scientific knowledge. Archetypal elements which bear 

almost similar motives make different myths consist the same theme. When elaborating thi s 

point, Guerin eLal said: 

3 
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Allhollgh every people lias ils OWIl dis linclive mythology IhclI may be reflected ill legend, 

folklore alld ideology - although ill allier words, myllis lake their specific shapes from 

the cultural environments in which they grow IlIyth is ill general sense, IIniversal. 

Furthermore, similar motifs or Ihemes may be found among many differenr mythologies, 

and cerra in images Ihal recur ill the myths of peoples widely separated ill time alld 

place rend to have a commoll meaning or, more acclIrately, tend to elicit comparable 

psychological responses alld to serve similar clIllllral filllc tiolls. Such mOIl/s and images 

are called archetypes. ( /992: /64). 

It has already been indicated that the Zeyera at Genete pilgri mage center makes people cross their 

ethnic, re li gious, pol itical, etc., borders to join an idea l worl d where they entertain spiri tual 

cleansing. In thi s research an attempt has been made to analyze the archetypes th at are embedded 

in the Zeyera to refl ect com mon human motifs which make the adherents join their ideal world 

without considering their di fferent backgrounds. 

1.2. Statement of the Problem 

Pilgri mage sites are places where people fro m different re ligious traditions and ethnic groups 

interac t in ritual prac tices. Alula Pankhurst (1994) remarks that pilgrimages cut across poli tical, 

ethnic. linguistic. as well as religious bou ndaries. The lauer. he argues, seem to be the most 

frequent. In the shrine of Ayo Momina ethnic as well as religiou s barrie rs are overlooked. Alula 

Pan khurst ( 1994: 94 1) categorizes Ayo Momina's shrine as a pilgrimage "where new cults 

emerge which merge elements of several re li gious traditions." The explanation offered for this 

syncretism, is the rel igious belonging of the fou nder Ayo Momina and her family, who "moved 

between Christ ianity and Islam creating their own blend" (ibid: 939). 

The Genete pilgrimage center has Muslim, Christian , and Waaqefanna visitors. The researcher 

has learnt that the in formants' understandings of Ayo Momina's religious background run 

parallel with their own religious traditions. 

Ayo Momina 's shrine, the Genete pilgrimage center, can be called an indigenous institution 

mainly because o f its accommodating nature, its local development. and the indigenous nature o f 

some of the rituals and healings prac ticed at the center. What is most fasc inating about the Genete 
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pilgrim age center is that i ~ is probably the onl y pl ace in Ethiopia, if not in the world , where the 

fo ll owers of the two uni versalis tic and often competitive re ligions, Islam and Christi an ity, blend 

to become one belief. Usuall y, Chri sti ans go to church and Mus lims to the mosque, but not both 

ane nding to a church or mosque together. But in the Genete pil grimage center Christi ans and 

Muslims worship together. 

At Genere pilgrimage cen ter adherents with different reli gions sing praise songs ca lled Zeyera 

which strengthen the social bond among the worshippers of Ayo M omina's Karaam a (Chari sma) . 

As indicated above the Genere pilgrimage center creates its own world that tolerates differences 

in religion. Thi s can be seen in the performance of Zeyera at the shrine. \Vh ilc singing the praise 

songs, Zeyera. worshippers never form their own small groups on the basis of their social, 

cu ltural, religious etc., differences, but they either stand or sit together to si ng the praise songs 

w ith absolu te devoti on. 

The researcher has observed thal at the center Zeyera serves as a common language through 

which various worshippers express their feel ings. The poems/songs at the center can appeal to the 

emotion of people irrespective of their diffe rences. 

It is th is typical characteristic or lhe songs that fascinated the researcher and made him decide to 

conduct this study. The researcher has found it necessary to criticall y analyze the human issues 

that are ra ised in Zeyera which promote harmony and tolerance among the followers of differe m, 

and often rivalry religious groups. 

As it has been implied so far, Zeyera reflects the common interests of different re ligious groups 

for more than a century. Though Ayo Momina's shrine has so many followers throughout the 

country, and though their attachment to the shrine seems still strong, these days the shrine begin s 

to face strong Challenges from fundamentalists. Fundamentalists from the two religions (Islam 

and Christi ans) consider Ayo Momina's shrine as the center of witchcraft. They also strongly 

condemn their followers who worship at the shrine. So, if these fund amentalists succeed th rough 

time, the shrine might lose its significance as a center of worship. As a result , the Zeyewra 

traditions of the shrine might become extinct. This wou ld impl y that the Zeyera, which is a 

5 
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cultural heritage, will be forgotten. It is the second reason that made the researcher to write this 

thesis. 

1.3. Rationale of the Study 

For morc than a century the peaceful interaction among the adherents of the Genete pilgrimage 

center has been kept. The worshippers of Ayo Momina's Karaama (Charisma) at the center are 

seen strengthening their solidarity bein g under the guardian spirit of the shrine founder, Ayo 

Momina. As it has been indicated before worshippers with different religious and ethnic 

backgrounds venerate one belief. Furthermore, though the coun try has gone through some 

remarkable political ancl social changes that sometimes resulted in soc ial conflicts among its 

people, the peaceful harmony at Ayo Momina' s cult has never been distorted in its entire history. 

This positive interaction among the diversified adheren ts is reflected through the praise songs 

Zeyera. While the adherents perform Zeyera at the cult, they never form their own small groups 

on the basi s of either their ethnic or religious backgrounds. They rather reveal their unity by 

singing the praise songs, Zeyera, together. Zeyra as pieces of oral literature enhances the exi sting 

unity for it creates opportun ities which enab le the worshippers to exercise their integration 

irrespective of their differences. In most circumstances the worshippers hold hand in hand while 

singing Zeyera. The researcher has been eager to know weat her the common human concerns that 

reflect through Zeyera coI1lribute something to this positi ve integrati on of the adheren ts in this 

indigenous institution. Therefore, in this thesis due attention has been given to investigate the 

archetypal images that underl ie the praise songs, Zeyera. Scholars such as Carl Jung believe that 

universal human issues are reflected throu gh the recurrent images which they often call them 

archetypes. Thus, the main target of thi s thesis is to find out weather the archetypes embedded in 

the Zeyera strengthen the worshippers' togetherness for they appeal to the common human 

concern s. 

6 
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1.4. Objectives of the Study 

This study primaril y focuses on how the recurrent archetypal symbols are refl ected through the 

praise songs, Zeyera of Ayo Momina' s shrine at Genete pil grimage center, and how these 

archetypal symbols that underlie the praise songs reveal the worshippers' attitudes, fee lings, 

social values and general world views. The archetypes in the poems have been exami ned in 

light of Jungian archetypal criticism. The focus is mostly on earth, mother, child, hero, etc" 

archetypes. All the poems/songs analyzed and indexed in the study used to be and are still 

sung durin g vari ous rituals held in the center. The study sets out with the fol lowing specifi c 

objecti ves: 

I . T o identi fy the recurrent themes and issues re fl ected through archetypa l symbols that underlie 

Zeyera, 

2. To examine how the Zeyera as pieces of li teramre, contribute to the ex isting tolerance among 

the di versified re ligious groups who worship at the shrine through the archetypes embodied in 

the songs/poems. 

3. To examine uni versal moral and soc ial issues refl ected in the archetypal symbols that underli e 

Zeyera. 

4. To invest igate if the shrine founder, Ayo Momina, is an archetypal figure in the praise songs, 

Zeyera. 

1.5. Significance of the Study 

Thi s smdy is significant for the foll owing reasons. 

I. It will provide a compilat ion of recorded Amharic oral poems/songs as they are used in the 

actual soci al context at Ayo Momina' s shrine. 

2. The study will serve as a springboard fo r researchers such as historians, sociologists who 

might be inspired to undertake future studies on Zeyera poetry. 

3. Sporadic incidents of conflict have been witnessed among the followers of the two dominant 

religions, Orthodox Christian and Islam, in Ethiopia. On the other hand, at Genete pilgrimage 

center, adherents of the two religions peacefull y worship at the shrine, Yet fundamentalists 

from these religions condemn the rimals practiced at the shrine, They claim that they 

condemn the rituals on the basis of their religious doctrines, Thus, they might discover 
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something valuable from this study, which could reveal how tolerance is maintained among 

different reli gious groups at the shrine. 

4 . Finall y, the study might give clues for other researchers on oral poetry and mythical stories 

which be studied through theories of Archetypa l Critic ism. 

1.6. Scope of the Study 

The study is delimited to the in ves tigation of praise songs, Zeyera, at the Genete pi lgrimage 

center. The thes is focused on the crit ical anal ys is of archetypal symbols that underli e Zeyera sung 

at the center. In th is study, the Zeyera are considered sign ificant not only as pieces of poetry but 

also as a cultura l heritage through which the social and re ligiolls values of the worShippers at the 

shrine are refl ected. It is not a thematic analysis of the selected songs/poems but an archetypal 

anal ys is of the selected poems which refl ect the social consci ousness of the worshippers at the 

shrine of Ayo Momina. 

1.7. Organization of the Study 

The paper is mainly divided into five chapters. The first chapter dea ls with introduction of the 

study, statement of the problem, rationale of the study, objective of the study, significance of the 

study and scope of the study. Review of related literature which focus on the orig in of the shrine 

leader, Ayo Mamina, the Arsi Oromo's and the Amhara settlers' reli giou s background and oral 

tradi tions have been discussed in chapter two. The method and the theoretical framework used in 

the study are discussed in chapter three. While the collected poems/songs analyzed in chapter 

four, chapter five deals with conclusion of the study. The paper also consist references, and 

appendices are attached at the back. 
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CHAPTER TWO 

2. Review of Related Literature 

In this section the origin and re ligious background of Ayo Mo mina, researches which have some 

relat ion to the present study, the oral trad itions and re ligious bac kground of the Arsi Oromo and 

the Amh ara settlers are discussed. 

2.1 The Shrine to the Queen of Al'si 

Arsi is the land of many minor and major shrines. Among these the Genete pilgrimage center is 

the most hi stori cal one. It was fo unded by Ayo Momina, the queen of Ars i. Ayo Momin a's 

Karaama (Chari sma) has been worshipped by so many followers for more than a century. 

There is no consensus on the ori gin of Ayo Momina . And muc h of her li fe hi story is obscure. The 

accounts given by informants are not concordant , often inconsi stenL M any of the informants are 

not contemporary of Ayo Momina, but they are much devoted to the incredible stories which 

equate her with a prophetess in the Holy Scri ptu res. Except for the questionable evidences that 

informants forwarded concerning the life history of Ayo Momina, the researcher could not find 

tan gible written documents that reveal who she was. Though Mohammed Hassen ( 1998) in hi s 

senior essay tried to show the origin and history of Ayo Mo mina, he could not come up with 

reliable information . Thi s might be because that Mohammed Hassen ( 1998) entirel y depended on 

the facts that he gathered from informants. On the other hand informants used fo r the present 

study has told the researcher some unique stories about Ayo Momina's orig ins which 

Mohammed Hassen (1998) has not included in his findin gs. When Ruth Finnegan (1984:9) 

describes the variability of oral literature based on her own experience, she said, " ... My 

experience leads me to think that, in certain cases, the contents of the stories themselves are 

changed by oral transmission, thi s giving birth to nume rous versions of a tale, often very different 

from each other and sometimes hardly recognizable." 

Thus lack of unanimity among the exis ting oral traditions and the absence of written document 

made meticulous crosschecki ng difficult if not impossible to reconstruct the early life and career 

of Ayo Momin a. Concerning her birth place some informants (Guyo Waryi, Sheik Kedir Tulbo, 

Wako Hamid, Teyebu Kemal, Zeleke Dagne) believed that Ayo Momina was not a pilgrimage 
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who came from other provinces. They believed that Ayo Momina was ori ginall y from Arsi. 

However, none of them could tell the researcher about her particular birth place in Arsi. Thi s 

point is strengthened by Braukamper who writes, "Momi na an Arsi woman estab li shed the 

famo us center of Magic in Faraqasa."( 1988:34) 

However, most in fo rmants (Bahchirsaw Zeru , Hassen Endris, Senafekesh Taye, Guyo Beriso, 

Usman Hamid , Asresahegne Terefu , Haji Kemere, Girum GlMariam, Beshah Marti, Sidelel 

Zemedkun, Gemeda Guto and Hasso Tufa) do not bel ieve that Ayo Momi na was a woman from 

Arsi. These in fo rmants underlined that Ihe birth place of Ayo Momina is Yajju which is located 

in Northern Wallo. They said that Ayo Momina was born to her father Yimer Woldu and to her 

mOlher Mareshe!. Ayo Momina, who was born sometimes in the second half of the 19'h century, 

was the last of the 13 children and was named Shibash. These infonnants explain that while she 

was living with her parents, she became sick, and because of an unknown reason she traveled to 

Hara r and she became Kaddami (one who serves coffee, etc.,) to the legendary Walyi (its plural 

form is Awli yaa), the patron saint, Bahi r Ali. 

Since Ayo Momina was serving Bahi r Al i heart il y and much better than his own children, he 

blessed her and sent her to Arsi where he predi cted Ihat her Karaama (Charisma) would make her 

queen and where she would be worshiped by millions throughout the cOllnlry and across the sea. 

The miraculous deeds of her Karaama reached its peak after she arrived at Arsi particularly 

Genete where her famous pilgrimage center is found. However, Ayo Mom ina had started to do 

some unbelievable things while she was with Bahir Al i. According to one of the in formants, 

Usman Hamid, Ayo Momina's Karama once saved her from fire . When Usman Hamid described 

this miraculous (which seems mythic) story, he said: 

Once lip on a lillie whell Aya Momilla lived with Bahir Ali, in flarar, the governor of the 

district who was called Aba liffar fell in love with her. Theil he sent five soldiers to 

bring him Ayo MominG. However, Ihe soldiers became dumb when they arrived there. 

They cOllld not tell Ayo Momilla Aba l iffar's order. They came back and told the 

governor what happell~d to them when they tried /0 catch the thell young lady, Ayo 

Momilla. The govemor became angry at the soldiers alld beat them to death. And he 

once again sent other five soldiers for th e same purpose. But her Karaama(charisma) 

revealed its power for the second time. Aba liffar ordered these soldiers to bum Ayo 

Momilla's wooden hut while she was in. As they were commanded to do it, the soldiers 
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tried all their best to bum fhe woodell huT. But wifortllllarely they failed to do so. And 

they began to jmstrare when they thought rhal the governor could threatell them as he 

d id to their frie nds before. Sittillg ill the cenler of the wooden 11111 alld spinning CorrOIl, 

Aya Mamilla looked at the hopeless soldiers and she jelt piety fo r them. Ami th en she 

told the soldiers. "Lellhe woodell hlll catch fire. " As she sa id it. the hut began ro burn 

The soldiers ~..,.ho enjoyed the fire stayed there IIl1til th e hilt film ed 10 ash. However, 

surprisingly rh ey did not gel a bl/rIll 01/1 womall 's body as they expected. Ayo l\t/omin(l 

wil!? her colloll was lIot tOllched by th e Jive. She was found ali\'e. All th ese made Ayo 

Momilla a gifted woman IIIho owed untouchable Karaama (Charisma). 

Accord ing to the informant, Usmun Hamid , Ayo Momina led to Ars i after she did the mi racles 

above, and her stories started to be always in the news. 

The obscurity of Ayo Momina' s origin became the cause for the creation of different versions of 

stories. Regarding her origin Sheikh Mussa Wayu told the researcher a different story. She ikh 

Mussa Wayu said that in the distant past, some eleven Awliyaa, the patron saints, were sent to the 

land of Habesha from abroad. But then the Habesha's land was conquered by the army of Satan. 

The Awiyaa could not resi st the evil deeds of Satan, and most of them died accordingly. Only 

few Awliyaa were able to get back to their homel and. However, these Awliyaa told their people 

how Satan killed their friends while they were in the land of Habesha. And they agitated their 

people to fi ght against Satan once for all. They returned to the land of Habesha. But this time 

their number was five thousand six hundred sixty six (5666). Among them Abedul Kadir Jelan , 

Zulkelen Aba Jimma, Sheikh Zeleyu, Ah0med Alebedwi, Ahmed Adrusyo, Worika brought a 

hyena, ~at , coffee, drum, incense and thunder to des troy the army of Satan. On their arrival at the 

land of .Habesha they prepared a campEre. The animals which were then owned by Satan 

gathered around the campfire. Then, the Awliyaa chose some animals each colour and put them 

in the fire. When Satan came to save animals, the Awliyaa released the hyena. As a matter of fact 

the hyena began to chase Satan. Consequent ly, the Awliyaa threw the thunder to the anny of 

Satan. All of a sudden, the army of Satan surrendered and the Awli yaa began to enjoy the victory. 

Upon celebrating the victory the Awliyaa started chewing their ~at , beati ng their drum and 

singing their song. Some soldiers of Satan that survived the Awliyaa's attack were highly 

attracted by the interesting smell of incense which the Awliyaa put in the fire and the coffee 

ceremony. In the meantime the survived Satan sent mediators to the Awliyaa to sett le the existing 
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confl ict. After discussing the issue, the Awliyaa told the mediators that hereafter some soldiers of 

Satan could li ve in the oceans, and desert. Some other could also survive in the form of Zar, 

guardian spirit. S ince then the zar-cult has become popular among the Habeshas. The burnt -

offerings (the an imal s that the Awliyaa put into the fire) sy mbolize the blood which people 

sacrifice to their 2af, guardian sprit. 

As to Sheikh Mussa Wayu, Ayo Momina was one of the descendants of those Awli yaa who came 

to save the land of Habesha from Satan. Then Ayo Mominn 's origin is somewhere across the sea. 

And being a tested instrument to fight Satan tat, drum and incense which the Awliyaa introduced 

to the land of Hbesha are still used at Ayo Momina' s shrine. 

Ayo Momina's religiolls background is also controversial but what is certain is that she was 

Muslim when she arrived at Gunna where she built the Genete pil grimage center. The Arsi 

Oromo informants (Sheikh Kedir Tulbo, Wako Hamid and Guyo Beriso) claimed that she was 

originally Musli m and that her father's name " Yimer" was the corrupt form of the Arabic 

"Umar". They even be lieved that Ayo Momina was sai nt. 

[nformants (Bahchirsaw Zeru, Hassen Endris, Senafekesh Taye, Guyo Beriso, Us man Hamid, 

Asresahegne Terefu, Haji Kemere, Cirum C/Mariam, Beshah Maru, Side lel Zemedkun, Cemeda 

Cuto and Hasso Tufa) who be lieved that her origin was Yejju (Wallo) and who traced her 

genealogical lien to the family of Negus Mika 'el suggested that originall y she was Muslim as her 

ancestors had been Mu slim. But starling from the time of Negus Mika'el who was converted to 

Christianity, her parents were most likely Christian s ince in one way or another they could be the 

victim of Yohannes IV rel igious policy. 

Assuming that her parents were re lated to the ruling class of Wollo through Mohammed Ali , it is 

apparent that they were Christians through conversion. Paradoxically Ayo Momina was both 

Muslim and Christian though not simultaneously. Thus the question is where and how Ayo 

Momina was converted to [slam. Most informants agreed that Ayo Momina was converted to 

Islam while she was serving Bahir Ali of Harar. Braukamper also amibutes her conversion to the 

influence of this man. But informants and Braukamper did not mention the date of her 

conversion. However, Braukamper stated the situation as: 
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One important sa;nI ill /9''' celllwy was Bahir Ali. fie was a member of a warra KaJlIl 

clan of Yejjll Droma ... he died arollnd 1890 . . . One of rhe remembered deeds of 

Bah, Ali was the conversion of a woman called Mamilla who stayed wilh him for a 

time as a servant. He is said 10 have trelnsferred his spirirua / power 10 her alld rhlls 

enabled her to establish her famo lls ellit ill Faraqasa ill the COlillfry of North - East 

Arsi Oromo. (1988:]9) 

Here the researcher fin ds out a controversial point in Braukamper' s statements. Though Ayo. 

Momina built the other well - known shrine at Faraqasa, she did it long after she establi shed the 

Genete pilgrimage center. Of course, most informants ascertained that Bahr Al i blessed Ayo 

Momi na to be a spiri tual leader. As to info rmants Ba hr Ali said to Ayo Momina, "Mota Ta'y i." 

(Mota in Afan Oromo means "head" or be prominent"). She built the Faraqasa pilgrimage center 

long after she built the Genete pilgrimage center. Therefore, Braukamper mi ght have been 

misin formed regarding the establishment of the two principal pilgrimage centers, Genete and 

Faraqesa. According to informants, after receiving spiritual power from Bahr Ali and being 

converted to Islam Ayo Momina subsequentl y traveled to Guba - Qoricha (a place that is found 

in Harar , a few kilometers away from the boundary of Arsi in the East). There (at Guba­

Qoricha), she became a ritual expert. She started working mirac les and built a temporary ritual 

wooden hut. People a lso started to flock where Ayo Momina was said to have cured the blind and 

the lame and given her bless ings. However, Ayo Momina faced strong resistance from the 

Orthodox Church leaders as more and more Chri stians began to visit her. As a result , afte r 

staying at Guba - Qoricha temporall y, Ayo Momina traveled to Gunna, and built the Genete 

pilgrim age center. According to in formants, when Ayo Momina arrived at the then Gunn a, she 

became extremely impressed by the beauty of the place, and she call ed it " f!.'£ p~ 7).) . ~a> " - this is 

my paradise. Since then that area has been known by the name Genete. 

Different names were attributed to Ayo Momina while she was at Genete. The name Ayo 

Momina was given by the Arsi Ormos ("A yo" in Afan Oromo means" my mother" and 

"Momina" is believed to be drawn from the Arabic word "mu'min" which means dedicated 

believer of [slam). 

Gifti is another name given to Ayo Momina by the Arsi Oromo of Genete. [t is an honorific title 

of a woman. Other names include Ya Honbaw Mut Ansa (the riser of the dead at Honba River) 

and Had'a lafa (in Afan Oromo - mother of the land) were the names given IO Ayo Momina. It 
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was not onl y the Arsi Oro rna but also :he Amahra senlers called Ayo Momi na by the name 

"Y)'CII.'I' ')"II1-l'" (the queen of Arsi). 

2.2. A Review of Related Studies 

Li ving in the land of shrines people around Ayo Mamina' s sanctuaries are known for practicing 

indi genous religious rituals. And almost all these religious rituals (the zar-cult , the Ad bar cult, 

Borent icha etc.) are related with Zeyera, oral narratives and different sorts of ritua l songs. 

However, these rich oral traditions have not been studied yet. In this section the researcher 

intends to establ ish the context of research by reviewing some previous studies rela ted to the 

present research. 

Ali Yesuf (1995), Mohamed Ebre (1996), Bogale Teferi ( 1972), Mohammed l emal (1964) from 

the Department of Eth iopian Languages and Literature have conducted studies on songs that 

Mu slims perform during various ritu al ceremonies. They have tried to depict the songs ' moral 

and spiritual significance for Muslims. The present research is different from these students' 

work for two basic reasons. The fi rst reason is that the mora l and spiritual significance of the 

songs collected for thi s study is not limited to Muslim worshippers of the shrine. They are 

equally important fo r many Christians who worship Ayo Momina's Karaama(Chari sma).On the 

other hand non of these researchers has to'.Iched upon the archetypal elements that underlie !,be 

songs. However, the present research gives weight fo r the myths and the archetypal features 

underlie Zeyera, praise songs. 

The other prominent works done ~n songs that Muslims use in various occasions are Assefa 

Mama's (1987) and Berehanu Gebeyehu ' s (1992) M.A. Sen ior Essays. As the researcher has 

examined the data which are collected by the two researchers (Assefa Mama and Berehanu 

Gebeyehu) the issues raised in the songs amplify the miracles which were done by the known 

Islam prophets in the Holy Koran like Prophet Muhammad. Contrary to this, in the songs that are 

collected from Ayo Momina' s shrine for th is particular study a remarkable priority is given to 

indigenous figures li ke Ayo Momina, Seid Nur Ahmed, Beyenech, etc., The other most important 

point is that the poems used in Zeyera songs cannot not purely be categorized under Islamic 

poetry. As Assefa Mama (1 987) and Berehanu Gebeyehu (1 992) have indicated, the poems that 

they collected are entirely performed by Muslims, and thei r messages bear on religious facts that 

14 



, 

I , 

.) 

) 

) 

~) 

re late to Islam in one way or another. However, the Zeyera can be performed by both Muslims 

and Christians, and does not give special attention to issues re lated to Islam. In the Zeyera much 

space is given to indi genous reli gious values, the Miracles of Ayo Momina and common human 

concerns. 

The second reason that differentiates the present research from the two researchers ' (Assefa 

Mama and Berehanu Gebeyehu) work is that they do not treat the myths and archetypal elements 

embodied in the songs. Though Berhanu Gebeyehu ( 1992) has made a brief and intensive 

in vest igat ion on the ritual songs of Muslims in five provinces of Wello, he mentioned nothing 

about the archetypes which underlie the intrinsic meaning of the songs. Assefa Mama ( 1987), 

who did not analyze the songs in depth , did not discuss the archetypal fea tures in the songs. The 

main goal of the present research is to analyze the archetypal symbols of songs in the Zeyera 

based on the myths and archetypal elements recurring in the parnes. Thi s is what distinguishes 

the present study from the previous research works 

So far an attempt has been made to describe the life history of Ayo Momina and the myths 

related to her ori gin . Ayo Momina whose birth date was not known and who died on 27 October 

1927 is one of the prominent figures who are time and again praised through the religious song 

("Zeyera") in her popular sanctuary at Genete pilgrimage cente r. Ayu Momina's shrine has been 

worshiped for more than a century. As it has been stated before many informants believed that 

Ayo Mom ina's origin is Yeju , Wello. This fact is also refl ected in the following piece ofZeyera 

f'-l'lImfD' (',WO J, 7.e ;,s"}' flOOZ N· 

OZ IIi-ii. 7'·.e·/lII.m1. 1//1 u·}­

II?"'!'!' .f'OJflJ/I M.e.e Mo}' 

('(')!' 11-.:/'/' r7''i' uo1/?'}-

'11J:' n J, ?f(.o} . .f'7 U·II· Auno}· 

No Olle is there as gifted as Mother Alamina 

Wh en life loses its balance alld tact, 

Her Karaama (charisma) saves onefromfire; 

The sprouting grain ojYeju, lhe light a/Gwma, 

Healed mallY people a/their disease with in a day. 
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"The sprouting grain of Yeju" indicates Ayo Momina' s origin . Yeju is found in Wello which is 

significantly fa r from AIsi where Ayo Momina has bu ilt her popular shrines, Genete and 

Fareqasa. Mohammed Hassen who has conducted a research on the life history of Ayo Momina 

remarks that "Ayo Momina came to Arsi long after the introduction of Islam. As many 

informants confirmed long before the arrival of Ayo Momina the Ars i Oromo had been converted 

to Islam."( 1998: 12) Here the question to be answered is that what made Arsi Oromo being 

familiar with Islamic doctrine worship Ayo Momina' s Karaama? Furthermore, foll owing the 

expans ion of King Menilek that took place in 188 1- 1882 the Amharas started to settle in different 

part of Ars i including the present Merti district where Ayo Mamina's sanctuaries, Genere and 

Fareqasa, found. However, the Amharas with the ir Orthodox Chri stian religious background d id 

not cha llenge Ayo Momina' s shrine effe ctively. Mohammed Hassen claimed that "the followers 

of Chri stian religion began to go to her to get her bless ings, howeve r, pri es ts of the orthodox 

church opposed Ayo Momina as more and more Christian s started to visit her shrine. 

Unfortunately, the priests failed to convince their followers. Contrary to their effort Ayo Momina 

became more popular among Chri stians. Even these days so many Christians as their Muslim 

cou nter part , the Arsi Oromo, worship Ayo Momina's Karaama (C hari sma)."( 1998: I 8) 

As it has already been indicated, the main obj ective of this research is to analyze the recurrent 

archetypal symbols and mythical images that underli e Zeyera at Genete pilgrimage center. 

Howeve r, since the contribution of the Arsi Oromo and the Amhara settlers to the Zeyera at 

Genete pilgrimage center is high, it is believed that showing some fact s related to their reli gious 

backgrounds and ora: literature can create context of understanding for the present study. Thus, 

following this some features that reflect the religious backgrounds and oral literature of the Arsi 

Oromo and the Amhara set tlers will be discussed. 

2.3. The Amhara Settlers' and the Arsi Oromo's Religious Background 

and their Oral Literature 

Zeyera (praise song) at Ayo Momina"s shrine is reci te,Vsung by the Arsi Oromo and the 

Amhara sett le rs who are dominantly the fo llowers of Islam and Christi ans respectively. As it has 

been indicated, the Am hara settlers with their Orthodox Christian background worship Ayo 
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Mom ina' s Karaama (Charisma) just like the i\lluslims'. T he researcher has seen so ma ny A rsi 

Orol11o and J\mhara seltlers worship at the shrine . As a resu lt, we fin d the Zeyera (praise song) in 

{\.vo d ifferent languages: Afan Oromo and Amharic. Though. scholars \.vho deal \.vjl h the or~tI 

tradi ti on of Oromo (i l shou ld be noteLl that Arsi are one of the many sub-groups of Oromo) said 

little aboul o ra! li te rature of Arsi, the resea rcher could 110t find significan t written docu men t thai 

revea ls the o ral li terature of the Amhara sett lers. However. havin g grown lip around Ayo 

Mom ina 's shrine where the re are thousands of Amhara settlers, the researc her kno\'>'$ that the 

Alllhara seltiers are ri ch in oral lite rature. Moham llled Hassen wr ites: 

The Arsi Oromo and the Amhara seulers are predominately lIoll -literate. 

Therefore. ill all aspects of their life. oralit), prevails. Historical, religiolls. 

cultural, and political pieces of illformatioll go across generations alld 

among the people mainly oraJfy. Information is trClnsmitred from fatlier to 

son (llid from persall 10 person ill common sayings, folktales, tales, hymns 

(praise songs), proverbs, oral poelry, riddles, etc.( 1998: J J) 

As Moh ammed Hasse n (1998) pointed out, hi sto ricH I and religi olls informatio n about the Ars i 

Oromo and Amhara sett le rs has been handed down through the words o f mouth. T hough the Arsi 

Oromo are predominantly followers of Is lam. Ihey sti ll pract ice the indigenolls religion that had 

ex isted long before they (the Arsi Oromo) were converted to Is lam. Similarly. the Amhara 

sett lers also engage in indigenous reli g ious pract ices. Thus, the re li gious bac kground of the Arsi 

Dra ma and the Amhara sett lers might be more or less s im ilar. When desc ribin g lhe re li gioll s 

background o f Ethiopians in genera l, l-lail u Amaya sa id: 

All el/mic groups i1l Ethiopia h£ll'e the same illifia! religious experiences: the ...... were all 

(lnimisis. Luter, 11'hen Judaism emerged as a dOll/iI/alii refigion in (fit' lV/iddle Ea.<;t. 

mallY of tlte ethnic groups ill flit' northem parI l?f" Ethiupia cOf/llerted to if or liFed ill 

contact with people II'ho practiced it. ~ilhell Judaism gal'e Il'ay to ChriSTianity, the 

EThiopia" Orthodox Church hecame a common den omillafor among the !nany ethnic 

groups. When f inally is/om came in to the seelU', il introdf/ces u few doctrillal challges 

without seriolts/y affecting the existing material clIlture Wid tradition. We see Vl'eriaps 

in the religious e;.periences of Ihe Ethiopian pcople. (1978:2) 

Ayo Momi na's shrine could be taken as a proctic,,1 scene where Mus lim and C hri stians 

strengthen the ir tie with their indigenous re ligions. Christians and M uslims are worshi pping Ayo 

Mom ina ' s Karaama (Charisma) irrespective of the accepted principles of the ir respective 
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My adbar. I !'t,lIId hefore you, 

I be lieve in you ; 

Please, kt'~p me in your cmbraL:c, 

For I fed sa fe in it. 

As ind icated through the two hymn s ( I, 2) above, the Amhara settlers praise the altete and 

the aclbar spirits. In addit ion to these songs of prai se all the Amharic Zeye ra (praise songs) 

collert~d from J\ yo rvlomina 's shri ne for this research can show that the Amhara se ulers are 

rich in oral lilL'futurc. HO\vcver. because of the absence of written uocuments rhat reveal the 

or~ll li terature of th e Alllhara settlers in Ar!:' i land in general and around Ayo rVlumina 's 

shrine in particular, the researcher can not say much on th is issue. Contrary to th is. as 

ind icated before. some scholars have tried to sh()\v the ora l literature of Arsi Oromo when 

they discliss [he oral lradition of Oromo in gelleral. Following thi s an altempl is made to 

discuss how the Arsi Oromo use oral literature 1O praise indigenous patron saint s. 

A large body of li termu re on the history and spread of Islam shows thm Sufism. broad ly known 

as Islamic mystici sm, firmly established itself as a religiolls movement in Africa as far back as 

the 12th century (Sanneh, 1999).Sufism was not only the cause for the fast spread of Islam in 

Africa, but also for its African features (Daniel, 1969; Schidknecht, 1969). 

In Africa, as in the rest of the Islamic world (Esler, 1996), Sufism is known for its elasticity and 

overt eclecticism. Simplicity of rituals and modesty of demands are the other characteristics of 

Sufi sm in Africa (Curtin et al., 1995; Kritzeck & Lewis, 1969). 

The Arsi's dominant religion at the moment is Islam. Among the neo-tradil iollal rel igious 

practices in Arsi land , the most persistent rel igious practice seems to be the veneration of saints. 

The cominuation of the cult of saints (particularl y that of Sheikh Hussein and Ayo Momina), 

suggests til at the history of Islam among the Arsi is more or less the history of saints. In Arsi 

land. Islam was hi ghly influenced by indigenous creeds in the past. As " result, numerou s 

institutions of spirit venerat ion survived with in the dominant fa ith. T he folk cu ltures survived and 

created a type of Islam that is typical ly local. 
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Among the Arsi and other Muslims of Ethi op ia, She ikh Hussein of Ba le is sti ll the most 

celebrated waliyvi. the patron sain t. The hi , to ry of Sheikh Hussei n goes back 10 the 12 th and the 

13th century iBraukampe r. 2002; Hassen. 1990) .Over the last many cent uri es . quite ma ny 

pi lgri ms in Ethiopia. Kl:! nya and Somali a have revert'll Sheikh Hussein ~ I S their most venerated 

sain t nnd grav itated towards Annaj ina, the place where the saint 's shri ne st ill shimmers. 

In Africa each religious cult has its own kind of poetry with special techniques of recitation 

(Jahn , 1969). Oral arts play a significant role in symboli zing the religious as well as the secul ar 

image of each society. The Arsi Oromo praise different patron saints through hymns. 

Andrzejewski ( 1972) and Haji ( 1991 ) revealed the signi ficance of hymn s that prai se Sheik 

Hussein [0 understand his cu lt and to explain the natu re of Islamizat ion (or Islamic trJd itioll ) in 

the sOlltheastern pans of Ethiopi a in genera l and in A rsi in particu lar. T he hymns sung in honor 

of Sheikh Hussein allude to items of factlla l information and legends about the saint' s mi raculous 

performance in the pust (A ndrzej ewski, 1972). A reasonable understand ing of the hymns ought to 

take into accoun t the real and fictitious hi storica l COlllexts \.vithin \vh ich Ihey \vere framed. The 

reason is Ihal the message of a hymn is located not only in the individual \vords it is composed of. 

but in the compl ex who le of the un iverse o f discou rse. The legends about She ikh Hussein that are 

re ferred to in the hym ns are highly and systematica ll y condensed. T he condensmion of the 

legends aside, if li steners lack adequate kllo\vlcdge of the n<l m l!S and ~ i tu a l i on s referred to in the 

hymns, they may not understa nd the essence of the hymn . The other difficu lty is thm in singing, 

the singers inadvertentl y shi ft their addressee from one hym Jl to the ot her and even with in a 

single hymn (Andrzejewski , 1972). To increase the musical fl amboyance o f their hymns, the 

singers make ::tn ex tensive lise of imageries and metaphors. The extensive use of poeti c 

symbolism obscures the informrnion bein g com munica ted (Andrzejewski , 1972) . A mongst' all 

colorful imagery, a li stener needs tt1 have adequate knowledge of the Ommo language Clnd cul ru re 

to grasp the meaning of the exoteri c symboli sm as the hymns draw much of their symbolism 

from the materi al and spiri tual cultu re of the people. 
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Arsi Oromo use the hymens below when they praise Sheikh Hu ssien 's Karaama (Charisma): 

I. Shel.,ka floo y(/O S'/teek !-I1/SSt'en 

Ka RablJiin 11//1/11 qallllllii.H'C 

R(/~;/l1I11I1I /Jiyyoo silli dlliisee 
Boohruo Y(fa Nllr I-Illsseell. 

Oli. our Sheikh, Sheikh Hussein 
YOII who/JI God gOl'c ItS 

The prophu hilllSdj pili the (ruW of the 'vllah- cOl/wry 011 YOII . 
Oil, (.Ilff S('O, LiJ.!hf lIusscill. ' \ 

", 

/ 

." 
, . 

o Shaka hun Y(((I Shcek I f llssccn 

Ka Rahhiill Jl'(!I1/(' oliillii 
f/artlllw ("eena lI'(diin i 
B(lahroo yew NI/ r /-ILisseell. 

~ "-. , (>--". .~ ... ~ ... ~-'() """ 

Oil. Ollr Sheikh. S"fikh II1Isscill 

He ~vJ/OJII Cod ranked hi.~h 
We shall go to lite /-Iomln rogN/tN 
Oil, our sell. Ligh! f-Iusseill. 

" . 

Through the two hymen s (! .2) the Arsi magnify Sheikh Hussein. However, at the same lime they 

stress that She ikh Hussein did not get hi s miraculolls p(Jwer by himself. He \Vas given everyth ing 

by God. This in turn indi cmes lhat the Arsi Oromo believt! in God , and they kno\v that everyone 

even the patron saints like Sheikh Hnssein C'tnnot do anything without the wi ll of God. The Arsi 

Oromo reflect the S(Jme thing v:hen they prai se another patron saint , K<lITOiiyyoo. through the 

hymn bdow: 

3. Karroliyyoo wayyama 
Rabbiituu qooda sii ken nee wayi nama 

Karroliyyoo, you are respected; 
It is not man, who gave you the power, 
But it is God who gave you the power. 

Tn th is hymn (3) the Arsi Oromo emphasize that God 's power is greater than man's power. They 

believe that Kan'oliyyoo is respected since he is chosen by God, and he received respected power 

from the power of powers. the almighty God. 

There are many patron sa ints tha t the Arsi Oromo praise a ll differen t ritual occasions. As their 

counter part the Amhara settlers. the Arsi Oromo \vors hip adbar. altete . t!tc. And while 

worshiping these animistic spirits, they use hymn s. Accord ing to Abas Haji( 1982) Ars i Oromo 
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Arsi Oromo use the hymens below when they praise Sheikh Huss ien's Karaama (Charisma): 

I. She{'ka h()o y{W Shl'ek '/I/Sscen 
Ka !?abbiill 11/(1111 q(l/llI l1iist'C 

Ra:illllftill hiyyolJ Siffi dhiiseI! 
BU(lhrof) yO{/ Nllr /-/usse(!lI. 

Oh. 0111" Sheikh, Sheikh Hussein 
YOIl whoJII God gOI'c us 
The prophet hilllsdfpllllhe fruSf oj file I,:/tOIt' CO//lJlly 01/ YOII , 
Oil. (l llr s('o, LiJ<hll/lISscil1. ~' \ 

/ 

, -. ,.~. 

w 

> Sht'cka hon Y(I (I Sheek I-fIlSSt'l!1I 

Ka Rubbiin d(,(!I1/<' oliillii 
/famma ("cow II '(I/iini 
Boahro() yaa Nllr f!ussceJl. 

.~. ,~~ 
« ::-.... 

," < (:0"" ~. 

,.' .. . / 
. / 

Oh, Oll r Sheikh. Sheikh II I1S.Yl'ill 

He whom Cod rallked high 
HIe shall go I() Ihe !-Ia ram roge/her 

0". our Sea. Lighf 1-III.uein. 

Through the t\VO hymens ( 1.2) the l-\rsi magn i fy Sheikh Hussein. Ho\vever, at the same t i Jl1 ~ they 

su'css that Sht!ikh Hussein did not get his miraculolls power by himself. He was given t!verYlhing 

by God. This in turn inclicales [hal rhe Arsi OrolllO be lieve in God, and they kno\v th at everyone 

even the patron saints like Sheikh Hussei n can not do ~ny[hing \v ithmH the wi ll of God. The Arsi 

Orol11o reflcct the S")Il1C thing \~I hen they prai se another patron s~l int. KillToliyyoo. throu gh the 

hymn below: 

3. Karroliyyoo wayyama 
Rabbiituu qooda sii ken nee wayi nama 

Karroliyyoo, you are respected; 
[t is not man, who gave you the power, 
But it is God who gave you the power. 

[n this hymn (3) the Arsi Oromo emphasize that God 's pmver is greater than man 's power. They 

bel ieve that Karro li yyoo is respected since he is chosen by God, and he received respected power 

from the power of powers. the a lmi ghty God. 

There are many patron sa ints that the Arsi Orol11o pra ise on different ritual occasjons. As their 

coumer part the Amhara sett lers. the Arsi 01"01110 worship ad bar. attete. etc. And \vhi le 

worShiping these animi stic spirits, they use hymns. According to Abas Haji( 1982) Arsi Oromo 
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have pract iced indi genous rel igion alung \\lith their dominant reli gion. [slam .As informal1ls wid 

the researcher. prai sing pau on !=;a inrs began long before the arrival of Ayo Momina. And 

;:lccording to the informants like Ayo iV!omina all the p~llron saints that the Arsi Oromo praise 

thn1ugh praise songs had [he PUW!?f to heal p;Hien ts and to Jo unbelievable miraciL's. 

So far, all atte mpt has been made to reveal how the Amhara settlers and Arsi Oromo practice 

indigenous re ligion side by side their respecti ve dominant re ligions , Chri stian and Islam. It was in 

th is fert ile ground that Ayo Momina of Guna appeared wi th her hea ling power and miraculous 

deeds. Therefo re, it see ms that the Arsi have accepted Ayo Momina as the successor o f the earlier 

saints like Sheikh Hussein of Bale, Bahr A li of Harar, e tc. And as they do to other patron saints, 

they praise Ayo Momin a through Zeyera. The Amhara settlers who also keep on practicing 

indigenous religion join the Arsi Oromo without significant cultural confl ict. And they become 

the adherents of Ayo Momina's shrine. As a resul t, the Amharic praise song (Zeyera) which is 

chosen for this study gets its ex istence at Ayo Momina's sanctuary . 
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CHAPTER THREE 

3. Methodology and Theoretical Framework of the Research 

3.1. Fieldwork 
The researcher carried out fie ld work ror a period or six weeks (divided in two phases) among the 

adherents of Ayo Momia shrine at Genete pilgrimage cen ter. For the sake of conven ience the 

writer of thi s paper presents a summary description of the in stant that initiated him to conduct 

this research and the situations he faced in the two field works. Furthermore, instmments used for 

the research, the process of transcription and translation and methods used to analyze the 

collected data would be discussed in thi s section. 

The researcher was born and raised in Arsi; particularly he is from Gunna Genete where he 

conducted (hi s research. The resea rcher has known the Genete pilgrimage center ever since he 

was a kid. The school where he attended his primary education and his village both situated some 

800 meters away from the Genete pilgrimage center. As any kid in the village, the researcher had 

been told time and again about the unbelievable miracles of Ayo Momina . And as any kid did in 

his vi ll age, he attended the October,29 (Tiqimt Gabriel) annual anni versary many times. October, 

29(Tiqimt Gabriel) was/is celebrated to commemorate the death of Ayo Momina. As his age 

mates, the writer of this paper enjoyed the ritual ac tivities that entertained different dramatic 

actions including the zar dance. On thi s exceptional day the celebration was/is held in the open 

air. Thus, it was easy to see every act ion of the worsh ippers. However, what made most lhe 

ceremony unforgettable was the melody of the Zeyera , ingers. Though then the researcher did not 

know (or he did not even want to know) what was implied in the Zeyera, he was hi ghly surprised 

when hesaw the worshippers singing the song in the mood of absolute devotion . 

The researcher left his village some twenty years ago. Within these twenty years, it was only last 

year that he got the opportunity to attend the October, 29 (Tiqimt Gabriel) ritual ceremony. 

Everything happened unexpectedly. Honestly speaking the researcher did not have either interest 

or plan to go to the ceremony. Standing in the compound of his parents he was surpri sed by the 

number of worshippers who were continuously leading to the shrine. In the meantime some of his 

childhood friends came to where he stood. Since they did not need to spend time there, they 

asked him to go with them to the shrine. However, the researcher was not in a position to accept 
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the ir invitat ion . They kept on insisting that the reoson that mot ivated them to join the ceremony 

was not th at they worshipped Ayo Momina's Karaama(Charisma).Their interest was to enterta in 

with the ritual acti vities at the shri ne. Finally, the researche r accepted their request and he went to 

the sanctuary. Then after nearly two decades, he found himself at the Genete pil grimage center. 

However, this time around he was not a common attendant ; he was just a visitor (or a passer by). 

He did not go to the sanctuary with hi s kind childhood heart . The painfu l experience of the world, 

the formal education that costs him almost half of hi s life time, the bibli ca l words etc., had 

contributed much to changing heart unt il he become a different person. Stand ing at the sanctuary, 

the researcher examined himself criticall y. He engaged tota ll y in comparing hi s childhood heart 

and his heart at present that was fill ed wi th coun tless concerns. However, he did not get ample 

time to make such a critical comparison for he was drawn by some sound that echoed in hi s ears 

all of a sudden. It was the sound of the drum fro m the big tree where the adherents collected to 

sing the Zeyera which was immediately accompan ied by the zar dance and other ritual acti vities. 

The researcher found everything as it had been twenty years ago. Usman Hamid , the fa mous 

Zeyera sin ger, was stand ing in the middle of the crowd whi ch fo rmed a circle to participate in the 

sin ging process. As he had done it some twenty years ago, Usman Hamid covered his ears with 

his hands and closed hi s eyes while singing the prai se songs. On the left side of Usman Ham id, 

the researcher saw someone. When he looked at that person he did not know why but he felt 

something deep in hi s heart. He thought that he knew him somewhere. Yes, he was right; his little 

brother, Shawel, told him that that " someone" was the researcher's former c lassmate, Tibebu 

Eregete. The researcher soon learnt that Tibebu became one of the known Zeyera s ingers. He 

started to re-read their childhood joyful experience at the shrine. He started to imagine how life 

treated them different ly. While life chained Ti bebll with Ayo Momina's Karaama(Charisma), it 

threw the researcher to the world of other Karaam:';. Ti bebu bowed down right at the main gate 

of Ayo Momina' s compound to salute her Karaama, and the researcher bowed down right the 

main gates of churches to salute the Karaamas ' of St. Merry, Gabriel etc. However, the researcher 

felt that thinking about his and Tibebu Erget's destinies was not the thing to deal wi th while so 

many ritual activities were performed right before his eyes. Thus, he started to pay attention to 

the attractive Zeyera performer, Us man Hamid. He kept on singing melodiously. And as it had 

been before adherents from different ethnic, reli gious backgrounds hand in hand sang the praise 
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song, Zeyera. Right on the spot the researcher began to think about the integration and emotion 

that Zeyera created among adherents who had different reli gious and ethnic backgrounds. 

These days it is common to see conflicts among different reli gious groups throughout the world . 

Contrary to such an ex isti ng fact, adherents at Ayo Momina 's shrine sing toget her by ignoring 

their differences. Since that memorable moment the question "what is there in Zeyera that makes 

the worsh ippers stand together fo r a similar purpose?" has inspired the researcher to know more 

about it (Zeyera). And eventually he decided to conduct a study on it. 

In order to fac ilitate hi s insider position during the course of the research he turned to Gunn a 

Genete (his birth place, where the pilgrimage center is found ), at the end of the first term 

academ ic year of 2009. The researcher stayed there for 25 days (from February 3-28, 2008). 

During his stay there at Gunna Genete, he repeated ly visited the pil grimage center. However, 

before he began to pay a visit to the shrine, he met Usman Ham id and Tibebu Eregete. He told 

them what he pl anned to do. To the researcher' s surprise something happened aga inst hi s 

expectation. Right before the researcher met them, he thought that he would get a posit ive 

response from Tibebu Eregete since he (Tibebu Ergete) was his chi ldhood fri end and classmate. 

The researcher did not believe when Tibebu said " r<;;l''''··)') ~1. il1'C"'1 n~:l\-9" MlI.!.. MI'l'U 

hll :r' lI9"" - I never give you the secret of our mother. It was really shocking for the researcher to 

hear thi s from his oWn friend . Soon the researcher found that Usman Ham id shared Tibebu' s 

idea. Then before they left the researcher asked them for their forgiveness for trying to convince 

them to do something that they never wanted to deal with. However, though they clearly told the 

researcher that they were not ready to provide him with the songs for the reason that they did not 

want to tell him, he did not lose hope. He rather fe lt something positi ve deep inside hi s heart. 

Early on the next morning the resea"cher was told that Usman Hamid came to his parents' home. 

He immediately learnt that Usman Hamid came with someone whom the researcher did not 

know. The researcher was so eager to know if Usman Hamid had changed his mind. The 

researcher's father briefed him that the man who came wi th Usman Hamid was Ato Deneke 

Gizaw, who was the leader of the Genete pil grimage center, and he introduced the researcher to 

Ato Deneke too. The suspicions that the researcher read in the coolest eyes of Ato Deneke Gizaw 

made him think that much was expected to justify why he planned to collect the praise songs, 

Zeyera. As the researcher expected it, Ato Deneke Gizaw asked him to ex plain his pl an. But 
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attitudes required by them (Ire WI unquestioll ed 'matter of course' which gives rhem 

both securiry and assurance (1976: 108). 

Since the researcher shares the social world of hi s in fo rmants and the community at large, it 

helped him to escape the likelihoocl of fac ing any significant "culture shock or disorientation" 

(Hockey 1993: I 19). For instance, being a member of the soc iety, he could talk the language and 

unders tand the cul ture. The researcher knew what to ask and how to ask. He was also able to get 

some importan t and confidential information as a result of his insider position. 

Though the researcher did not make remarkab le recordi ngs during his fi rst fie ld work, he could 

identify that the ritual ac tivities that were performed on Tuesday, Thu rsday, Fri day and Sunday 

were given special emphasis at the sanctuary. Informall y the researcher asked different adherents 

and the shrine leader why these days were given particular emphasis, but they could not te ll hi m 

the reason. On these days, the number of worshippers increased, and the wedaja ( the ceremony 

of praying all night long) held that was signi fican tl y accompanied by praise songs, Zeyera. 

Besides identifying the main events that entertained Zeyera, the researcher confi rmed that Usman 

Hamid would be hi s key in formant for his second fi eld work which was held from March 16-

April 7, 2009. Through time when Usman Hami d rea li zed that the researcher was not in a 

position tu l:ondemn the ritual acti vities at the shrine, he became more cooperative. Of course, the 

researcher tried his best to be free from any bias and, he made enough psychological preparation 

not to judge the ritual act ivities at the shrine based al i the orientation of hi s own rel igion, 

Orthodox Christianity . 

During his second field work stay at the shrine the researcher devoted hi s time to record the 

praise songs. Since the researcher made all the necessary arrangements in his first fi eld work, and 

since he· learnt the appropriate occasions either to record or to jot down the poem/songs, hi s 

second field work was less challenging than the first. 

3.2. Instruments of Data Collection 

The data collecting instruments used in this study include: 

3,2,1. Intensive Use of Recordings 

The study of oral li teratu re is highly dependent on recording. Thus, tape recording of the praise 

songs, Zeyera was conducted while the different ritual ac tivities were performed at the shrine. 
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During hi s stay at the sanctuary, the writer of this paper had a role similar to the fourth group of 

researchers. He was mainly focusing on either record ing or jotting down the songs without 

involving in the situation. 

3,2.4. Library Works 

The researcher has also conducted library research to look for poss ible published sources which 

might he lp him to cross check and corroborate the sources which he got from his oral informants. 

Written documents that have remote relation with the present research are found mainly in the 

branch li brari es of Addis Ababa University Ethiopi an Studies, ILS and Kennedy. He has also 

consulted other books written on re lated topics that are found in the Education and Soc ial 

Sciences which are the branch libraries of limma University. 

3.3. Transcription and Translation of Data 

As indicated above, intensive tape recordings were made to collect the data for this research. In 

order to use audio recordings for literary analysis first, they had to be converted into written 

medium. Therefore, the researcher decided to reproduce poems/songs in Ethiopic Alphabet which 

is a syllabic system of writing. much more economical than IPA transcription. 

Recording a single event selectively at Genete pil grimage center was very difficult for 

unexpected shifting of events were tolerable at the shrine. Thus, the researcher was forced to 

record events which were not relevant to the study at hand. While the praise songs were being 

sung, it could be interrupted any time by other events such 0, blessings, zar dance, the shouting 

of patients who were possessed by evil spirit, etc. Therefore, since adjusting the tape recorder 

time and again could make the researcher miss what he wanted, he preferred to record other 

events as far as they did not take too much time. 

When the researcher came to the level of transcription, his first task was to select the songs from 

other unwanted events that were recorded together with the songs. Fortunately, all the 

transcriptions were done while the researcher was in the field work. This in turn helped the 

researcher transcribe the poems/songs without distorting their nature. Since terms from Arabic 

language could be found in the line of the Zeyera poem/song, the researcher was forced to consult 

people who spoke the language well. Luckily, the researcher met Sheikh Kedir Abeduro who 
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cou ld speak Arabic and who had stron g attachment with the Genete pil grim center. He briefed the 

researcher wi th the Arabic terms' allusive significance and the ir implications in the contex t of the 

shrine. 

The researcher passed to the process of translati ons following the completion of transcriptions. It 

is to be noted that all the songs collected for th is research were transcribed, but only some songs 

tha t were selected to the analysis were translated from the origina l language, Amharic, to Engli sh. 

Though the researcher cou ld not keep the natural poetic beauty of the poems/songs, he tried his 

best to translate them without losing their contex lUal meaning. A nd due attention was given to 

keeping simpl icity in the process of translati on for not to ended up with ambiguities. 

3.4. Method of Data Analysis 

For thi s study some 11 7 poems/songs were collected, out of these 27 of them were used in the 

study. These 27 poems/songs were mainl y selected on the bas is of their content relevance to the 

purpose of the study. Furthermore, it was too difficult for the researcher to include all the 

collected poems/songs wi thin the given short period of time. 

The purpose of this research is to analyze the recurren t archetypal images that underl ie the praise 

songs, Zeyera at Genete pil grimage center. The most appropriate approach wi ll be to use 

archetypal criticism. Archetypal cri ticism suggests that archetypes are deeply rooted in the 

subconscious. Archetypal criticism shows how mythica l structures, patterns and archetypes 

enable the author to communicate his vision of rea lity and how they func tion in a work of art. 

The myth cri tic's task is to eva lua te a work of art in the light of the function of myth and 

mythical moti fs and archetypes. His/ her task is to show how mythical motifs, archetypes and 

primordi al images function in literary works and how they enable the people to communicate 

their vis ions of reali ty, which is essentially timeless 

The archetypes in the songs wi ll be examined in the light of Jungian archetypal criticism. The 

focus will be most ly mother, child, hero, persona, good, evil, love and friendship archetypes. But 

this does not mean that the study will ignore the other types of archetypes. Dealing with other 

ex isting archetypal symbols will expand the scope of the thesis. 
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T he researcher has learnt that long before the arrival of A yo Momina Arsi Oro rna had been 

famil iar with legends and myths related with various Awliya . patron saints. For centuries Arsi 

Oromo have particul arl y practiced praise songs that glorify the miracles of Sheikh Hussien of 

Bale. In order to create context that makes the findin gs of the thesis unders tandable an a ttempt 

has been made to discuss myths and legends of She ikh Hussien and the bas ic features o f 

Archetypal Criticism foll owing th is. 

3.5. Theoretical Framework of the Study 

3.5,1. The Arsi's Myths and Legends a hout S heik Hussein of Ba le 

jVl yths are a syntagllluti c chain of 3 seric-s of events. Among the Arsi , mythi c: na rrative~ have long 

been used as means of constmcting events and personalit ies in th e.- pas t. By li stening to myths, the 

Arsi were ab le to make sense of Ihe li fe experience of Iheir ancestors. As Han ley ( 1982: 30) 

stated. myt hs enable "a society to lI SC factua l Of fi ct ional characters and events to make se nse of 

its environment. both physical and socia l. '· fn societies withou t written records, the continuity 

between past and prcscm is often mainta ined throu gh myths lHcyer, 1988). Acco rding to 

Campbell (1991: 266). mythic narral ives enable us 10 ("Ome to le rms wilh contrmj icrions and 

ambigu ities : that is, they help us "reso lve abs tract confl ic ts such as life and death. good and ev iL 

tradition and chan ge, an d nature and cu lture. " Among the A rsi, mythic accou nts that a re 11 0 

longer considered credible once had a fasc inati ng power o f convinci ng minds . The Arsi's 

rel igious narrati ves were brgely basetl on myths. No \vollder then as even today mythology 

serves as one of the most powerfu l means of charming the mind of be lievers about religio us 

events and personages in the pase The Ars i have count less oral tradit ions and legends about 

Sheikh Husse in of Bale. As is the' case with other rel igiolls personages in Islam ic Africa. the 

mythic narrat ives abou t Sheikh Hussein 's ka raa1Jl{l(l (Charis ma). baraakaQ (ho ly virtues) and 

l1/ujiiza{t (miraculous manifes tations) helped perpetuate the clI lt. 

The bulk of these myths were wri tten in Arabic and publis hed ill three hag iographical works 

whose sources were exclusively oral. Andriejewski ( 1972: 2) stated Ihat among the Ars i, oral 

traditions concem ing the life of Sheikh Hussein and his sanctuary are not o nly w idespread, but 

also are the foremost source of information about him and the most instrume ntal means of 

perpetuating [he saint' s culric fame. The Arsi have been composing ora l and poetic narrat ives 

abou t Sheikh Hussein and s inging them in angelic voices. Among the va rio us tales of miracles 
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Sheikh' s mother is sai d to have deli vered him without any pa in of childbirth. Like myths (Heyer, 

1988; Lewis, 1985: Okpewho. 1979), the myth s about Sheikh Hussein are arti st ica ll y presented in 

a way that creates forcefu l publi c currency. The hymns sung in praise of Sheikh Hussein are full 

of mythic scenarios. The names and situat ions alluded to in the hymns offer pO\\!cr to the 

linguistic expressions. As praise songs sung for Su fi leaders in other P3rtS of Africa (McL~llIghlin. 

1997: 568), the hY111ns sung in praise of Sheikh Hussein e mphasize his chari sma and spiritual 

quali ties, pa rticularl y his role as a spi ri tual guide. The researcher has learnt thm the Chri stian 

\,Vorsh ippcfS at the Gt.'netc pilgrimage center praise Sheik Husse in through hymns. 

It was in this fe rtile ground that Ayo Mamina of GUlla appeared with her healing power and 

miraculous deeds. Therefore, it seems that the Arsi have accepted Ayo Momina as the successor 

of the earlier saints like Sheik Hussein of Bale, Bahr Ali of Harar, etc. 

It is good to notC that the major pu rpose of this thesis is not to finel out whether the praise songs 

that the Arsi Oromo lise to glorify the miracles of different patron sa ints including Sheikh 

Hussein has ~lIl y thin g simi lar \vith the Zeyera (It Genete pi lgrimage center. The main target of 

thi s thes is is to ana lyze the archetypal patterns that underl ie Zeyera al the center. However. the 

praise songs <1f Ayo Momilla 's shrine could be related in olle way or another with the praise 

songs that praise Sheikh Husse in ant.! Olht:r patron saints for they are practiced within the same 

community. Therefore, di scussing the myths and legends about Sheikh Hussein creates context of 

understandi ng for th is study. M oreover, the discussion thm follows sho\vs some basic features of 

Archetypal Crit icism and it is believed thar it also can create context of understanding for lhe 

anal ysis in the nex t chapter. 

3,5,2, Archetypal Criticism 

The purpose of this section is to investigate what myth is, the disciplines which have fi gured 

prominently in the development of archetypal criticism, to examine the relation between myth 

and literature in the twentieth-century. This section will provide a theoretical background for the 

following chapter. 

Archetypal Criticism (also frequently referred to as mythological criticisms) interprets the hopes, 

fears, and expectations of entire culture. (Meyer, 1994) Myth has acquired a number of meanings. 

There are conflicting arguments over the de finition of myth. The definition s include different 
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attributions depending upon each person's orientat ion. Those who are not satisfi ed with these 

definitions try to define myth by combining all the attributes, and employing many key points. 

William O. Doty makes such kind of a comprehensive definition: 

A mythological corpus consists of a II sually complex network of myths that are clIltllrally 

imporlofll, imaginal stories, conveying by means of metaphoric and symbolic diction, 

g raphic image ry, and emotional cOllvicli01l llnd parTicipation ill the primal, jOllndarional 

aCCOl/IlIS of aspects of fhe real, experienced world alld humankind's roles and relative 

STatuses within it. Mythologies may convey rhe political and moral values of a clIlture Gild 

provide systems of interpreting individual experience within a universal perspective, IVhich 

may incll/de the ;lItervellliofl of si/perhllmon elllities as \Veil as aspects of {he natural alld 

cultural orders. Myths may be enacted or reflected in rituals, ceremonies, alld dramas, and 

they may provide materials for secane/my elaboration, the constituent my themes (mythic 

units) having become merely images or references for a subsequent story sllch as folkrale. 

historicallegefld, novella, prophecy. (2000:33) 

There are other scholars who have given slich a compressive meaning concerning myth . 

However. rather than discussing either comprehensive defin itions li ke D oty's or variolls 

definitions of myths given on the basis of each person's orientat ion, the researcher finds it more 

relevant to the study at hand to discuss its(myth' s) relation to literature. 

According to Richard Chase's opinion: 'The word myth means a story: a myth is a tale, a 

narrative, or a poem; myth is literature and must be considered as an aesthetic creation of the 

human imagination." (1969:73) Myth is a cornerstone in buil ding up li terature due to its 

symbolic power and metaphoric type of narration. Northrop Frye stresses the bond between myth 

and literature by pointing out the verbal cu lture of each society: 

Every society has a verbal clilture, wh ich includes ballads, folk songs, folk lales, work songs, 

legends and rhe like. As it develops, a special group of stories, the stories we ca ll myths, 

begins to crystallise in the centre of this verbal culture. These stories are taken with 

particular seriollsness by their society, because they express something deep in the society's 

beliefs or vision of its sitl/ation and destillY. My ths, unlike other types of stories, stick together 

to fonn a mythology ... Literature as we know it, as a body of writing, always develops out of 

the mythical framelVork of this kind. (qtd. in Stillman: 1985: 7-8) 

The relation between myth and literature he lps scholars to find their way into the mythica l 

approach to literary analysis. The archetypal critic uses a multi-dimensional perspective. The 
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Classics were IIlming in t.I'eir long sleep ... 1 had just leJt Cambridge when Schliemall began to 

dig a t Troy. Amollg my own contemporaries was J. C. Fraze r. who was SOOIlIO light the dark 

wood oj savage superstition with a gleam Jrom The Colden Bough. The happy title oj thar 

book - Sir James Frazer has a veritable genius Jor titles - made it arrest the affemioll oj 

scholars. They saw in comparative anth ropology a serious subject actually capable of 

elucidating a Creek or Latin text. Taylor had writtell alld spoken; Robertson Smith, exiled for 

heresy, had seen the Star ill the East: in va in ... bu! 01 the mere sOIl1!d of the magical words 

"Goldell BOllgh" Ihe scales fell. (qld. ill Carpelllier: 1998: 12) 

Jane Harri son linked up Greek reli gion and li terature, espec iall y drama to prehi storic fert ility 

ri tes. Unlike Frazer, Harrison was not interested in exp laining myths by how primitives thought. 

but by what they did. Jane Harrison thought that the study of ancient religion must begin with 

ritual and traditional usage. She investigated Greek festivals and found that their true origin had 

to do with purification and fertility. 

Although Sir James Frazer was not favored by other scholars, his monumental twelve-volume 

The Golden Bough has been a crucially important influence on twentieth-century literature. 

Frazer is the founder of the ritual school. He is part of the English anthropological tradition 

associated with Taylor and Lang. Literary critical ana lys is us ing references to myth and ritual 

patterns is the result of (he literary impact of The Golden Bough. It can be asserted that literary 

criticism depending on mythical prototypes was started by Frazer. "Modem myth criticism or 

perhaps more realistically the study of the relation between myths and literature, begins with 

Frazer and the circle of classicists known as the Cambridge Anthropological School, who found 

ways of reading classical poetry and drama that have cont inued to inform discuss ion of 

Vernacular literatures in the 1990s". (qtd. in Doty:2000: 231) 

Frazer bases many of his views on the primacy of magic. He believes that magic is a complex of 

associations based on analogy or contiguity. Frazer enlarged man' s understanding of the behavior 

of societies by laying bare the primitive concepts and modes of thought which underlie and 

inform so many of their intuitions. He developed the theory of a nature cu lt appearing in various 

forms but in its essentials shared by all primitive societies. The cult involved a spiritual leader, a 

priestly king, who was controller and regulator of fertility and vegetation. Also certain myths and 

rituals dealt with dying and reviving gods as embodiments of fertility. As Meletinsky stated, 

"Frazer profoundly influenced the scientific study of myth not only because of his emphasis on 
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The movement from the outer sphere to the inner world of man , from the physically oriented 

view to the spiri tual fac tors emphasizin g the human uncon scious separate from any ex ternal force 

found their best expressions in the works of Freud and lung, who are c learly the most influen ti al 

fi gures in the development of the modern psychoanal ytical myth criticism. Emotional states, 

dreams and fantasy brought myth to the forefront, since they are the result of imagination and 

analogous to myths. The interpretation of dreams and the analyses of fa ntasies led the leading 

psychoanalysts to the depths and hidden layers of the psyc he. 

Freud ( 1865-1939) appl ied the principles of psychoanalysis to myth in Totem and Taboo. His 

psychoanal ytica l theory conceming the individual mind and the human personality has been 

ex tremely influential in Ihe study of myths and rituals. Freud makes dis tinctions between 

manifest and latent layers of the psyche by deciaring that a second part of the psyche which is 

crocially important lies beneath the surface level. The latent layer, to put it another way, the 

personal unconscious, is the dustbin of the psyche in which all repressed and forgotten contents 

are stored. These unacceptable desires, repressed instincts find their best expression in dreams. 

Freud saw mythical stories as the "psychology projected into the extemal world."( 1965: 258) In 

his view, mythological tales are the expression of repressed instinctual drives which are stored in 

the unconscious, and these repressed instinctual drives go back to the infantile psychological life 

of man. The best method of comprehending myths is to analyze the infantile fantasies which have 

been repressed and which display themselves in a disguised form in the dream,; of individuals. As 

pointed out by Freud, "The dream itself was not what it appeared to be but represented some 

earlier trauma that had been resolved unsatisfactorily - that is the point." (qtd. in 

Doty:2000: 162). 

In Freudian psychoanalysis, the emphasis is based on unresolved sexual complexes which have 

been pushed into the latent level of the psyche. Freud analyses these repressed contents in myth 

formation, in the expression of religious ritual and also in artistic products. The concept that 

Freud called the "primal horde", by which he means a social group, is the first beginning of 

religion, of moral restrictions and of social organization. In this earlier social group, a dominant 

primal father banned his sons from havi ng sexual intercourse with the family females. The sons 

who were frostrated killed the father and ate his body in the hope of attaining his powers. As 

stated by Freud, "this totem feast, which is perhaps mankind 's first celebration, would be the 

repetition and commemoration of this memorable, criminal act with which so many things began, 
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social organ ization, moral restrictions and religion." (1960: 183) Religion is based on this primal 

sin, produced by patricide - the sense of universal guilt for killing the father, who is the protot ype 

for God. According to Freud: 

All/ater religions prove to be attempts 10 solve tile same problem, varying only il1 accordance 

lVith the stage of culture in which they are (luempted and according to rhe paths which th ey 

take; they are ali, however, reactions aiming al the same great event with which culture 

began and which ever sillce has 1101 let manki"d come to rest. (1960: J 87) 

The proh ibition of incest and patricide is of great importance in the forma tion of personality. 

Freud concluded that "the beginnings of religion, ethics, soc iety and art meet in the Oedipus 

complex." (1960: 202)-the boy's unconsc ious ri valry with hi s fat her for the love of hi s mother. 

Myth in Freudian psychoana lysis as pointed out by Meletin sky is "the obvious expression of an 

important psychic complex and as the sat isfaction of sexual urges that can no longer be free ly 

expressed after the form ati on of the fami ly. " ( 1998:40). If we need to enlarge our scope, 

accordi ng to Freud, "myths are probabl y distorted ves tiges of the wish fan tas ies of whole nations 

- the age long drea ms of young humanity and hence we may think of myth as cultural dreams." 

(qtd. in Doty:22000: 164) 

The second major attempt to link myth to the unconscious psyche is made by Carl lung (1875-

1961), the great psychologist, philosopher and one-time student of Freud , who broke lip with the 

master. Unlike Freud, lung is not interested in sexua l complexes and in repression. Hi s main area 

of interest is the deepest layer of the psyche, 'the collective unconscious', which is the key term 

for lungian psychoanalysis. lung agreed with Freud that man ' s mind is like an island in the sea. 

The land above the water is the normal consciousness, the everyday knowing level. But just 

beneath the surface lie the personal unconscious, subliminal receptions, and forgotten 

occurrences that Freud emph 'lS ized. And beneath that level is what l ung describes as the 

collecti ve unconscious, a level shared by all humanity. Freud had only worked wi th the personal 

unconscious and its role in psychoanalysis. So in developing the conception of the collective 

unconscious, lung went beyond his teacher and offered his own unique contribution to 

psychology: 

At first the concept of the unconscious was limited to denoting the state of repressed or 

forgotten contents. Even with Freud. who makes the unconsciolls - at least metaphorically -

take the stage as the acting subject. it is really nothing but the gathering place of forgotten 

and repressed contents. and has a functional significance thanks only to the~e. For Freud, 
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accordingly, rhe unconscious is of (III exclusively persona/nature. a/though he was aware of 

its archaic and mythological thollght forms. A more or less superficia l layer of the 

tlnconscious ;s undoubtedly personal. I call it the personal unconscious. Bul this personal 

unconsciolls rests IIpon a deeper layer, which does /lot derive from personal experience and;s 

nor a personal acquisition bill is inborn. This deeper layer I call it the collective unconscious. 

I have chosen the lenn "collective" because this parI of the tlnconsciolls is 1I0t individual but 

universaL; in contrast to the personal psyche. il has contents alld modes of behaviour that are 

more or less th e same everywhere and in all individuals. II is, in orher lVords, identical in all 

men alld thus constitutes a common psychic sllbstrate of a suprapersolla[ nature, which is 

present ill every aile of liS. Psychic existence can be recognised Dilly by the presence of 

coments That are capable of consciotlsness. We can therefore speak of all III/conscious only in 

so far as we are able to demonstrate its contents. The cOl/rents of the personal lUlCOllscioliS 

are chiefly the feeling-toiled complexes, as they are called; they cOllStirute the persollal and 

private side of psychic life. The contents of the collective ullconsciolls. 011 rlie other hand are 

knowll as archetypes. (1959: 3-4) 

Jung agrees with Freud that dreams and myths reveal the structure of the psyche, but he differs 

from Freud upon the primitive nature of these depths: "The conclusion that the myth makers 

thought in much the same way as we still think in dreams is almost self-ev ident. .. But one must 

certainly put a large question-mark after the assenion that lIIyths spring from the infantile psychic 

li fe of the race. They are on the contrary the most mature product of that young humanity." (lung, 

1956:24) Unlike Freudian psychology, which sees myth as the obvious expression of an 

important psychic complex and as the satisfaction of sexual urges, Jun g regarded dreams and 

fantasies not only as issuing from unconsc ious instinctual repressions and serving as escape 

valves for individuals, but also as creations derived from a common store of 'primordial images' 

perceived across cultures, the inherited possibilities (·f human imagination as it was from time 

immemorial, to be found in every individual. Jungian psychology accepts recurring images and 

symbols, collective representations, as coming from the universal substrata of humankind. These 

primordial images, elemental symbols of a collective nature, constitute myths, and they are the 

cornerstones of the collective unconscious, in contrast to the personal or subjective unconscious 

Freud emphasized. These elemental symbols or primordial images are archetypes as defined by 

Jung: 
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The anima is t~e li fe force or vital energy. The anima is the name which is given to a man's 

image of a woman, the animus to a woman' s image of a man. lung gives the anima a feminine 

role in the male psyche and the an imus a male role in the female psyche. In The Archetypes and 

Collective Unconsc ious, lung expresses that "although it seems as if the whole of our 

unconscious psychic life could be ascribed to the anima, she is yet onl y one archetype among 

many. Therefore, she is not characteri st ic of the unconsc iou s in its entirety. She is on ly one of its 

two aspects. This is shown by the very fact of her femininity ." (1959: 27) It is a feminine design 

in the male psyche. Anima is the opposite side of the man' s psyche , whi ch he carries in both hi s 

personal and collective unconsc ious. Jung sees it as "the soul which is the living thing in man, 

that whi ch li ves of itse lf and causes li fe." ( 1959: 26) While describing the characte ri stics of the 

anima, Jung points DUe 

The anima is not th e SOli! ill the dogmatic sense, not all anima ratiolla/is. which is a 

philosophical conceptioll, bill a nalUral archetype that satisfactorily silins lip all fhe 

statements of the unconscious, of fhe primitive mind. of th e history of language Gnd religion. It 

is a Jactor ill the proper sense of th e word. Mall cannot make it; on the contrary, it is always 

the a priori element in his moods, reactions. impulses and whatever else ;s spontaneous in 

psychic life. II is something Ihat lives of itself, Ihat makes us Jive; it is a life behind 

consciousness that cannot be completely illlegrafed with it, but from which. on the contra!}', 

consciotlsness arises. (1959: 27) 

The anima and animus archetypes represent the unconscious in the opposite sex tendencies of the 

individual; they share our experi ence of the opposite sex. The anima and animus sum up the 

judgements of the subconscious. (Meletinsky: 1998: 46) To put it in the proper sense of the word, 

the human psyche is bi sexual. These bisexual and unconscious characteristics of the psyche 

reveal themselves only in dreams and fantasies : 

Every mall carries wilhin himself all eternal image of woman, not the image of thij or that 

definite woman, bill rather a definite f eminine image. This image is fimdamentally an 

tlnconsciotls, hereditary factor of primordial origin, and is eng raven in the living system of 

man, a "type" ("archetype") of all the experiences with feminine beings in the age-long 

ancestry of man, a deposit, as it were, of all the impressions made by woman; in short, an 

inherited physical system of adaptation. Even if there were no women, it wOllld be possible at 

any time 10 dedllce from this unconsciolls image how a woman mllst be constilllted physically. 

The same is tfll e of the woman; that is, she also possesses an innate image of man. (Jung, 

1953: 100) 
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With the emergence of reali sm in the eighteenth-century, traditional plots were left as ide, which 

mean( a movement from medieval symbolism to (he imitation of nature, the desire to mirror 

reality fa ithfu ll y, which led to demythification. The writers of the Enlightenment had a negati ve 

att itude toward myth, as a result of the equati on of myth wi th ignorance and delusion. Myths 

were often reduced to serving as amusement alone. 

Romanticism is closer to the traditi onal genres and mytho logical subjects. Contrary to rea li sts, 

the romantics had a positi ve view of mythology. Myth was seen as an aes thetic and artistic 

creation. They made free use of characters and plots drawn from classical mythology. The 

romamics made conscious identificat ion w ith nature, which became an important trait of 

nineteenth-century wri ters. The romantic ident ifi cat ion w ith nature in the nineteenth-century led 

the writers to use myth symbolicall y in their works. 

In the twentieth-century, writers look back toward the classical world with its ideal of 

hannonious perfec tion and its simple elemental aes thetic delights. They feel that somewhere 

along the line of man's development order has gone out of the world. As a result "Myth has 

spread from the confines of anth ropology to the ultimate circle of the verbal universe." 

(Thompson, 13) Writers have begun to use the mythical method instead of the narrative method. 

A s indica[cd before invest igating rhe mYlhs and archetypal elements underlying the Zeyera is (he 

vital target of thi s paper. T hus, in the next chapter an attempt has been made to reveal the 

significance of archetypal symbol s that underlie in the some selected Zeyei'a (prai se songs). 
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CHAPTER FOUR 

4. Archetypal Patterns and Symbols in Some Selected Zeyera. 

4.1. Occasions for the Recital of Zeyera (Praise Songs) 

Though the main concern of this section is to analyze archetypal symbols and patterns in some 

selected Zeyera (Praise songs) in terms of mythological images and archetypal elements 

embodied in the songs (Zeyera), the researcher finds it important to mention some significant 

occasions which facilitate a fertile ground for the occurrence of Zeyera (Praise songs). 

Ayo Momina' s Sanctuary at Genete pilgrimage center is regul arly visited by di fferen t individuals 

throughout the year. And many of the ritual ac ti vities that engage the visitors are most often 

accompanied by Zeyera (praise songs). Since the praise songs could create a remarkable 

sociali za tion among the worshippers throu gh the depth of common human issues they forward, 

they do have a strong power to impress the attendants. On various occas ions, the researcher has 

seen the worshippers crying while singing the songs . Althou gh the worshippers are free to sing 

the songs any time in the sanctuary, according to their interest, the occurrence of the songs is 

indispensable during four occasions during which worshippers of AyoMomina' s Karaamaa 

(Charimas) give speci"1 attention to. Thi s happens on October 29 (Ti qmit 19), the breaking of 

Muslim fasting, December 27(Tahsas 19) and September 5-10 (Pagwmen, intercalary month). 

Originall y, October 29 (Tiqmit 19) is celebrated to commemorate the annual anniversary of Ayc, 

Momina' s death. Such a tradi tion of worshipping at the shrine of a supposed saint is common . 

Trimingham (1952:7) commented that "the more famou s of the dead saints received from thei. 

devotees well-built tomb . .. the more famous tombs become cult centers, and pilgrimages are 

made to .them on the anniversary of the sa ints birth or death. " Most informants have confirmed 

that worshippers of the shrine who are Christians pay special attention to this anniversary s ince 

they associate it with the monthly anniversary of " Angel Gabriel" in orthodox Christian 

Churches. 

The celebration of October 29(Tiqmit 19) is somehow different from the other three celebrations. 

While all the ritual activities during the breaking of Muslims' fasting, December 27(Tahsas 19) 

and September 5- 10 (Pagwme, intercalary month) are inside the Mosque, the anniversary of 

October 29(Tiqmit 19) is performed outside the compound of the mosque. Some twenty meters 
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away from the compound and ri ght in front of the main gate, there are two bi g juniper trees. 

Standing on a plain land covered with the l us~ green grass, these trees make the enti re 

surroundi ng gracefu l. It is under the shade of the two trees that people gather 10 sing the prai se 

songs (Zeyera) on October 29(Tiqmit 19). Unlike the other three stated occasions, the people who 

are in volved in the singing process are not allowed 10 sit down. Rather they are expected to form 

a circle under the trees 10 s ing the songs led by the well-known Zeyera singer (or Kalecha). In 

this group, the Kalecha leads the songs while the others respond as a chorus. The mel ody and 

open voice quality of the singer brin gs a re li able impact upon the participants. As a result , they 

c lub, dance and show different body movements. 

In the other three cases, the ritual acti vities are done inside the mosque. The number of 

worshippers on these three occasions is significantly lower than the number of worshippers who 

attend the October 29 (Tiqmit 19) rite. However, the types of praise songs (Zeyera) used during 

all the stated occasions are similar. Thou gh different social issues are raised through the praise 

songs (Zeyera) , they either directly or indirectly appreciate the great deeds of Ayo Momin a. 

It is not the aim of this paper to deal with each and every piece of ritual act ivity at Genete 

pilgrimage center. Similarly, it is not this paper's aim to discuss the musical talcnt, style, etc of 

Zeyera singers, However, the researcher needs to underline that educators in the field of music 

can come up with reliable findin gs if they conduct a study on the singing style of the Zeyera 

singers. Even if the performance of various rites and 011 issues related to the style of the praise 

songs (Zeyera) are left to other researchers, the writer of this thesis once again seeks 10 stress that 

all the songs have been handed down from generation to generation through oral medium, 

The purpose of this study is to invest igate the archetypal elements reflected in the selected Zeyera 

(praise songs) in light of archetypal criticism, So, emphasis is given to the local and universal 

symbolic significance of the embedded archetypal elements, 

4.2. An Analysis of Archetypal Elements in Some Selected Zeyera 

Universal human desires are usually reflected through the recurrent images (archetypal elements) 

in different genres of literature, However. since the cultural background, attitude, etc., of a 

society could be different from place to place, some archetypal elements might be interpreted in a 

different way, While explaining the feature of archetypal elements, Frye said, "Any symbol at all 

takes its meaning primarily from its context: a dragon may be sinister in a medieval romance or 
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fri endly in a Chinese one; an island may be Prospero's island or Circe's." (1957: 156). To say that 

a certain symbol is "universal", it does not necessarily mean that it gives absol utely similar 

meaning for every society throughout the world. When Phili p Wheelwright descri bes the extent 

of the uni versali ty of archetypal symbols, he said : 

Archetypal symbols (Ire those wh ich carry the same or very similar 

meanings or a large portion, if nOl all. of mankind. [I is a discoverable 

fact that cerrain symbols. such as the sJ...1' jalher and earth mother. /igh!, 

blood, up - down, the axis of a wheel. and others, recli r again and again 

jn cllllures so remote from oll e Gllother in space and rime thaI [here is no 

likelihood of allY historical influence alld callsa! cOlll/eetion among them. 

('l td. ill Gllerill : 1992: 160) 

Whether the given archetypa l image signifies something local or universal is not a debatable 

issue. What is so important for the archetypal critic is how deep slhe goes to dig out the hidden 

realit ies of a certain society, and to what ex tent myths, legends, etc integrate them (the societies) 

with universal human affairs. The experience of the archetypal world leads to an inner form of 

humanization, that because it is not knowledge of consciousness but an experience of the whole 

man, will perhaps one day prove more reli able than the fonn of humanism known to us up to 

now, which is not grounded in depth in psychology. One of the decisive symptoms of these new 

aspects of humanization is the development of the psychological conscience in the individual and 

in the community; with out which any future development that imperil s human ity seems 

unthinkable. (Neumann (1955), Wenegrat (1990» 

The worshippers of Ayo Momina's shrine at Genete Mosque have re flected their feelings in 

Zeyera (prai se songs) through time in hymns such as: 

1. rNlrnOJo rAY" J.1J? 1. <;-/. '1""'1.<;-/. 

"'I.'/J-n.7-J:'A n.m1- flAtH­

h?"'I'P J'OlflJA MJ?J? M·l-

rrJ?' rr.:J>J' r?-<; dDfl,f--/-

'nJ:' 1'1 J.lf(.-/-1'1 (j·n· AdD-/-

No olle is there as gifted as Mother Mamina 

When life loses its balance Gnd tact, 

Her Karaam (Charisma) saves one from fire; 

The sprollling grain of Yejll, th e light of GWlfla, 

Healed many people of th eir disease within a day. 
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In this piece of praise song (Zevera) the mother figure takes a prominent place. In different 

c ircumstances, people's attachment to the "mother figure" is re fl ected through legendary stories, 

myths, etc. In an attempt to indicate the cause of humans' integrity with the "mother figure", 

Wenegrat said: 

In order to survive rh e hllman infant must receive some modicum of 

motherlike care. ConsequenTly . the fascination with creative maternal 

figure expressed in folklore, myths and dream s. not to speak of every day 

life. might seem 10 be a residue of early child hood experiences, 1101 of 

hl/IIIQI' phy/ogen)'. (1990: 107) 

The poet has taken Ayo Momina as an archetypal woman. Being an archetypal woman Ayo 

Momina has played both the role of mother and goddess. On the one hand Ayo Monina is great 

since she is a uniquely "gifted" woman. Ayo Momina is also taken as "goddess" for she could 

save people from fire. As indicated in chapter two of this thesis, Ayo Momina saved herself from 

fire. On the basis of that story, one can guess that she is endowed with a particular strength and 

divine trait. Thus, through the hymen above the poet tries to restate that story and he praises her 

(Ayo Momina) for her unbelievable mirac le. Smilingly the poet tries to justi fy that why slhe 

worships Ayo Momina and why she deserves praise through the firs line of the hymen (r·/-tJm(JJ­

fIWU), 1.£. A q-). ?"ufl//, 7: No one is as gifred as mother Mamilla (line I)). To quote from Carl lun g: 

The birth of modem individualism began with the worship of IVoman, 

which strengthened lh~ man's soul very considerably as a psychological 

factor. In this heroic endeavor her image is exalted infO the heavenly, 

mystical figure of rhe Mother of God - a figure that has detached itself 

from th e object and become the personification of a purely psychological 

factor, or, rather of those unconscious contents whose personification I 

have termed The anima appears before him not in an erotic famasy but in 

"divine" form, seeming to him like a goddess in heaven. The repressed 

erotic impression has activated that latent primodial image of the 

goddess, i.e., the archetypal soul-image. The erotic impression has 

evidently become united in the collective ullconscious with archaic 

residues which have preserved from time immemorial the imprint of vivid 

impressiolls of the nature of woman - woman as mother and woman as 

desirable made. (1958:5) 
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a personified thou.ght. i.e , in th e shape of Ihis sagacious alld helpful old 

man,( qul .. ;1I Gllerin elaJ : 1992: /63-1 64) 

As a wise old man archetype, Seid Nur Ahmed is expected to see the fog around the speaker, and 

he should try to di ssipate it by advising herlhim to solve herlhi s problem. Therefore, Said Nur 

Ahmed 's role in the song is that of the wise old man of the myths whose poss ible deep insight 

into people and events cou ld help the speaker to react to her/his problem wisely. The researcher 

knows that people usually share their secrets with old men and women for they believe that they 

(old men and women) will not reveal their secrets to others. Thus by sharing their secrets with old 

men and women people can get internal relief for they use this opportunity to speak their mind. 

3. 

4. 

f'h1mOJ' f'tH/O A 'PrJ'r. 'l"UZS'·!, 

FA~ ;I'" nil'" FA~ ~;I'[/' 
.U m,e ACt> uofl/!)- k"Cn-'f ;.,e,:. 

ACJ'.;/, '7fl·A 'f flm? P.)·I/;I· 

1/01' FI/ ~?"o; hot- '1-)1" IrJ.1 

Mamina, there is 110 olle as gifted as YOll 

You are the queen of Leji Taye. 

And the queen of Leji Gelahufl, 

I have come to you; please, remember; 

And when I cafll/pon you, help me, 

For I have no olle to rely mi . 

I/£J'.' ~·c ;'Vuo'/:';' 7''')1"7 Miltl' 

,I 7,t')I"7 ;'I/'fl!)- F)I"UZo;" Y.fl 

J ~ 1A I'll J 7Jl. FI/,I/ 'f /lon.e· 

Seid Nur ahmed. the care free person, 

You have nothing to worry about, a/riend ofA1omina. 

You have nothing to worry about, 

It is I who should cry. 

For I have no one to rely on 

Through these two pieces of Zeyera (praise songs) loneliness, the common archetypal element is 

reflected. In the first song (3), the speaker makes it clear that s/he has no one to share her/his 
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problem with. Therefore, slhe has decided to j oin the queen, Ayo Momina,( Ai OJJ'. ACtl uo/T]/J· 

h')·Cn.1 k F.d- (lind), I have come to you; please, remember me (line 4)) to escape from his painful 

experience, loneliness. The speaker in the second poem suffers from loneliness also. It seems that 

slhe wishes to live under the protection of Ayo Momina li ke Seid Nur Ahmed does. However, 

slhe does not take any measure to free her!him from the burden of lone liness . Rather slhe accepts 

that slhe is born to cry, and s!he washes away herlhis loneliness by herlhis tears. Both the 

speakers (3, 4) play Man's archetypal destiny, ult imate loneliness and his longi ng to 

communicate with others. The two speakers have found themselves in a meaningless world that 

detached them from nature, from themselves and from their environment. Though it is simple to 

see the two speakers suffer from alienation in thei r own respective worlds, they try norhing to 

reconci le themselves with the external world. According to Wenegrat, "Man is in imprisonment 

in himself, in hi s own cave. To unchain hi s heart , he should learn to face what lies in his own 

depth. He should make connecti on wi th his unconscious contents. Man should be aware of hi s 

spiritual emptiness, and of his nothingness." (1990:78) Furthermore, Eric and Mary Josephson 

define alienation as : 

In modem terms, however, "aliel/ratioll" has been l/sed by philosophers. 

psychologists alld sociologists to refer to extera- ordinary variety of 

psycho-social disorders. including loss of self anxiety state. anomie, 

despair depersonalization. rootless ness, apathy. social disorgal/ izQtioll, 

loneliness, atomization. powelessells, meanillglesslle.;s. isolation. 

pessimism, and loss afbeliefs or values. (/963:12-13) 

Being in the state of loneliness, the two speakers in the hymns above (3, 4) appeal to Ayo 

Momina, the mother fi gure. And havi ng been root less they are naturally forced to look for 

someone they can confide in. Coincidentall y, they have confided in Ayo Momina's spiri t, the 

guardian spirit. Creating attachment with the mother archetype, Ayo Momina, is a psychological 

shift from consciousness to unconsc iousness which reveals going back to li fe 's origin or 

primodial condition. They (the speakers) are full of memories of the moment of loneliness and 

unhappiness of a friendless life. They want to discover the joys of life under the guardian spirit of 

Ayo Momilla, the mother archetype. Since they climb up to the last ladder of loneliness, it is time 

for them to begin a new life. Then they long to attain rebirth through a return to the womb of the 

mother fi gure, Ayo Momina. Jung describes this situat ion as: "The symbol creating process 

substi tu tes for the mother, the city ... This substitution is due to the fac t that the regression of 
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libido reactivates the way', and habits of child hood, and above all the relat ion to the mother". 

(1956:21 3) 

As pointed by lun g above, the two lonely speakers try to allach with their own primodial mothers 

through Ayo Momina. By going back LO the primeval times, they allempt LO find the hamlOny, 

peace and love among people in the world of Leji Taye and Leji Getahun. (NB. Seid Nur Ahmed 

is the name given to Leji Taye after he became Ayo Momina' s descendant by possessing her 

Karaama (Chrisma). Leji Taye and Leji Getahun are thought to be the grandsons of Ayo Momina. 

And in the Amharic vers ion of the praise songs above, the speakers call M' 'I""'IS " '1""'1.<;-). ,. for 

showing her/his affect ion or stron g attachment to her. Simil arl y, for the same purpose in the 

praise songs "r- ~IUOlJ. C; is often called cr>Ul]. ') : f(Odtl. C;r.. ... Furthermore, inmost of the songs (he title 

"h\''' is dropped. Thus, the researcher has not used the title "Ayo" in the English version of the 

songs/poem, and for the sake of clarity in the English version he has only used the name 

"Momina") 

5. h1lfJ'l'ar fl;l- ·r rnflA r'{' tl1'ar 

M'?" .eilils-A ·flN'1'OJ1'ar 

Holy water has gushed out below her 10mb; 

II would be belief fo r // $ to lise it. 

In thi s couplet, the first archetypal image that we possibly come across is the "LOmb". As a matter 

of fact, we usually think of death, the inescapable fate of men, when we see tomb. It symbolizes 

the end of life. 

The other prominent archetypal symbol used in this piece of Zeyera (praise song) is "water". In 

many societies, it is believed that "water" is the origin of life. To quote from lung: 

The maternal significance of water is olle oj the clearest (llferprefations 

of symbols ill the whole [reId of mythology, so that even the ancient 

Greeks could say that "the sea is the symbol of generation. " From water 

comes life . .. All living things rise. like the sun, from water, alld sink into 

it again at evening. Born of springs, rivers, lakes, and seas, mall at death 

comes to the water of the sxytx, and there embarks on the "the night sea 

journey. " Those black water of death are the water of "fe, for death its 
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cold embrace is the maternal womb, jllst as the sea devours the SOil bll t 

brings it forth again. (1956:218) 

lung shows the uni versal symbolic significance of "water" which makes Man to trace back hi s 

origin . When the speaker ta lks about Ayo Momina's "holy water", it does not seem that s/he tries 

to relate water w ith the origin of life. However, s/he needs to underline the curing power of water 

(holy water). Of course, the healing feature of water has a long standing religious and traditional 

background. 

As indicated before, many Christ ians (especially those who belong to the Orthodox re ligion) are 

among the worshipers of Ayo Momina' s shrine. And undoubted ly these Christian followers 

wou ld come to the sanctuary with their reli gious tradition. From their background, they know the 

significance of baptism. It is almost a day- to- day experi ence fo r Orthodox Christians to be 

bapti zed by the priest when they feel that they commit sin . By doing this, they think that they get 

spiritual rel ief and strength. It is not only Orthodox Christians but also other Christ ians follow 

different reli gious doctrines bel ieve in rebirth through baptis m. Related to the sy mbolic 

significance of water Guerin et al say: 

Water the mystery of creation; birth - dea/h- resurrection; purificatioll 

and redemption; fertility and growth. Wafer is also the commonest 

symbol of the unconsciolls. The sea the mother of all !tfe; spiritual 

mystery and infinity; death and rebirth; timelessness and eternity; the 

unconsciolls, rivers: death and rebirth (balJlism); the follow ing of time 

into eternity; transitional phases of th e life cycle; incamatioll of deities. 

(1992:161). 

In this description, we find terms like "rebirth", "purification', "baptism", etc. The speaker in the 

song mi ght have a Chri stian background (Christi ans' in volvement at the shrine has a lready been 

mentioned). Therefore, s/he would probab ly be familiar wi th these terms and their possible 

sign ification. On other hand , accord ing to the speaker, the one who is baptized by "ho ly water" 

of Ayo Momina could strengthen her/his psychological well-being since s/he would enj oy the 

golden opportunities of passing throu gh "rebirth", 'purification' , "baptism", etc. Here the other 

possibili ty is that the speaker might associate the great mother, Ato Momina, with the maternal 

signifi cance of water. 
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comes. When man "onfronts the idea of death, he sees the emptiness of hi s preoccupations. For 

instance, one can see or talk about the emptiness of money if slhe internali zes the idea of death . 

Ayo Momina's role in the songs is quite significant. She plays the archetypal role of God. We 

might learn from reli gious documents that Jesus raised the dead. And we might also be told that 

Jesus did all those unbelievable miracles for He Himse lf is God. Based on thi s simple ana logy, it 

could be possible to imagine that in the songs Ayo Momina shared some divine qualities with 

Jesus. 

This divine quality of Ayo Momina would have a psychol ogical impact on the worshippers. The 

worshi ppers could suffe r from the fear of death. Thus creating a strong attachment with Ayo 

Momi na could possibly reduce their anxiety result ing from the fear of death . While describing 

how people avoid the fear of death, Yalom writes. 

There are two paltems of adult defenses against death Gluiery. The fi rst, 

in volvement with an "ultimate rescuer", is nothing other Ihan the d irel.:t 

enactment of attachment straTegies. A caretaker is sought whose powers 

seemingly can protect against all hann. For fhe believers religion 

provides sllch a rescuer; non believers must find real persons willi whom 

they can form dependem relationships. The second potlem, a near -

delusional in oll e '5 own specia/lless ... not 10 (olerale even minor degree 

of dependency (qlll. in Wengrat: 1990: 42). 

From this description, one can learn that Ayo Momina had been considered as "a caretaker". As 

the caretaker, her attachment with the worshippers brings a psychological re lie f for their fear of 

death could be reduced. 

9. fMm·nln:;'A A J~ '7A 7A n·M­

p,l· 1''''7. J .:"C irAn. tIl-1I1' 7·n·,. 

Momina, your moyherly love is great; 

Your love is powerful, 

It goes deep ill to my heart, 

It makes me restless, 

Like a baby mule. 
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10. A ]_~ "'IC aN"}' fI'I" £"'"'''111 

'I""'l] fP-J?p-fO II 11 fP-fl'l' £ illI:I'A 

A'il· '7""'l'if. 0 7] hACfl£C:I'1I 

Momina, your fl ame is sweet; it is 

As sweet as hOlley. alld, 

As sweet as milk; 

Your love also goes deep into one 's heart; 

It is impossiblejor one 10 stay. 

Away from YO Il . 

Through these two pieces of Zeyera (praise songs) the archetype of "love" is emphasized. The 

speakers in these songs express their strong love for Ayo Momina. Her motherly love makes the 

speakers " restless" (i n the first case), and it invades the speaker's heart (in the second case). 

Whi le discussing the archetypal role of "death", an attempt has been made to explain death 

creates attachment among people. Similarly, "love" plays a remarkable ro le in strengthening the 

social bond among people 

In order to overcome the fea r of death, "love" is essential. The fear of death can be conquered 

through love. "Love" cou ld serve as a key lU upell the mysteries of life. People most often do not 

hide their internal feeling (including their secrets) from their loved ones. Therefore, "love" as an 

archetypal symbol and unifying power is seen as a bridge between the outer and inner word. 

Without love, it seems impossible to connect the outer and inner worlds. Furthennore, achieving 

a connection depends largely upon love among people. 

The speakers in the stated Zeyera (praise songs) are highly touched by the love of Ayo Momina. 

And they are talking about their internal feelings. Both of them have given their heart to the love 

of Ayo Momina. This in turn could make them share their truthful feelings with her which they 

most probably never do with others. In this case, we could say that Ayo Momina takes an 

intermediate position since she hannonizes the outer and inner world of the speakers. Therefore , 

being a universal archetype love is crucial to connect the persona and the shadow in close 

harmony in order for a person to become whole. The positive implication of love is wri tten in the 

first epistle of lohn as, "he who does not love does not know God; for God is love," and "if we 

love one another, God abides in us," (qtd . in lung: 1956:86). We make a simple analogy based on 
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the descripti on of fi rs t Epistle of John . We can see Ayo Momina taking god's image. Then the 

lIniversal archetype of love and God-image coexist. Loves proves to be the most powerful 

archetype whi ch could bind men to each other. 

II. /,S"7L'l' 'IflJ f''''I./'''''I.{/}''/''l' 

OJ~"t· l'" lill, 'f A .I!' ,\ HI/fll'~' 

lo"t· h:l* '1""'1.,';' ~7.'/.' 

.e 'iOJ·A 7i ),1/·1' OJ1~' A,i!' !Jon'/.' 

When I felt loneliness, 

I prayed to Momillafor a child: 

My great, kind mother, Mamina , 

Gave me a baby boy after a year, 

In this piece of song, "child" is used as an archetypal symbol. As dep icted in the song, the 

woman felt loneliness. In order to escape from her loneliness, she wanted to have her own child. 

However, her interest in a child might not only be caused by her loneliness. There cou ld also be 

the question of fertility deep inside her. Therefore, the child is seen as a symbol of fertility and 

continuity. It serves as a bridge between the past and the present. Unless she gives birth to a 

child, her ancestral line will be broken . lung describes the symbolic significance of a child as: 

Dlle of the esselllial features of the child motive is its fu turity. The child is 

a pOlellfiai jlllure. The child signifies as a rule an anticipation of fu ture 

developmenls. Many a/the mythological saviors are child gods. The child 

paves lite lVay fo r a future change of personality. It is therefore a symbol 

which unites the opposites. (J 959: J 64). 

The child archetype rises up as the herald of the new generation. He is a sign that heralds a better 

future. The child motif means the future . Its fun ction is to compensate for or correct the present 

conflicts. The woman in the song wants to change her situation at present, and she also seeks to 

make her future bright being with her potential future, her chi ld. It is only then that she would be 

healed from her psychic pain. Out of thi s situation, the child emerges as a symbolic content 

which will "unite the opposites, a mediator, bringer of healing, that is, one who makes whole" 

(lung, 1959: 164). 
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12. J.!JhlJ'J.K"f' ~.K"V'l k?-@/ 

J.!JhV OJ"i.K·d'J {fJ'lJ:-Jf"h'l II-/'ry 

A ry1V j'. UA }, H' "d'nry 

YOIl my friend, I beg YOII flot to spoil 

The reputation of your friend; 

YOIl my brother, [ beg YOIlI/Of 10 spoil, 

The reputation a/your brOlher; 

Unless you SlOp back biting. 

YOll wilJ lose your grace before you know if. 

The other uni versal archetype "brotherhood" is emphasized through this piece of Zeyera (praise 

song).Man is a social game player, and most of his day to day activities would involve others. 

Thus, as a social game player, Man needs to have a posi tive interaction with the people around 

him. In order to pl ay the social game successfully he has to be tnlthful. 

The theme of the song has to do with the connection of universal dimension. The speaker' s 

prophetic accent in thi s Zeyera (prai se song) includes not on ly the personal connection. It also 

covers the uni versal brotherhood of mankind in the whole universe. In herihi s prophetic accent, 

the speaker warns her/his friend to refrain fro m habit of backbiting. S/he also indicates that the 

habit of backbiting makes people go ast ray from their social values. If people lose grace in tr.e 

eyes of their own fr iends, they have nothing to share with other people. They cannot contribute to 

the spice of social interact.ion. As a result , they wi ll on ly have loose relat ionships with other 

people. 

The universal archetype of friendship (or brotherhood) is closely related wi th the universal 

archetypes of love. If there is no love between men, no real friendship is formed . Love should b" 

the source of strong relati onships among people. The speaker 's fear in the song is that the habit of 

backbiting could affect the healthy social atmosphere that love can build . 
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13. IJ,nn r·/"rn.;Jar J!"1>;;' 7tnuo'f 

fL·t-] M. tf·Ctl nd.r-]?" 1>"'I'f 

l. ~J:"n7' "'/1] OJ.K 'f'''''J:] ('" 7ih· ·r 

'f'''''O /"rf.r. 'l'1.K· nd. nm-'f 

fL ·t·]J!" M ·II 'f 

A persoll possessed by the devil, a villain, 

Destroyed my house. 

And robbed my ox. 

As I didn 'f have anywhere to go, 

I prayed to Mamilla; 

The kind Momilla gave me a pair of oxell, 

And she built me a house. 

The envious enemy of the speaker in thi s piece of Zeyera (praise song) represents the universal 

archetype of evi l (devi l). Evil as a universal archetype has a prominent role in bringing about a 

drastic plight on human beings. Simi larly, the speaker is the victim of this universal human 

enemy. Because of the evil deeds of the evil man , the speaker lost his house and ox. In Jungian 

psychology, "evil belongs to the family of figures which describe the dark, natural, lower, 

chthonic element. In this symbolism, the lower stands to the hi gher as a correspondence in 

reverse. The higher archetype which responds to evil is the archetype of good, the other half of 

the whole." (1959:234) . 

As depicted in the song, the speaker could not protect himself from the evil deeds of her/his 

enemy. Furthermore, s/he said that· s/he had nowhere to go. The speaker feared that unless s/he 

got support from Ayo Momina, s/he cou ld not resist her/h is enemy. As a universal archetype, evil 

(devil) represents menace and a sinister force. It usually exceeds its normal boundary. It struggles 

from autochthonous beginnings into the free air, from darkness into li ght. Through her!his limited 

capacity the speaker could not resist the work of evil. So, s/he stretched his hands unto Ayo 

Momina. S/he confides in Ayo Momina who could defeat evil. Here Ayo Momina represents the 

symbol of goddess. Using her divine power she sent evil away, and made the speaker obtain what 

s!he had before. In the song, the destructive nature of evil is directly opposed by Ayo Momina's 
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saintly measure. The two ex tremes "ev il" and "good" are linked in the son/!. Thus, the universa l 

archetype of evil is linked with another universal archetype, good. 

The tension between opposite archetypes, namel y, good and evil, strives for a balance. Evi l is one 

half of the archetype. To attain wholeness requ ires the union of opposites . Good and evi l are not 

derived fro m one another, but they are always together. Jung remarks that "evil is the necessary 

opposite of good, without which there 1V0ui d be no good either." (1959:323) Jung seemingly 

acknow ledges that good and ev il are so tightly blended in the human nature that it is impossibl e 

to handle them indi vidually. Fortunately, in the song under study, the role of good is well played 

by the mother figure, Ayo Momina. 

Apart fro m the two archetypal symbols (evil and good) other archetypes are used in the song. As 

depicted in the song, the ultimate goal of the speaker is to get back hi s home and ox. Here, the 

house symbolizes settlement and being able to lead individual life. As a result of the destructi on 

of her/h is house the speaker fe lt dejected. He could not lead a meaningfu l life. Consequently, his 

sense of belonging to the place where he formed a social link with other people would negati vely 

be affected. According to Hans Biederman," in Jungian psychology, the house is an important 

symbol ... What happens inside it , happens within ourselves. We often are the house." 

(1992: 179) From the point of view of Jungian psychology, house is the renec rion of our in ternal 

self. Jung also pointed out that the self "is a kind of central point with in the psyche, to which 

everything is rel ated, by which everything is arranged, and which is itself a source of energy." 

(1959:357). Therefore, according to Jung, the house is the symbol of self that implies a state of 

selfhood and self reali zation. The Amharic saying "n..). 1n<; 01·'1 )(J)- (A house covers one's 

secret)" might show the integration of "the self ' with "a house". 

In most parts of Ethiopia, the image of ox symbolizes means of production. It is believed that 

Ethiopia bases its economy mostly on agricultural products. In Ethiopia, oxen are used to plough 

the farm land. Therefore, in its local context, the archetype of ox represents means of producti on. 

14. 7-]011 1'S'1If. Ff"'II.8CtJ­

FII+7:] 'Pi )' 'lVd'/.]), Y.l· }{j., 

I bow down to greet you; 

Our cave, Momina, how are Y0lt? 
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The archetypal image depicteo in this piece of Zeyera (prasise song) is "cave". The cave 

represents the other archetyl'al fi gure, the earth. Earth , the great mother, whose womb is 

represented by the cave, is a place look ing forth upon the arrivals and departu res of mankind. The 

speaker calls upon Ayo Momina saying "ou r cave". The great mother, earth, and the other 

humanl y great mother, Ayo Momi na, represent the ex isting harmony between earth and man. The 

speaker' s saluting hi s divine mother, Ayo Momina, suggests renewal and continuity. Slhe wants 

10 be under the shade of the cave, Ayo Momina, illustrates identification with nature and the 

ancient harmony of eanh and man. As Wenegrat explains, "the earth represents the continuity 

which exists within the external change of nature; it provides the means whereby man can 

perceive his connection with his connectors and with also the past as well as with his fe llows." 

( 1990: 125) 

The speaker might use her/his expression (rll '~1" ) 'I'?i ), our cave, 10 describe the earth through 

Ayo Momina as sal vation of man kind. The eanh is the power, which creates harmony and love 

among people. It seems that the speaker needs to escape from his psychological and soc ia l 

disorder by going into the cave, Ayo Momina's shrine that takes her/him to her thi s natural 

origin . Jung remarks that "the cave is the place of rebirth, that sacred cavity in which one is shut 

up in order to be incubated and renewed." (1959: 135). The speaker might need that the eanh -

mother (who he represented by Ayo Momina) takes her/him back inlO her "cave", the materna l 

womb, that indulges her/him into her/hi s subconscious. This in tum indicates the representation 

of the union between the mother and the son. 

Mythology offers many variations of the mother archetype. Seemingly, the cave in the song is 

associated with the mother archetype. In Jungian psychoanalysis, the cave equals the "maternal 

womb" (1956:423). Accordin g to Jung, it symbolizes "the grave in the mother' womb."(l956: 

296) Jung also matches up the cave archetype with the unconscious, and he expresses the 

connection between them as: 

Anyone who gets into the cave, that is to say the cave ,hat every one has 

in himself, or into the darkness that lies behind consciollsness. will find 

himself involved in Gil - at first ulJCOnSciOlls process of trans/onna/ion. 

By penetrating imo the unconscious he makes a connection with his 

unconscious caments. This may result in a momentous change of 

personality in the positive and negative sense. ( 1959: 135-136) 
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: 1992: 132). Therefore, it is natural for Ayo Momina as a mother archetype to a~pear in their 

dream for she can be one of the speakers' lovely fi gures. It is believed that people speak about 

their subconscious realities and contents in their dreams. This is also tme about the two speakers 

in the songs. They spoke about their deepest feelings in their dreams, and they told that to Ayo 

Mom ina whom they confined in. When Jung explains how people get access to their 

subconscious in their dreams and how the archetypal elemen ts manifest, he indicates that 

"archetypes reveal themselves in the dreams of indi viduals. So, we might say that dreams are 

"personali zed myths" and myths are "depersonali zed dreams" "(qtd. in Gueri n et al : 1992:579) 

17. rflL', '/1: 7 ')' !l IN)' rJ!"-1"'rC1: 
111:6.'1' fl61 :t h1'1'P 6lL1: 

Momina, rhe tree of blessings, 

Call bless everyone; 

LeI me eat her imil. 

And gel rest in her shade. 

In this piece of Zeyera (praise song) tree is used as maternal archetype. Through fi gurative 

language. the singer equates Ayo Momina with a tree. The wood of life or tree of life is a 

common mother symbol. Since the tree signifies the origin in the sense of the mother, as Jung 

asserted, " it represents the source of life, of that magical life force whose yearly renewal was 

celebrated in primitive times." (1956:258) Ayo Momina as a mother archetype is considered by 

the speaker as a ;.ree of life. The speaker wants to have her blessin g. S!he decides te, stay in the 

shade of the life tree, Ayo Momina. Carl Jung remarked that" the tree of life may have been, in 

the fi rst instance, a fmit bearing genealogical tree, and hence a kind of tr ibal mother. Numerous 

myths say that human beings came from trees, and many of them tell how the hero was enclosed 

in the maternal tree trunk ... Numerous fema le deities were worshipped in tree form, and thi s led 

to the cult of sacred grove and trees." ( 1956:2 19) The speaker wants Ayo Momina's fmit because 

s!he thinks that it is " blessed". And her/his decision to stay in the shade of the tree indicates 

her!his internal and sincere interest to worship Ayo Momina' s shrine so as to be blessed by eating 

the 'blessed fruit'. The researcher has seen people in Gunna where Genet pilgrimage center is 

located worshipping trees in the form of Adbar cu lt. 
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18. 

19. 

20. 

f' uo-'i. 'i 11-11 16.?i ],f.?i 

f'll..n f'f'.'l-1 flOJ- m6 1-1 .elln 

Blow, blow the wind of Medina, 

B earing the fragrance of that, 

Good hearted man . 

f'1J'.".!P1 00)'61' 7H ;I'Y"d-IIt' 

Ahlo 1f'. UD-'i. 'i /J'f"'! tf'ill T 

f'u7.1'A,{,OJ-1 1;-11' nO' -j'flJd-II-): 

The' dwelling place a/saints', 

Gel/ere is attractive; 

It becomess a city like Medilla , 

And if attracts passers -by from afar . 

f"l'''''J; 'I M 'or 7H- OM, ·t· 

Ahl'Jf'. unl/ 

An A 1.P. em'!. S' 

ilf'u·?iM.1! 

The beautiful Genete, Mamina's cily, 

Like Meka alld Medina, 

I saw you from a distance. 

It has already been indicated that the shrine of Ayo Momina is worshipped by both Muslims and 

Chri st ians. The intrinsic tone of the three speakers in these three pieces of Zeyera (prai se songs) 

reflects that the speakers (the s ingers) have Islamic religious background. They allude to cities 

like Medina and Mecca. This could be seen as allusion to the origin of Islam. The phrase "that 

good-hearted man" (rH.n P!'.1·') 1\0» can be an allusion to that great prophet of Islam, 

Mohammad. Concerning the application of allusion in poetry and their recurrent reference, 

Meyer writes. 
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An allusion is a brief reference 10 a persoll. place. things, eve"t, or idea in 

history or literature. Allusive words like conllotative words are both suggesti ve 

alld economica l; poets lise allusions to conjure up biblical authority. scenes 

from historic figures. wars, grear love stories, and anything else that might 

serve to deepen and enrich Iheir OWll work. (1994:457) 

" 

By comparing Ayo Momina's shrine, Genete, with the origin of Islam, Meka and Med ina, the 

speakers tried to show the ex isti ng rel igious ties among these places. Through allusion, reference 

is made to the religion the speakers adhere to. 

In order to see such hi storical and re ligious allusions, we need to point out the symbolic 

implication of the archetypal city. In the song, the places like Meka and Medina play an 

archetypical role of city. As defined in the Dictionary of Symbolism," in the symbology of the 

psyche, the city stands for the regularized center of a person's li fe, whi ch can often be reached 

onl y after long travels, when a high degree of emotional majority has been attained and the gate 

to the spiritua l center of one's li fe can be traversed. " ( 1992:72) 

As it is possible to learn from experience, many Ethi opian Mu slim pilgrims vis it Meka each year. 

The researcher has found out that for many Muslims who worship at the Genete pilgrimage 

center, Meka is a drea m city. In one way or another, they want to visit it. They also consider 

Meka as a holy city. l ung remarked: 

The dream city is something vel)' beautiful alld ardemly longed/or a kind 

0/ heavenly Jerusalem . .. The city is a maternal symbol. a woman who 

harbours the inhabitants ill herself like ch ildren . .. The city is identical 

lVith the woman . .. It is the I01l gi1lg to atta in rebirth thrm,gh a return to 

the lVomb . .. The symbol creating process substitutes for the mother the 

city, the well, the cave, the church, erc. This substitllfioll is dlle 10 the fact 

that the regression of libido reactivates the ways Gild habits of childhood, 

and above all the relation to the lIlother. (1956:207-213) 

The speakers compare Genete where Ayo Momina's sanctuary is situated wi th the two dream 

cities Meka and Medina. Ayo Momina, the mother fi gure bridged the two prominent places Meka 

and Medina on the one hand and Genete on the other hand which are naturally different in their 

historical implicati ons. The speakers tried to strengthen their attachment wi th these three places 

(Meka, Medina and Genete) through the mother archetype, Ayo Momina. As lung pointed out, 

"city refers to the libido that is unconsciously attached to the mother image ... The basis of 
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As Ahay [Blue Nile] over-flows, 

II covers ils sides; 

We get into it to swim ; 

Only God knows OLlr destination. 

In thi s piece of Zeyera (praise song), Abay [Blue Nile] illustrates the role of an archetypal river. 

As depi cted in the song (22), the speaker with her/hi s fe llow men has begun to swim in the river. 

However, neither the speakers nor their fe llow men know where their destinati on will be. 

According to the speakers in the poem it is onl y God who knows their destination. Confiding in 

God, they keep on swimming, and the river keeps on fl owing as well . Their decision to keep on 

swimming along with the flowi ng momentum of the river could be an indication that they mi ght 

see a river as life. When descri bing the symbolic meaning of the archetype river, Guerin et al 

write, "River symbolizes death and rebirth (bapti sm); the flowing of time into ete rnity; 

transiti onal phases of the life cycle: incarnation of deities." ( 1992: 16 1) 

Among Orthodox Christians, it is believed that Abay [Blue Nile] is the biblical Gihon which is 

one of the four great rivers that water the Holy Garden. In the Holy Bible, it is stated that "and 

the name of the second river is Gihon: which surrounds the whole land of Cush" (Genes is, I: 13-

14) It has already been said that Christians wo"hip Ayo Momina' s shrine. Therefore, the 

speakers in the song might have s uch kind of religious background. If this is the case, the 

speakers want to emphasize the concept of life afte': death. Here, we can make simple analogies 

that reveal the speakers' motive of immortality. If Abay [Blue Nile] is considered as Gihon of the 

Paradise, and if Gihon waters the Garden (Paradise), we can say that the destinat ion of the 

speakers and their fellow men would be the Garden (Paradise).Therefore, the speakers along with 

their colloquies stresses the notion of life after death, immortali ty. Guerin et al explain the idea 

of immortality as: 

Imm ortality: another /lmdamentaL archetype, generally raking one oj two 

basic narrative f arms. EscapeJrom time: "return to paradise," the sta te 

of perfect, timeless bliss enj oyed by man and woman before theif trag ic 
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The speaker in the song is stri ctly warning individuals who try to visit the shrine with the 

intention of deceiving Ayo MQ",ina' s Karaama (Charisma). The face that we never show to the 

world is said to be the persona , the mask of the actor. Guerin et al who treat the persona as 

"special archetype" describe it as: 

The persona is th e obverse of the Qllim ia ill that it mediales between Ollr 

ago alld the external world. Speaking metaphorically, let us say that th e 

ego is a co in. The image all aile s ide is the anima, on th e other side. the 

persona. The persona is rhe acror's mask lhal we show to the world - it is 

our social personaliry that ;s sometimes quite different from GlIr true self 

(1992: 182). 

The speaker in the song warns lhose who are torn between their real internal feeling and their 

persona. They might come to the shrine pretending to believe in Ayo Momina' s Karaama 

(Chari sma). Besides, they might not attend the ritual acti vities heartily. They could rather oppose 

each and everyth ing internally. Then, conflict could arise between their personas (the actors' 

masks) and their true selves. They could combine contradi ctory qualities. The combination of 

contrasting e lements such as good and bad, weakness and power would negatively affect their 

psychological make up. 

According to the speaker people mi ght seem faithful to the shrine, but they may be concerned 

with other things. This in tum could make them people who are alienated from their true selves. 

So far an attempt has been made to show the role of archetypal elements in the selected Zeyera 

(praise songs) of Genete pilgrimage center. Through the implication of the spiritual forces 

manifested in day to day activities, through the use of various symbols the ex istence of 

unconscious has been suggested. The songs are especially valuable for the insight they offer into 

the richness of the oral poets ' creativity and imagination . The songs are particularly important as 

expressions of the oral poets ' mythic and archetypal vision. The oral poets' use of mythic stories 

and their attitude to supernatural forces make the songs rich in imagery and symbolism. lung 

writes. 

An archetypal Colltelll expresses itself. first alld for most. in metaphors. If stich a 

content should speak of the sun and identify it with the lion, the king, the hoard of gold, 

guarded by the dragon, or the power that makes for th e life and health of man, it is 

neither the one thing nor the other, but the unknown third thing that find more or less 
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CHAPTER FIVE 

S. Conclusion 

In the preceding chapters, an attempt was made to provide an analysis of archetypes tha t underlie 

the Am haric praise songs, Zeyera, reflecting the adherents' efforts to communicate their visions 

of life at Genete pilgrimage center. To achieve this end, the study begins with a consideration of 

the theoretical frame work provided by the cri tics of archetypes to the study of literary works. As 

ind icated before, the cen ter was founded by Ayo Momina who was/is thought to have a supper­

natural power. 

There are di fferent types of pil grimages in Ethiopia. Some of them are inclusive of on ly one 

ethn ic or re ligious entity, while others are exclus ive of various ethnic and religious groups. The 

Genete pilgrimage center is unique. At Ayo Momina's shrine, a new cult appeared merging some 

aspects of Christian, Islamic, and tradit ional rel igious traditions. ( Alula Pankhurst 1994) 

As it has been indicated so far, Ayo Momina's shrine, the Genete pilgrimage center, is known for 

its unique features where people with different religious backgrounds venerate one belief. The 

most important thing is that though the country has passed through various social and poli tical 

changes since the shrine was established, solidarity and tolerance among the adherents at the 

center is still maintained. The praise songs, Zeyera, have been used for years to reflect and 

strengthen these ex isting solidarity and tolerance among the diversified adherents at the center. 

The basic question here is " What features of Zeyera as pieces of oral songs enable it to play the 

stated role?" The recurrent uni versal archetypes that underlie the Zeyera reflect the positive 

aspects of human interac tions such as brotherhood, love, honesty, solidarity and so On. 

Perhaps ·the main thesis upon which Zeyera rests is the theme of connection: connection of the 

different segments of personality, connection of the different segments of society, and connection 

of different cultures. The archetypes underlying the praise songs are the means of constructing a 

harmonious and orchestrated wholeness of mankind. The piece of song below reveals how the 

center cuts boundaries among diversifi ed adherents and how the followers of the country's two 

dominant religions, Christian and Islam, interact in harmony at the center: 
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The Kalecha in the mosque, 

The priest in his temple, 

People in their home 

All often call upon you, Momina. 

As clearl y stated, in Zeyera, Ayo Momina plays the archetypal role of mother. She is considered 

as the good mother whose kindness and usefulness knew no limits and who did not know any 

worldly wickedness. She represents the in ternal mother image in the mind of her fo llowers. 

People confide in her whenever they are in trouble, and they accept her as their inward light for 

they believe that she could see their problem th rough her supper natural power. Wenegrat 

remarks that" the archetypal info rmation about the prototypical mother is contained in a portrait 

of " the great mother's" attributes. She is loving, abundant, generous and wise, forgiving, 

omnipresent, and responsive to any need." (1990: 136) In the songs, the worshipers ' 

psychological quest for a mother fI gure with the mentioned "great mother's' attributes" is 

reflected. 

In the praise songs, Ayo Momina al so plays the archetypal ro le of goddess. In the songs, she is 

praised for her unbelievable miracles. Some of the miracles such as " her survived the fire 

incident in which she nearly lost her life," is humanl y impossible. Since the adherents of her 

shrine believe in her position of goddess, they appeal to her Karaama (Charisma) when they face 

serious problems and require divine intervention. She is considered as the goddess of fertility for 

she can give a child for a barren woman. And she is also taken as the goddess of protection and 

unity for she is " the cave of all" that safeguards everyone without any discrimination. 

Furthermore, for those who suffer from the painful human experience like loneliness and 

alienation, Ayo Momina is the myth of sali vation. The people feel that they get internal relief in 

her presence. Thus, in the praise songs they are seen stretching their hands unto her. Wenegrat 

remarks that " humans in short, are a social game players, and social game players are prone to 

invent gods/goddesses who will then be used in social games." This also applies to the adherents 

of Ayo Momina 's shrine. They make use of her ability in their social game. 
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,\yo Momina' s position in Zeyera may appeal to the interest of Feminists. In a society where 

women playa secondary role, Ayo Mom ina is treated differently . She takes the upper ladder of 

the soc ial order. It mi ght be her supernatural power that allows her to be respected among the 

societies where the dominant ideology is patriarchy. Being part of the community where this 

research is conducted, the researcher is familiar with oral ans that disgrace women's role in the 

society. However, Ayo Momina's case is quite different. She is considered as a great woman and 

the power of powers. 

Ayo Momina who is the focus of attention in the Zeyera is also the source of archetypes and she 

is the cen tral fi gure on which her worshippers concentrate. Thus, Zeyera being an oral poem 

helps the adherents to express their internal feelings while praising Ayo Mamina, the source of 

archetypes. Frye stresses that " poetry in its social or archetypal aspect not only tries to illu strate 

the fulfi IImenr of desire, but also to define the obstacle to it. " ( 1957: I 06) The adherents use 

Zeyera to express their success and obstacles in life. When showing the usefulness of dealing 

with archetypes in poetry, Bodkin indicated that " ... if we wou ld contemplate the archetypal 

patterns that we have in common with men of pas t generati ons, we do study them well in the 

experiences communicated by . .. poetry that has continued to stir emotional response from age to 

age. "( 1961 :8) Similarly, the collected human experiences are reflected by the archetypes that 

underlie the prai se songs, Zeyera. at the Genete pilgrimage center. Like Ayo Mamina all the 

important figures such as Seid Nur Ahmed, Beyenech, etc. who are praised through Zeyera are 

nO( alive. However, their ancestral print is still shining through the archetypes that underlie 

Zeyera. Hence it is possible to say that Zeyera serves to connect the present generation with his 

ancestral past. 

So far an attempt has been made to reveal the major points that have been di scussed through this 

thesis. Apart from the different issues raised above concerning the study at hand the study revea ls 

that Zeyera reflects the adherents' social or collective consciousness in the absence of written 

medium. Thus, the study suggests that before trying to bring attitudinal change among the 

adherents in terms of their world views in general and their fa ith in part icular, one should take 

into account their internal feelings reflected through Zeyera and oral traditions at Ayo Momina's 

shrine . 
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Appendix 1: Interview Questions and List of Informants 

Interview Guide Questions 

The following questions were trans lated te; Am haric and presented to the informants. The question s were 

used for the pu rpose of triggering the informants to speak. 

I. Would you tell me your name? 

2. What do you know about Ayo Momina? 

3. Would you tel l me from where Ayo Momina was? 

4. Do you believe that Ayo Momina did miracles? 

5. Do yo u know any miracle that Ayo Momina did? 

6. Have you ever participated in the performance of Zeyera? 

7. Can you s ing Zeyera? 

8. Would you tell me any pieces of Zeyera? 

9. Do you believe that Zeyera strengthen the social interact ion among diversified adherents? 
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I. Guyo Wari 

2. Sheikh Ked ir Tulbo 

3. Wako Ham id 

4. Teyebu Kemal 
5. Ze leke Dagne 
6. Banchirsaw Zeru 
7. Hassen Endris 
8. Senfekes h Taye 
9. Guyo Beri so 
10. Usman Hamid 
I I. Asresahegne Terefu 
12. Haj i Kemere 
13. Girum GfMari am 
14. Besha Maru 
15. Side lel Zemedkun 
16. Gemeda Guto 
17. Hasso Tuffa 
18. Sheikh Mussa Wayu 
19. Zenebe Gelah un 
20. Wedajo Ageze 
2 1. Deneke Gizaw 
22. Sheik Ked ir Abedu ro 

List of informants 

*Usman Hamid has been the key informant for this study. He is the famous Zcyera singer at the shrine. 
*Deneke Gizaw is the leader of the shrine. 
*Hasso Tufa, Zenebe Getahun and Gemeda Guto are the youngest. They are approx imately bin 25-3 1 
*Hassen Endris, Girum G/Mariam, Beshah Maru and Wedajo Ageze are the oldest.They are above 78 years old . 

*A II the informants have strong attachment with the shrine. 
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,\yo Momina's posit ion in Zeyera may appeal to the interest of Femini sts. In a soc iety where 

women playa secondary role, Ayo Momina is treated differen tly. She takes the upper ladder of 

the soc ial order. It might be her supernatural power that allows her to be respected among the 

societies where the dominant ideology is patriarchy. Being part of the community where this 

research is conducted, the researcher is familiar with oral arts that disgrace women's role in the 

society. However, Ayo Momina 's case is quite different. She is considered as a great woman and 

the power of powers. 

Ayo Momina who is the focus of attention in the Zeyera is also the source of archetypes and she 

is the central fi gure on which her worshippers concentrate. Thus, Zeyera being an oral poem 

helps the adherents (Q express their internal feel ings while pra isi ng Ayo Nlomina, the source of 

archetypes. Frye stresses that "poetry in its social or archetypa l aspect not onl y tries to illu strate 

the fulfi llment of desire, but also to define the obstacle to it. "(1957: 106) The adherents use 

Zeyera to ex press thei r success and obstacles in life. When showing the usefulness of dealing 

with archetypes in poetry, Bodkin indicated that " ... if we would contemplate the archetypal 

pauerns that we have in common with men of past generations, we do study them well in the 

experiences commu nicated by ... poetry that has cont inued to sti r emotional response from age to 

age. "(196 1:8) Simi larly, the collected human experiences are reflected by the archetypes that 

underlie the prai se songs, Zeyera, at the Genete pilgrimage center. Like Ayo Momiml all the 

important figures such as Seid Nur Ahmed, Beyencch, etc. who arc praised through Zeyera are 

not al ive. However, their ancestral print is st ill shining through the archetypes that underlie 

Zeyera. Hence it is possible to say thai Zeyera serves to connect the present generation with hi s 

ancestral past. 

So far an allempt has been made to reveal the major points that have been discussed through this 

thesis. Apart from the different issues raised above concerning the study at hand the study reveals 

that Zeyera reflects the adherents' social or collective consciousness in the absence of wrillen 

medium. Thus, the study suggests that before trying to bring attitudinal change among the 

adherents in terms of their world views in general and their faith in particular, one should take 

into account their internal feelings reflected through Zeyera and oral traditions at Ayo Momina's 

shrine. 
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Appendix 1: Interview Questions and List of Informants 

Interview Guide Questions 

The following questions were translated Ie: Amh aric and presented to the informants. The qu est ions were 

used for the purpose of triggering the in formants to speak. 

I. Wou ld you tell me your name? 

2. What do you know about Ayo Momina? 

3. Would you tell me from where Ayo Momina was? 

4. Do you believe that Ayo Momina did miracles? 

5. Do you kn ow any miracle that Ayo Momina did? 

6. Have you ever participated in the performance of Zeyera? 

7. Can you sing Zeyera? 

8. Would you tel l me any pieces of Zeyera? 

9. Do you believe that Zeyera strengthen the social interacti on among divers ified adherents? 



, 

.) 

I 
.' I 

, ' 

:J 

I 

List of informants 

I. Guyo Wari 

2. Sheikh Kedir Tulbo 

3. Wako Hamid 

4. Teyebu Kemal 
5. Ze leke Dagne 
6. Banchirsaw Zeru 
7. Hassen End ris 

8. Senfekesh Taye 

9. Guyo Beriso 

10. Usman Hamid 

II. Asresahegne Terefu 

12. Haj i Kemere 

13. Girum GlMarialll 

14. Besha Maru 

15. Sidelel Zellledkun 

16. Gellleda Guto 

17. Hasso Tuffa 

18. Sheikh Mussa Wayu 

19. Zenebe Getahun 

20. Wedajo Ageze 

2 1. Deneke Gizaw 

22 . Shei k Ked ir Abeduro 

*Usman Hamid has been the key informant for this study. He is the famous Zeyera singer at the shrine. 
*Deneke Gizaw is the leader of lhe shrine. 
*Hasso Tufa, Zenebe Getahun and Gerneda Guto are the youngest. They are approximately bin 25 -3 \ 
*Hassen Endris, Girum G/Ma riam, Beshah Maru and Wedajo Ageze are the oldest.They are above 78 years old. 

*A llihe in formants have strong attachment with the shrine. 
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Appendix 4- Some Pictures Taken During Fieldwork 

Worshippers waiting for the Blessing Ceremony 

Usman Hamid (Key informant and the famous Zeyera singer) leading the Blessing Ceremony 
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Worshippers Perfonning Zeyera 

Worshippers bowing down at the gate of the Shrine 
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