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Abstract 

This study is an attempts made to discuss Zar expressions in Arsi Farak'asa of Oro mo. The 

expressions include verbal and non verbal expressions. The non-verbal expressions are 

objects of symbolic representation which include clothes, sacrifice animals colours etc. 

Verbal expressions include phonological complexity, glossolalia, literal and poetic 

expressions. 

Carriers, devotees and shamans believe that carriers in altered state speak languages which 

they never speak normal state. However, researchers suggested that carriers in altered state 

ufter a deformed language Leslau (1949). Such claims were part of statements of the present 

study whose objective is exploring linguistic and 11011- linguistic expression of Zar, and 

analysing the data using qualitative method. 

The main findings of the research is that carriers in altered state utter phonologically 

complex words, mixed phrases, non-existing or unknown languages (Glossolalia). Although 

some things are taken as shared dues of all Zars, each Zar has also a unique demand. 

Carriers, devotees and shamans have shared knowledge of the dues. The oral and poetic 

expressions during rites focus on reciting phrases that show the supremacy of Momina 's Zar 
/ 

and that of her ancestors. 

Finally, the relation between spirit possession and gender differences are remaining issues 

that need fitrther investigation, this is because female carriers possessed by male Zars have 

low pitch. 
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Chapter one 

Introduction 

1.1. Background of the study 

Farak'asa I is located in the Arsi zone of Oromia (Ethiopia). It is 22 Kms away from 

Abbomsa, the capital ofMerti Woreda, and 225 Kms southeast of Addis Ababa, the capital of 

Ethiopia. Farak 'asa is a pilgrimage centre founded by Ayyo Momina2
, who was born to a 

Christian family of yajJu in Wollo. Towards the end of thel9th century, she settled in Arsi 

and was converted to Islam, Richard Pankhurst (2005). But her early life of religious 

background is debatable in that not all writers agree that she was Christian, Muslim or Pagan. 

Gemmechu Jemal (2007: L) states that "her early life and religious background is 

controversial, and an attempt will be made to look into the various aspects of the life and 

deeds of this controversial and significant woman, who died in 1929". Before she arrived at 

Arsi- Farak'asa she had settled in Harar and in other parts of the country. She is also known 

as "Giftii Amsii " in Afan-Oromo or ')a-amslwa immabet,,3 in Amharic. Before she was 

recognized by asja-amslwa immabet and Ayyo Momina, she was called 'JubaJwark'jimar". 

JubaJ means 'young' , her father gave this name because she was the last daughter to her 

parents. She was popular among the local people and others from different areas that knew 

her story and call her in different names in their language. These people are predominantly 

from Amhara and Oromo ethnic groups. 

Momina previously settled in Galama in 1873 (E.C) where she built her Mosque. In 1880 

(E.C) she moved to "Guna gannate", and built another Mosque. Five years later (1885 E.c) 

IFaIdk'asa is a name of a place, it has different forms- fcrcqasa . ferekesa . fereqesa Gemechu Jemai 
(2007 ) 

2 Ayyo Momina - Ayyo - means 'mother' in Afan - Oromo and Ayo-Momina is the name given to the woman 
by the local people. 

) Gift! arUSI or ya arustwa immabet- means lady. of Arsi 



she arrived at Fgmk'gsa and built another Mosque. She has a daughter named Bgjjgng)f who 

has two sons and one daughter, named Getahun Mafafa , K'gllazma)fTaje Mgfgfa and Bgilfill 

indala. k'gllazma)f Taje mafafa was a bodyguard of Emperor Haile Sillassie. He was ' 

possessed by his grandmother's (Momina) Zar and like her he was converted to Islam. He 

changed his name to Sgld Nur Ahmad and built his own Mosque three to five kms away from 

Momina 's Mosque at Farak 'gsa and he died later. 

Next to him was his son (Hajji Siraj or Sirak) converted to Islam after he was possessed by 

his father's Zar (Sgld Nur Ahmad) and he took charge of the whole activities of the mosque. 

He is called Hajji Siraj or Sirak. Muslims call him Hajji Siraj whereas Christians call him 

Hajji Sirak. 

At Fgrgk'gsa, devotees meet four times a year: first on T'ik'imt 19(October27-28), second, on 

Tahsas 19(December 26-27), third, on Ginbot 19 (May 26 or 27) and fourth on Sane 19(June 

25-26) . T ' ik' imt 19(October27-28), is a big day for devotees, shamans and others because, it 

is the anniversary of Momina. The date is also associated with St. Gabriel which is celebrated 

on the same day. 

People have various reasons to meet and attend these ceremonies: (\). Zar spirit gets 

recognitions or gets assigned to carriers by a Zar doctor. A Zar may be new or one transferred 

from a family member, such as mother or father to a daughter or son. (2) People come to visit 

(Ziyyera) to receive or pay their annual dues. Any devotee or carrier comes to pray dues. 

Carriers stay mostly in state of trance until their Zar receives dues from the mosque. The3e 

are orders of dancing performances assigned by the Zar doctor after which perfumes are 

given out. This takes place on (T'ik'imt \9) during the evening around 5:30 Pm. 
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(3) To negotiate with their Zar, if the latter has caused illness to the carrier. To get reli ef 

from the illness, carriers go to annual gatherings. (4) Sil~t (vow), these groups go to give 

whatever they had promised the previous year and to make another vow for the future. Others 

may attend the ceremonies as simple enthusiasts. 

During the festive occasions, Zar reveals itself in many ways such as speaking a di ffe rent 

type of language and performing dances of different movements. 

1.2. statement of the problem 

This section presents the main reasons why the researcher wants to do a study on "Zar 

expressions and their contexts". It is believed that the argot or slang of possessed groups and 

the whole activities of possessed people or individuals are highly ambiguous or indistinct, 

because during rites of possession, people are in a state of trance and their activity is 

esoleric(very unusual}. The following examples may illustrate this. 

(a) Unclear speech: <;", a,.,\tI art'IVtI fDJ.'.,? 

nan wilal wIi~-h-al w~J 

stay2SM Q 

'Have you stayed the day in peace?' 

(b) Simple repetitions of syllab les: chi chi chi chi 

(c) Using loan words: shayiida (Arabic) kunoo (Afan-Oromo) 

Jajida kuno 

\ 
'Witness' ' this is it' 

'This is a witness ' 

3 



And others are taken as cri teria for Zar solicitations. Some researchers have stated the same 

about Zar expressions. Leslau (1949) and Messing (1958) said that Zar expressions include 

argot, composed of deformed Amharic paraphrases, and foreign loan word . 

A few researches have been conducted on Zar express ions; their nature and forms. The 

present research attempts to study expressions of people who are possessed by Zar. Their 

expressions may comprise linguistic elements such as phonemes, morphemes, lexemes and 

phrases used in the context ofZar rites. In addition, speaking tongues known as 'Glossolalia' 

and speaking foreign languages 'Xenolalia' are considered as they occur during the rites of 

Zar. 

1.3. Objective of the study 

1.3.1. General obj ective of the study 

This thes is attempts to explore verbal and nonverbal expressions of Zar. Expressions are 

linguistic and non- linguistic such as performances intertwined and expressed by possessed 

women and men. 

1.3.2. Specific objectives of the study 

The specific obj ectives of the thesis are the following: 

I . To describe literal expressions and nonverbal expression types, such as clothes, 

sacri fice animals and colours. 

2. To explain the phonological, morphological, lexical and phrasal elements of Zar 

expressions as compared to other expressions of day- to- day use. 

3. To clarify the glossolalia4 or xenolalia5 nature ofZar expressions. 

4 Glossolalia _ the tenn has been formed from the Greek glossa- ' tongues ' and lalia - 'speaking' or 'chatter'. 
Glossolalia is speaking tongues, a speech behaviour occasionally associated with religious experience and its 
significance is debatable, Elvira koic et al. (2005) 
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1.4. Methodology of the study 

In this section, I introduce the methodology used to do the research. To achieve the 

objectives of the research, the methodologies and methods need to be harmonized. This 

research is based on data gathered from fil ed through observations and recordings. The 

researcher focuses on the linguistic and non- linguistic forms of Zar expressions. The 

qualitative method is employed to analyze the data. To collect the data, participant 

observations and semi-structured interviews have been used. According to Berg ( 2004: 5) 

"By combining several lines of site, researchers obtain a better, more substantive picture of 

reality; a richer, more complete array of symbols and theoretical concepts; and a means of 

verifying many of these elements". The details about methods and methodologies are 

presented as follows. 

1.4.1. Data gathering tools 

The researcher collects data on Zar expressions from the site ofFarak 'asa using the following 

tools: 

1.4.1.1. Participant observations 

For this research, participant observation is used to get expressions as they are uttered in 

specific situations. To do this, the researcher immerses himself into the groups of people 

where Zar expressions are uttered by people in trance. These are not artificial group: most of 

them are people possessed by Zar who are in a state of trance during rites. Throughout the 

Zar spell, the researcher acts as a devotee because, any individual can join and observe what 

is happening. According to Bryman (2004) the participant observer engages himself or 

herself in a certain group for a certain period of time to observe their behaviour by listening 

to what they say, record their speech, etc. 

5 Xenolalia- derived from Greek word " xenos"- foreign and lalia - speaking. Xenolalia means foreign 
language, it indica tes a conscious use of an existing language Elvira ko ic eta!' (2005:307) 

5 



According to Dawson (2002: 10 I) "Participant observation can be carried out within any 

community, culture or context wh ich is different to the usual community and culture of the 

researcher." The participant could be from a different religion, ethnic group and culture. The 

researcher makes himself a member of the group and observes things as they happen. 

Carriers, devotees and shamans use chat, coffee and music about Zars. The researcher uses 

high quality voice recorder. This may help the researcher to record expressions of possessed 

people in their spell. At this time, the researcher desists himself from reflecting personal 

fee lings during the rite. He records expressions from men or women who are in trance. 

1.4.1.2. Interview 

Interviews have been conducted with a few people to get supportive information from the 

followers of shamans 6 The data gathered in this way is used as support to the data collected 

through participant observations. The researcher believes that interviews are not always 

successful in obtaining information. However, in this research, semi-structured interviews 

have been carried out. According to Dawson (2002:28), a semi- structured interview is the 

most commonly used tool in qualitative research. Using this tool, the researcher collected 

data from devotees, shamans and carriers. He asked eight questions to each i:1terviewee. This 

helps crosscheck the responses of groups and individuals who have been interviewed. 

1.4.1.3. Recording 

The researcher uses tape recorder and high quality voice recorder during interviews and 

participant observations. These tools help to collect the utterances of carriers who are in 

trance. These tools are highly selective and useful for recording linguistic elements such as 

6 Shaman (Zar doctor) - is a term equivalent to the Amharic word " Awaki " or the Arabic word "woliy" 
Young (1975). Such a person does diagnosis for those newly possessed by Zar spirit. 
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deformed and complex utterances from carriers in altered state. Devotees, carriers and Zar 

doctors or shamans are not allowed to get their utterances recorded. At thi s time, the 

researcher desists from using these too ls because, the setting is not an artificial and devotees 7 

and carriers are highly sensitive to the rites. Therefore, in order to avoid interferences the 

researcher had to use these tools secretly. This helps to record the natural utterances of the 

carriers8 who are in trance. 

1.4.2. Data analysis method 

In this research, qualitative methodology has been used, because the nature of the data from 

the site is not quantifiable. Qualitative analysis method begins with a complete set of 

collected data in the form of texts. There are many types of qualitative data analysis methods 

but the researcher has used thematic qualitative data analysis. Thematic analysis method 

allows the process of data collection and the data analysis to take place simultaneously 

Dawson (2002: 115). Such texts are verbal and non-verbal expressions of Zar rites. Based on 

this method, the researcher analyzed data while he was making the site observations, because 

the researcher has possibilities to observe repeatedly. This increases the quality of the 

research because the researcher has possibilities to check errors and evaluate the adequacy of 

the data. 

1.5. Significance of the study 

This thesis may serve as a source material for sociolinguistic research, especially those who 

want to conduct further study on the subject of Zar. The description may provide some usefu l 

7 Devotees- Refers to the followers ofZar doctor or just to carriers. 

8 Carriers - is a term equivalent to the Amharic word "bald Zar" meaning 'the owner ofZar' or "ja Zar 
faras" meaning 'the horse o/Zar '. 

7 
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information for linguists and psychiatrists. Followers of the Zar cult believe that they get 

relief from the performance, which may be taken as folk therapy. 

1.6. Scope of the study 

Zar spirit possessions and so licitations ex ist in different parts of Ethiopia. However, in this 

research, only F:lr:lk':lsa is selected by the researcher. As discussed previously, this place is 

known all over the country by followers of the Zar cult. Hence, it allows the researcher to 

collect data within the given time and budget. The researcher finds people from different 

religions, cultures, ethnic and linguistic backgrounds. This makes the data richer than 

otherwise. 
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Chapter Two 

Review of literature 

2.1 Conceptual framework of the study 

Zar is a spirit possessing of an individual who is attractive, has beautiful VOIce, 

psychological and social stress, etc. Researchers attempt to classify Zar spirit into evil and 

good spirit. Why do these differences exist among groups? What is the reality about the 

concept of Zar? The researcher addresses these two questions in this sub-section. 

Torrey (1966:52) said that 'most students described Zar as a spirit or devil but some students 

of health science describe it as a disease or psychological sicknesses'. Torrey conducted a 

research when he was teaching at Addis Ababa University and he collected data from health 

science students. The students came from different cultures and societies .Most students 

believed that. Zar is evil spirit and some of them reported that ' it was a psychological 

sicknesses' just to satisfy their teacher. 

In addition, Boddy (1989) states that Zar refers to types of spirit. The spirit can cause 

sickness to people for which a ritual of conciliation is necessary. Her definitions are 

somehow similar to that of Torrey's premises. These include rites of reunion or negotiations 

between a Zar sp irit and its carrier. But in both cases it is assumed that Zar is a spirit that can 

cause sickness. 

In contrast, Zar possession can transfer from mother to daughter, Messing (1958), because the 

spirit is claimed to be a guardian of its carrier. These divergent opinions about Zar are due to 

cultural, social, academic differences and lack of adequate data on its nature. 
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However, the meaning of the word " Zar" in Cushitic languages and in Arabic dose not refer 

to illness, evils, or a symbol of goodness, Natvig (1987). In Cushitic languages, specifically 

in Afan- Oromo, Zar is called "d3Uri" which means ' sky and God'. In Arabic, the term Zar 

refers to visitation, which implies that when a Zar spirit wants certain things it visits its 

carrier, Ahmed Al-Shahi (1984). The other concept of Zar is derived from the word Zahar, 

which implies that the spirit appears commonly through dreams. Both definitions indicate 

that the term Zar refers ' to visitation by spirit.' 

So, how does a Zar spirit acquire meaning of evi l or demons9? Zar spirit acquired its current 

meaning from Abyssinian Christians, Natvig (1987). Hence, the word d3ari refers to sky and 

God, the word is originally from Cushitic languages, because it is almost the same across 

Cushitic. Amharic borrowed it from these languages and it acquired the meaning of evil spirit 

from Abyssinia Christians. This was also proposed by Ceru lli and Littmann. Finally, Cushitic 

languages borrow the tenn Zar from Amharic. In Somali, the word Zar refers to evil 

spirit/demon. 

Zar has a period of solicitation and rites. A rite is called a Zar cult. But it lacks clear 

definitions. Its indistinct nature is due to cosmological and ritual dissimilarity across places. 

However, N atvig (1987) gave the following definition of Zar cult: 

Zar cult may be defined as referring to a religious group of the cult 

type, where the basis of recnlitment of members is Zar spirit 

possession and where meaningful long-term relationships with the 

spirits are cultivated by the means of ceremonially provoked spirit 

possession on a regular basis. (p. 670) 

9 Carriers, devotees and Zar doctors do not use the term Zar in the context of Zar rites, because commonly they 
associate it with evil spirit. Instead of "Zar" they call it "Wik'abi" or "?awliya". "Wik'abi" or "?awli ya" refers 
to a spirit which protects from bad things. 

10 



From the definition, Zar cult refers to a group of people who have shared enrolment and 

rituals. These rituals recur at regular times and the members attend the rituals on the basis of 

certain events. In the Eth iopian context, groups are mainly from the Amhara, Oromo and 

Tigre ethnic groups who can be both Christian and Muslim carriers. They have long term 

relations and regular times of rites. Farak'asa is one of the biggest pilgrimage centers, where 

devotees and shamans regularly meet on the anniversary of Momina, which coincides with 

the celebration of St. Gabriel, on T'ik 'imt 19 E.C. 

2.2. Theoretical framework of the study 

Zar expressions have no single linguistic theory. However, for this research theories are taken 

from sister domains such as argot, slang, xenolalia and glossolalia. Zar expressions are 

accompanied by extra grammatical things such as deformed expressions, glossolalia, 

xenolalia, symbolic representations of sacrifi ces such as animals, days of so licitations, and 

clothes, etc. Therefore, interaction theory, hypnosis theory and symbolic interactionism 

theory are selected to analyze the data. 

2.2.1. Interaction theory 

The theory of interaction is one of the theories of metaphorical expressions. Which can be 

treated in several theories, but Black ( 1962) reduced them to three types: the substantive 

theory, comparison theory, and interaction theory (Black 1962 cited in Ntith, 1990: 129). 

Substantive and comparison theories describe metaphorical expressions from a paradigmatic 

point of view whereas interaction theory describes them from a syntagmatic point of view 

according to N6th, (1990: 129). 

II 



Interaction theory is a mode of perception or thinking that abstracts some a form of relations 

between the two objects. These are the modifier and the modified objects. The modifier 

always comes first to describe the modified object. For example, the expression "b~r~haw 

s~lam" 'the desert peace' is a metaphorical expression that has two distinct objects identified 

as primary and secondary objects. In the content of Zar rites "b~r~haw" 'desert' represents 

the place of the Zar rite and "s~ lam" 'peace' refers to the peacefulness of the rite. In general, 

the expression indicates the peace fullness of the place of Zar rites. 

Black (1993:27) summarized the concepts of interaction theory, along with the core points 

which have been discussed in his summary. The two objects interact in the following ways. 

I. A metaphorical expression has two distinct objects to be identified as primary and 

secondary objects. 

Example - rlf9"l](J)< 70ti, 'i 9")(J)<? 

y~ hombaw g~b~re na minn~w ? 

'Why do you not come the Hombafarmer?' 

The word 'farmer' represents the spirit found in a place called 'Homba' which is the other 

name of F~r~k '~sa. The first object which is ' farmer' modifies the second object which is 

"Zar spirit". 'Farmer' in the rites of Zar symbolizes the Zar and devotees and shaman so licit 

the spirit to come and show clemency to carriers. 

2. Metaphor helps hearers to construct parallel implications based on a given expression. 

Example - 'f"°'IS roM 'it 

Momina w~I~la nat 

'Momina honey is' 

The comparisons [s between the objects ' honey' and 'Momina ', devotees use such 

expressions to get a relief from their physical and psychological sickness caused by the Zar 

12 
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, 

spirit because they believe that Momina has a power to cure her followers. They get relief by 

praying or vowing to Momina 's Zar. 

In short the two object interact in the following ways (I) the presences of the primary object 

provokes the hearer to focus on the secondary object, (2) a metaphor helps hearers to 

construct parallel implications that is hearers build their own inferences based on the facts 

which have been observed in the primary object. 

2.2.2. Theory of symbolic interactionism 

The term symbolic interctionism refers to the peculiar and distinctive character of interaction 

as it takes place between human beings, Blumer (1969: 78). This indicates that people 

interact through symbolic representations. The symbols may be gestures, clothes, hair styles, 

etc. because (I) human beings or social beings or ethnic groups and clans have shared 

knowledge about the symbols. (2) Mostly symbols originate from of cultures. 

The theory of symbolic interactionism focuses on the way people interact through symbols 

like words, gestures, clothes etc. Blumer (1969) presented three premises: First, humans act 

on things on the basis of their meaning. Second, meaning arises from social interactions, and 

third, meaning is modified or amended through interpretative processes. These premises 

focus on source of meaning and processes of interpretations. Traditionally, there are two 

sources of meaning. Nature is one source which means that chair is 'chair' or cow is ' cow' , 

and that meaning is a psychological reality. Psychological realty is treated as being 

constituent element of psychological organizations. Such elements are sensations, ideas, 

memones, motive attitudes and feelings. However, in symbolic interactionism theory 

meanings arise from social interactions because, it involves the interaction of individuals in a 
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social context. Therefore, one can conclude that meaning is a product of social interactions, 

according to Blumer (1969:4-5). 

All the three premises indicate that meaning is created through the process of interpretations. 

According to Blumer (1969), the process of interpretations has two steps. The first is pointing 

out things that have meanings for him. Such a process is an internalized processes the actor 

interacting with himself. Second, based on the first step, the actor selects, regroups, suspends 

and transforms meanings in light of the situation in which he is placed and the direction of his 

actions. 

., 
As indicated in chapter one, Zar expressIOns include symbolic representations such as I 
clothes, sacrificial animals etc. These elements of rites have values for the groups possessed 

by Zar spirits, because they easily communicate based on what they are doing. In the theory 

of symbolic interactionism, meaning evolves from the groups interactions in their 

environments with other groups. Further more symbolic interactionism is the way we learn to 

interpret and give meanings to the world throughout interactions with others . Therefore, Zar 

groups are interacting in some specific areas with other groups that have shared knowledge 

about Zar spirit. 

2.2.3. Theory of hypnosis 

Hypnosis is considered as an altered state of consciousness, Kokoszka (2007: 66). According 

to Orne and Dinges, (1988:42) "hypnosis is the state or the condition whereby an individual 

alters perceptions, memory or mood in response to suggestions administrated in suitable 

context." In addition, the term hypnosis is most commonly associated with altered state of 

functioning. 
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The term altered state of consciousness as proposed by Zinberg (1977) refers to deviations 

from a way of normal state of consciousness. Historically, the concept of altered state of 

consciousness (AS e) is related to trance and di ssociative states. First, the meaning of trance 

in a context of hypnosis does not imply the traditional connotation of "a sleep" or "stupor" 

(like dream or sleeping). Further, it is focussed on rites and beliefs related to spirit 

possessions, shamanism and ecasty. According to Ernest Rossi (1986), we are never entirely 

free from some sort of trance and hi s argument is that "common everyday trance" indicates 

that our normal waking state is somehow altered. Second, dissociative remains to be the 

common factors in all types of trance, Shumaker (l995).Furthermore, dissociative is the 

interruption of consciousness from normal states. According to Marcia Degun-Mather (2006) 

dissociative also refers to disruption in the usual functions of consciousness, memory, 

identity or perceptions of the environment. 

The notion of altered state of consciousness according to Ludwig (1966:225), is 

Any mental state of consciousness induced by any physiological. 

psychological. or pharmacological agents. which may be known 

subjectively by the individual himself as representing a sufficient deviation 

in subjective experience from certain general norms for that individual 

during alter waking consciousness. 

Besides Ludwig (1966), explained that numerous variables play major roles in the 

productions of altered states of consciousness, among which, is increase of exteroceptive 

stimulation, emotions like brainwashing, and shamanistic and prophetic trance states during 

tribal ceremonies. 
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These variables are similar to Zar so licitations and emphasize in producing altered states of 

consciousness during some major events like Momina's anniversary celebration. But this 

does not mean that Zar solicitations are always determined by specific historical events; spirit 

visitations depend on arguments between Zar spirit, Zar doctor and Zar carrier. 

To conclude the discussions, (I) during Zar rites the possessed devotees communicate based 

what they do such as singing, wearing different clothes, sacrifices etc. All participants have 

shared knowledge of such things and they easily understand each other. This shows that 

societies or social groups have power to develop meaning out of symbols that always appear 

from their interactions in the society. (2) Solicitation of Zar spirit always changes carriers 

from the normal state of being to an unusual state of being (trance). This phenomenon is 

governed by the theory of hypnosis. (3) Literal and poetic expressions of Zar contain 

metaphorical expressions. Interaction theory plays a role in analyzing both the literal and 

poetic expressions of Zar. These theories taken from the literature of anthropology and 

psychology show that Zar can be studied in an interdisciplinary manner. 

2.3. Sociological characteristics of Zar 

Zar cult or Zar spirit is a part of folk belief. Folk belief is accepted as true without hard 

evidence that passed down through generations without the sanction of official institutions. 

The transmissions contain different activities performed by the first generation, like a day of 

celebrations, sacrifices, demands and others. These sociological characteristics are 

transmitted to generations based on practice and narration. The researcher presents the most 

common sociological characteristics of Zar below. 
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2.3.1. When does Zar visit a carrier? 

Zar has common solicitation period, Zar rituals take place after the rainy season. Devotees 

and possessed individuals agree on solicitation times. Possessions of Zar spirit is mainly 

found in the rural part of Ethiopia, and more than half of the rural people are agrarian and 

their source of income is based on agricultural products. Cereal and cash crops are collected 

after the rainy seasons because most farmers do not use irrigations for crop productions. After 

this season, the farmers change their cash crops and cereals to money and they use the money 

to buy different things that the Zar demands. At this period, a Zar visits his /her carrier from 

October to January. The reason is that possessed people and devotees are ready to fu lfi l their 

promises to the Zar spirit. Leslau (1949) states that Zar appears at a specific period of time, 

especially during the festivals of Mask'al which marks the end of the rainy season. After or 

before the season, devotees and possessed people do not provide appropriate sacrifice, instead 

they put little money aside and they carry out the promise at a given period. 

2.3.2. What kind .of things does Zar like? 

Zar cult is found in Somali, Ethiopia, Egypt and Arabia etc, Natvig (1987), the cult is not 

unitary. This means that there are rituals and cosmological differences throughout these 

countries, but in some, there is a basic shared rite like possessed women or men to be clean, 

to wear clean and colourful clothes and perfumes etc. According to Ahmed AI·Shahi 

(1984:33) "women who come in black clothes are turned away" because black represents 

darkness and in order to avoid gloominess or obscurity of the rite, possessed groups and 

devotees wear clean and white clothes. However, during the solicitations, possessed 

individuals and devotees do not always buy new clothes. Specifically preparing new or clean 

clothes are done depending on the income of the possessed individuals. 
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Other activities performed during Zar solicitations vary depending on Zar types. In the 

context of this research, more than three types of dominant Zar carriers do unique activities to 

one another. The dominant Zars are called Adal Moti, T'~k'war and W~s~n Galla (see chapter 

3). These have different demands, whatsoever they ask is for the benefit of the possessed 

individuals. Zars are highly sensitive in relation to their demands, therefore devotees and 

possessed individuals are anxious to meet the demands of the Zar spirit, Ahmed Al-Shahi 

(J 984). But ifthe demands are not met, devotees and possessed individuals do what is called 

"korma makom 10" . Once these demands are met in such a way the relations between the Zar 

and the carrier becomes smooth. 

2.3.3. Relations between Zar and gender 

Zar affects mainly women. Various scholars discussed the relations between Zar and gender. 

According to Ahmed AI-shahi (1984), women, less commonly men, are possessed by spirit. 

There are many reasons why women are possessed. According to Messing ( 1958), any 

individual can be favoured by Zar for reasons of weak personality, hereditary transfer from 

rnother to daughter, illness, attractive qualities like beauty etc. According to Messing's 

discussions, women are more selected than male. Mothers transfer the spirit to daughters but 

not to sons and among the daughters the most beautiful and weak ones are selected more than 
-0 

others. Leslau (1949) says that in former days, women and young girls were not allowed to 

move from place to place without servants accompanying them for they fall ill of Zar. 

On the basis gender, Zar is classified into male and female . A female Zar is considered very 

dangerous and it affects mostly male and vice versa, Les lau (1949) .The numbers of male 

10 'konna makom - means the possessed person if he/she doesn 't have money to buy those th ings demanded, 

they put aside some money. This money is a guarantee for the promise between the Zar and the carrier. Then for 
the coming period of solicitations, the Zar carrier or devotees buy those demands for the spirit according to the ir 
promise. 
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Zars are greater than that of female Zars. This indicates that women are dominantly affected 

by Zar spirit, because possessions of Zar spirit mainly occurs between the sexes and the spirit 

may have sexual intercourse with their victim, Messing (1958:1122). In the context of this 

research only two types of female Zars are reported, against five male Zars. Female Zars 

reveal themselves by forcing a man to change his bio logical characteristics like - forcing him 

to wear women 's dresses, act like females etc. 

On the other hand, a male Zar has a power to predict or to tell the future of individuals, 

people, countries etc. Torrey (1966).As we seen from the discussions the degree of harm 

varies according to gender, as female Zars are dangerous. 

2.4. Review of related empirical studies 

Leslau (1949) mentioned some argots used by possessed people in Ethiopia. In the 

introductory part, he states that Zar affects both Muslims and Christians and this is common 

among the Amhara, Oromo and Somali. A person possessed by a Zar is called "ya-Zar 

Faras"or 'the horse of a Zar' and he goes to the house of a healer or Fuk'ira . Fuk'ira is a 

middle man between a Zar and its horse. The role of a Fuk ';ra is to ask the Zar to show 

clemency to the possessed person by making a regular time of visitation. 

In addition, Leslau states that Zar has a hierarchy like king, chief, servant etc. His research 

focuses mainly on the Zar argot (1949:207) which is said to be periphrastic. The 

characteristic feature of this argot is that it uses the general language, that is, Amharic, and a 

number of loanwords. He classified the words into different categories. 
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Messing (1958) deals with group therapy and the social status of Zar cult in Ethiopia. His 

observations are limited to northern Ethiopia, especially Gondar. According to him, groups 

give recognition to individuals who are newly possessed by Zar. Individuals with Zar 

experience are called Zar doctors and devotees, Messing (1958: 1120). Zar may show 

symptoms anytime and the Zar doctor asks it to tell its identity by means of cajolery, 

promises or threats and finally it is enrolled in the 'Zar society' for the rest of hi s/her life. 

Both a newly possessed individual and a Zar doctor are called " bal~ Zar". Zar doctors have 

special ability to make different performances of hysteria, Messing (1958). In addition he 

states that a doctor has the power to transfer from one devotee to another based on the 

economy of the patient, Messing (1958: Il24). The reason for this is that Zar has two types: 

poor and rich. If the financial ability of a patient is very limited the Zar moves to one who has 

good income. The Zar of the poor demands things such as ornaments, new clothes or sandals 

and the rich men's Zar require expensive things like sheep for sacrifices. 

Torrey (1966) discussed that the Zar cult in Ethiopia is called a spirit or devil or disease of 

psychological nature and he classified Zar in to three types. These are: Zar, Seer Zar and 

group therapy Zar. According to him, Zar is common mostly among women, seer Zar is less 

common, and it has the ability to tell the future and is mostly practiced by men. Group 

therapy Zar is the least common practiced by both men and women Zar doctors. Furthermore, 

Zar is considered to be predominantly male. 

Torrey mentions conversions of Zar, seer Zar and group therapy Zar. Conversion of Zar is a 

type of Zar ceremony. Like experienced Zar horses, a newly possessed woman is never 

certain which holiday her Zar will visit her. Therefore, she spends days preparing things for a 
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possible visit by a Zar before or after M:lsk':llil. Her preparations include wearing new or 

clean clothes, arranging different places like beds with coloured cover. Spread green grass on 

the floor, preparing drinks like Tej, Tela, foods like porridge, butter, lemon, chicken and goat 

or sheep may be slaughtered. The colour of the clothes is based on the instructions at the 

previous visit by the Zar. After such preparations, guests or families should not eat or taste 

before the Zar has tasted it. If the Zar is very happy with the preparations, the women shows 

different physical movements and she puts her sh:lma or clothes on her face, but if it is not, 

the neighbours who attend the ceremony eat the food and they enjoy the feast. 

Seer Zar is another type of Zar which visits on a Friday night. Many people who have 

problems visit the doctor of Zar, and they sit in circle and they are served by devotees. The 

Zar doctor has a special dress for the event. People tell their problems one by one and they 

get solutions. 

Finally, Torrey deals with similarities between the three types of Zar. According to him, 

there are cosmological and ritual similarities special clothes, sacrificial animals, perfumes, 

songs, and dances etc. are similar, but there are also major differences. First, most 

participants of the group therapy are affiliated to a Zar spirit, but in seer Zar, the group is only 

there for advice from the master of the Zar. 

Second, in seer Zar, it is a man who masters his Zar and can use his Zar to tell about the 

future. But in group therapy a man does not only master his Zar, but in additions he assumes 

he has a command in overall Zars and he considers himself to be a carrier of 44 Zars. 

11 Mask'al- occurs in 17 Meskerem (September) in Ethiopian calendar, mainly celebrated in Ethiopian Orthodox 
Church. it commemorating the discovery of true cross by Queen Eleni . 
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Young (1975) discussed why the Amhara have K 'uraj1j1a I2 sickness and Zar possession. His 

research shows the practice mainly in Begemider of the Amhara region. In the introductory 

part, he states that there are cosmological and ritual differences of Zars among Ethiopia, 

Egypt, Sudan and Somali and he compared the practice in the 19th and 20th centuries. The 

difference is that in the 20th century, the possession was induced by a head-swinging and 

torso-bending dance. The spirit demanded silver ornaments, clothes and accoutrements l3 of 

men, particularly of warriors ' possession which takes place in settings of feasts, music, and 

animal sacrifices. But in the 19th century, the spirit, called tigritiya J4 affected mainly women 

(Pearce 1831 :290-295; Parkyns 1853:162-168 cited by Young 1975:570). However, during 

the same period the Zar cult already had existed among the Amhara living further south in 

Shoa province (Harris 1844:297; Strelcyn, 1955: Ixi-Ixii 334: cited by Young 1975:571). In 

line with Young, by the twentieth century, the Zar cult was well established in Begemder. 

Eventually, tigiritiya lost epidemiological status and the people tend to assimilate them to the 

sp irit ofZar, Young, (1975). 

According to Young, there were two types of sacrifices made to Zar. The first is 

M:lk 'uad:lJaI5 (mostly an ox) and second, /dirka/ sic, d:lnk'araI6
. M:lk'uad:lJa is intended 

to be the properties of the Zar without reference to any specification by him. d:lnk'ara which 

usually consists of a chicken of some colour, which a sick devotee does to free himself from 

12 K'uraJ1J1Q is a sickness caused by Zar possession (Young 1975). Literally K'uroJ1J1Q means individuals affected 

by any sickness for a long period and are excluded from social interactions. 

13 Accoutrernents- are not familiar during rites of Zac, these materials have other common functions like 
livening up funera l of warriors, patriots etc. 
14 Tigriliya or tIgfitrya is the name of the spirit in the 19 th c. wh ich affects only women. Young (1975:570) 

15 mak 'uadaJa - sacrifice(slaughtered) demands based on the previous agreement of Zar and carrier. Commonly 
eaten by Zars and carriers fami ly. 

16 d;,mk'ara - is done by the road side so that some passer may get it, and it helps to avoid sickness caused by 

Zar, the term "ddnk'ara" more famili ar in a society of Zar practitioners than the word "dirka" 
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sickness. It is done by a road side so that some passerby gets it (Young 1975 cited Leiris 

1935). 

Each Zar is named on the basis of the importance or the attitude they have towards people, 

authority and power among the Zar and on the kinds of demand (Leiris 1934a: 120; Messing 

1958:11 24: cited by Young 1975:572). 

Besides Young says that k'uraj1j1u is "Devotees use of the term to signify ailments caused by 

Zar" (1975: 573). Zar spirit or ganel-demons are one of the various causes of ailments and 

the symptom is having internal discomfort. There are three types of spirit healers: 7at'mak' i 

(baptizer), Shaman and Debtera. All of them are capable of treating k'uraj1j1u and there are 

differences among them, Young (1975). Shaman is a man or woman who can oblige powerful 

Zars to show their power over other disease-causing Zars. The Atmakiyl7ut'muk'il is a priest 

who baptizes a sick person with sanctified water which repels demons. Debtera! dabtara! 

healers are clerics, a liturgical singer, who expels pathogens with medicaments with the help 

of the spiritual power of the Church. 

Natvig (1987) focussed mainly on the Oromo slave's contributions to the history of the Zar 

cult. He mentioned ceremonial and cosmological differences of Zar cult across among 

regions. Not many researchers have defined the meaning of Zar or Zar cult except Natvig, 

(1987). According to him, a Zar cult is referred to as a group of religious organizations and 

individuals who may have the possibility of becoming members of cult. The groups have a 

long term relationship with the practice of Zar cult and they tend to make a fundamental 

break from the main religious organizations of dominant groups. The leader of these groups 

is a person who is usually possessed as well, and who, after a period of assisting a senior Zar 
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group leader or through the direct intervention of the Zar spirit itself, has obtained a 

specialized skill and knowledge of how to deal with Zar spirits. 

Furthermore, Natvig (1987:677) deals with theories on the origin Zar in Ethiopia based on 

two premises. The first is that Zar was origina lly from Ethiopia, and the second, is that it was 

from Arabia. According to him, there are disagreements among scholars on the origin . One 

reason is that Zar spirit has never appeared in Middle East since the 19th C. The earliest 

datable document of the word " Zar" is from the beginning of 19th COld Ethiopic texts 

(Geez). In the translation of Geez texts from Gondar there is the word Zar in (Isaiah 34: 14). 

They designated Zar in a category of spirits. The other two texts indicate that the origin of 

Zar is in the 16th c. Other literary evidence pushes it to three century back Natvig (1987:676) 

Finally Natvig 1987 discussed, in the city ofAxum, the society used scrolls, consisting of 

magical prayers on parchment rolls carried in small leather cases around the neck or the arm. 

These are supposed to protect the wearer against all kinds of diseases and calamities named 

in the texts. The word "Zar" occurs in twelve of the scrolls, among twenty-nine of the 

translated texts by W. H. Worrell, the feminine forms "Zart" and "Zarit" and the form "jar" 

counted sixteen times each by the wearer of a scroll. 

To conclude the discussion, the word Zar is most probably originated in Ethiopia. But some 

literature indicates that it is originally from Arabia and spread into Eritrea (undated Tigre­

text). But the meaning of Zar is commonly quoted as evil or demon by most East Africans. 

Even if the etymological meaning of Zar in Arabic is equivalent "to visit" the writers use the 

word to refer to as evil spirit or demons. For example, Body (1989), says the word Zar refers 

to a demons or sickness. In add ition, Ahmed Al Shahi (1984) states it is as sickness and he 
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suggested that the sickness is cured through praying to GOD or Allah . Therefore, the origin 

of the word "Zar" is Ethiopia and it spread to the other parts of east African, especially to 

Sudan and Egypt. 
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Chapter Three 

Data description and analysis 

3 ,1. Major types of Zar 

In the context of this research, there are seven Zars known to carriers. These are: 

1. T'ak'war Anbasso 

2. ?adal Moti 

3. Wasan Galla ' 7 

4. Takolaf Eyyasu 

5. Marami 

6. Somale 

7. d3ajlani 

The first three are male and Takolaf and Marami are female Zars, and Somale and d3ejilani 

are Muslim Zars, as will be shown later. 

Devotees and carriers have their own assumptions about the number of Zars. Some believe 

that there are 44 Zars, but they do not know all the names. Others believe the number is not 

known. From the observation and interviews, the above seven Zars are believed to affect 

more than 85 % of carriers. People affected by female Zars are few in number. One reason for 

this is that, mostly, a fema le Zar affects a male person, though males are not easily affected 

by female Zars. 

17 The word "Galla" is used by carriers, shaman and devotees . 
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3.2. Symbolic representations of different types of clothes 

As presented in chapter two, symbolic interaction ism focuses on how people interact through 

cultural objects such as clothes, Blumer (1969). A symbol is representation of people or 

ethnic groups that have shared knowledge of the objects, especially clothes represent a shared 

identity of groups. 

Zars may prefer clothes of certain colours and each Zar may be identified by its specific 

colour. Carriers known the specific type of colour their spirit wants and are hence careful in 

making the right choice of colour when buying clothes. Ato Gebre Egziyabher, a 72- year 

old resource person possessed by Adal Moti says: 

(2a) "hl'. ;JC Y ilar hUJ-M MtI 'l"t ,eC]l\tI ~"),bMIIl :hO'l.\'.,:fL66),: : <f>,e 'l'iI~ ' 

jml\ ,eUJiltl ::" 

line gar jall~w ?adal Moti jibbalal n~c ' c ' i libs, ?ar~ngWade, bic'a, k ' ~j 

t'il~t n~t '~lajiw~ddal/ 

'My Zar is called Adal Mati, and it likes a shawl with green, yellow, 

and red hem. ' 

(2b) "t:', h IlUJ"l I. ,}J: aD-TIt- aDll\\. tttlUJ"lv- h,e<f>Cl1'l":: 'l"h,}Y1>'l" Vir> h,eUJS!:'l" 

'l'41C tll1ll ill1i'i: l1ml1.p h,e<f>Cl1'l" :: h,}J:ar'l" (\,1\ UH,} ,effi'l"t-tl h,}:{ UJ',PfLar 

h,e<f>Cl1'l" :: IlMLV J:1l r"'l.tI tll1ll ill1l'1U aD.p':l1 Ml1U hS!:"'l.yar UJ,e ,}'l" C]Ut\- ttil.l. 

0;'>,1\ hUJ·tI<f>u ;J-M'l""lilU: : ttilU ilhaDt M<j:1-U taD"lilU hi\,ilU J:"I'I" y:r~. h'l'OU 

h:r jar:: Oij'} <f>'} r'l"till1l'1ar,} tll1ll ilhHflt <f>'} aDtlOIl htlhtl JUJ': : ,eu tll1ll he; 

0'1- r1-hO.;. e;'1:UJ' tI 111'1·'l" 0 i\,1\"llt h,eilOIl'l" O'l-'l" YilUJ.p1> h,el'l'l''l'': :'' 

I Likk siw~t' a mulfra m~sijj e kalw~t' ahu ?ajk'~rbim . Miknijatum haz~n 

?ajw~ddim t' ik 'ur l~bfe bit'~bk' ind~wim lela haz~n jic ' ~mmiral ind3i 

27 



, 

wik'abiw ?ajk'~rbim. Sil~zzih d~ss j~mmi l libs I~~is~h m~k'r~b ?al~bih 

kidmijaw w~jm b~?alu kall~f~ b~hwala ?awilk'~h task'~mt'al~h. Kall~h 

lam~t ?ass~ft~h tim~t't'alh blel~h d~gmo ja\f]finw ?at'b~h beh n~w . 

b~zzank'~n jmitl~bs~wn b~?az~bot k'~n m~lb~s kilkil n~w./ 

'During the solicitation of my Zar, 1 must appear like a bridegroom, 

neatly dressed. If I fail to do so, the Zar may not come. It does not like 

gloom that would lead to further problems to the family. At the end of 

the ritual, the clothes will be kept clean until the next time the Zar 

comes. 

Wlro Sindu, who is 55 years old, says the following about her Zar: 

(2c) "h~ m~C h'i MtI '1"-1; hl-]~"'1t\tr: t\m~C 'I'</lC 'I't\~. )fTJllh'i 4'aoLo :t\MtI 

4'J!.'I't\t j't\(l}o )mll h'i 4''''Lo Mfl<'it\ ::" 

line T'~k'war inna ?adal Motin ikaddimall~hu , I ~ T'~k'war t'ik'ur t'il~t 

n~t'~la inna k '~mis , I ~ ?adal Mati 

il~bsal~hu./ 

k'~j t'l~t n~t'~la inna k'~mis 

'[ have two Zars: T'"k~ar and Adal Moti. During the rite of T'"k' "'aT, I 

have to wear a dress and shawl hemmed in black and during the rite of 

Adal Moti I wear a shawl hemmed in red. ' 

Ato Feyisa, 78 years old, also says the following about T'~k"var, Adal Moti and W~s~n 

/T'~k'war t ' ik'ur t'ilat k'amis b?and fit k' aj , ?adal Moti ?arangwade t'ilat 

J~ Wasan dagimo k'~j t'il~t n~w / 
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'T'ak-ar wants a dress and shawl hemmed in black on one side and in red 

on the other side. Adal Mati favours a shawl in green and Wasan Galla in 

red. ' 

From the observations and interviews with carriers, each Zar has a specific colour to its 

liking. But the colours are not the same across carriers. For example, Gebre Egziyabher 

associates yellow and green and Feyisa associate only green with Adal Moti whereas Sindu 

associates red with Adal Moti . However, from the observation, green is common with Adal 

Moti . Carriers ofT'~k'war say that the two colours, red and black, are used on either sides of 

a shawl. 

The clothes have a common function : making the camer attractive. Gebre Egziyabher 

underlined that Adal Moti does not come if he (the carrier) is not attractive and Wlo Sindu 

says (2e) "M/>-M 4I,},"9: ,em,l\tI C!>rhCMY'> 1-8 ;,arM ;,,}Y;- )ar '}?,.V )1C llII"'I.my;- )ar" I 7awilija 

k'onjo jiw~ddal bet~kirstijan inna 7awilija 7and n~w nis'uh n~g~r jiwaddalul 'Zar and church 

are the same in that both like neat and beautiful things . ' Ahmed Al - Shahi (1984) also states 

the same thing about the function of clothes during the rites of Zar. 

Why a certain colour is associated with a certain Zar has no good answer except that this is 

practiced following advice from Zar solicitors, who are individuals leading the rituals. What 

is common to all Zars is neatness. Each Zar wants its carrier to be neat during the ri tuals. This 

is obvious from Gebre Egziabher' s statement " tlh !tmfJ) ;''}.!:-i'it- auM· t]tlmfJ)[}- ;,,e'PC·(l9"::" 

likk siwat'a muJJra masijje kalwat't'ahu 7ajk'arbiml 'I have to be neat and well dressed like 

a bridegroom if the Zar is to be solicited.' Neatness may be restricted to appearing in white 

29 



( 

clothes irrespective the co lour of the hem. Failure to satisfy the requirements of a Zar will 

lead to problems such as serious illness. 

/ 

Symbolic associations of colours are found in Exodus (10: 15),1 King(l4:23) that green is 

associated with natural growth, life , forgiveness and peace. This colour is associated with 

Adal Moti which is known for its forgiveness . According to Ezekiel (l:4; 1:27-28; 8:2) the 

colour yellow is symbolic of brightness and glory. Carriers believe that they should appear 

bright and glorious to satisfy the Zar. This requirement can transfer from parents to children. 

This is stated by W /ro Mamite, a 68- year old resource person who said (2f) ""'I,;;:w'9D ow' 

J'.;J~'Ii .l'llm(lIJlo~·' },,,~.,, M-f, YOIJlo~·' (l},"1lJfr hl1J'.{lD h ID'(;OSID',!" h,e'l'ttlD',!" M.;;:'!" 

,eom'l'~ : :"/manniJlJlawm saw dagagotjtfu jasc'ab.t'utn innatu inna ?abbatu jasat't'utn 

bagbabu kakaddama 7awiljawm ?ajt'lawm ?adduJlam jisat'awal. 'Anyone who executes 

properly what he/she has gal from parents, the Zar will not forget him/her and may give 

wealth. ' Appearing neat and colourful is one of the requirements a Zar like Adal Moti wants. 

According to Isaiah (63:2) and II Kings (3 :22), red represents blood in war and vengeance. 

Takolaf and Was,m Galla are known to have a desire for ' red ' both of them are known for 

their being ruthless. Takolaf is a female Zar whose carriers are mostly male, who have to 

remain unmarried because she is jealous, whi le a carrier of Was~n Galla may be forced to 

change his or her religion. 

The colour black is symbolic of things like disease, famine etc. Job (6 :15 -16 and Job 30:30), 

and it represents 'judgment' Jeremiah (14:2). As stated above this colour is associated with 

T'ak'war which also likes red. 
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3.3. Selected days of ritual or 'Kidmiya' 

In different literatures, various definitions are given to the word day. In Psalm (90:4) and II 

Peter (3:8) a day is compared to a thousand years. In both, the word 'day' is used as a figure 

of speech that God is not limited to time as a human being is . In different literature, the word 

is associated with : (1) A point of time 

(2) A period of light 

(3) A period of 24 hours half of which is night 

4) A month, year etc. 

(5) Time in its vague sense 

For the purpose of this study a period of 24 hours is used for the ritual of solicitation of Zar, 

which has two durations. 

I . Days of the week 

2. Annual period or days of rites 

3. 3. 1. Days of the week 

A Zar may have a specific day of solicitation by its carrier. This is often determined in 

consultation with a Zar doctor who leads the ritual. This also can be determined on the basis 

of the type of Zar. Zar carriers often go to him and tell their problems. Then a specific day 

will be set for a ritual to be conducted. The Zar will be solicited to show itself and the carrier 

will be instructed to do certain things to solve the problems, which is often assumed to have 

been caused by a Zar 's demand not having been fulfilled . 

After the doctor prescribes or tells the specific day a ritual is carried out. The fo ll owing. is an 

example of conversations between a Zar spirit, a carrier and Hajji SirakiSiraj the Zar doctor 

during, a ritual : 
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(3.1 a) Carrier FI8 

Bal~ Zar: mata, mata, yamm~J1a l 

Carrier: '1 have a problem, every night' 

Hajji: t~n~s wit ' abbat! (Order the Zar in Amharic) 

' Come and ride on her' 

Hajji: ?ad~p ?adirg~h ?adamt' mann~h ?ant~? (Order again) 

'Listen care folly who are you?' 

Zar: W~s~n, w~llahi , W~s~n , w~llahi W~s~n w~llahi (in Arabic) 

' I am Wds;m, [ swear in the name of Allah ' 

Hajji: w~llahi 

'In the name of Allah' 

Zar: W ~s~n w~llah i 

'1 am Wdsdn, [ swear in the name of Allah' 

Hajji: kaggon hun limkarillih maks~J1J1o, maks~J1J1o tikadmih 

' Be next to her, let her serve you on Tuesdays' 

Hajji: makis~J1J1o , maks~J1J1o kadmiw Allah jajtlJ, Allah jimarif 

'Serve him on Tuesdays, may Allah cure you, May Allah give you 

mercy 

(3.1 b) Carrier G 

Carrier: jam~J1J1al , jam~J1J1al 

'1 'm sick, I'm sick' 

18 The letters F and G are simply ass igned by the researcher during the conversation with carriers, and zar 

doctors, because these carriers are many in number and difficult to get all their names. 
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Zar: 

Hajji : 

Zar: , 

Hajji : 

Hajji : 

Zar: 

Hajji : 

Zar: 

, 

Hajji : 

Hajji: 

Carrier: 

lela jast'~gah~w ?all~? 

'Is there another one with you?' 

?awo 

'yes' 

w~s~n g~ lagi lat 

Avoid the new comer (this newcomer is mostly an unwanted 

spirit or according to the Zar doctor, is called demons/ or evil 

spirit) 

Mann~h? 

' Who are you?' (This question is directly asked to the spirit after 

the new comer has left) 

'/ 'm T'ak'war' 

w~llahi? 

'I swear.in the name of Allah' 

w~llahi 

'Swear in the name of Allah' 

bgon hun limbrillih 

'Be next to her: let me advise her for you ' 

?an!fi wik'abi ?amilakiJn tig~briwa l~J? 

' Do you give annual dues to your Zar?' 

s;)t't'itftJ~w ?alawk' im 
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Hajji: 

Hajji: 

'J have never given him' 

lamin? 

'why?' 

Carrier : silammalawk'aw 

Hajji: 

'J do not know him' 

bat't' ir ihud k'an t'ik'ur buha bag sic'iw, ihud, ihud kadmiw, Allah 

jimarif, Allah jasittark'f 

'Jn January on one of the Sunday offer him a blaze sheep, may Allah bless 

you, may Allah give you mercy ' 

In (3 .l.a), the carrier possessed by Adal Moti ordered to carry out on a Tuesday and in (3 .l.b) 

the carrier possessed by T'ak 'war is ordered to carry out offerings on Sunday. In both 

conversations, the days of the rite are suggested or prescribed by the Zar doctor. This 

prescription is based on patterns of many years of rites of each Zar. However, carriers 

associate days with Zar spirit and make their own interpretations. According to Sindu : 

(3 .l.c) "Mt:I'f"-t ()~:'"Ih()~M' vm>-It ,!'.I-J.I:'"It:I;m:1iC .I:"1'f" I,v-J': I,I-JJ':""'l'1Iv- hlw 

n:'v\ m.l: It&. )ar 9",}"1H.9" f1UiI. )ar:9",}"1H.9" I,v-J'; m'l"r: - Y'"I.I-J.l:aoar 

hr"/'hc lt,t.n ""M )ar 9"h,},I'1:9" m:1ic "l'ft .1::1'"1. )ar :: I, ,}"l.v-9" ()~ 

m'l't 1,,, vm>-It m'l't 711 '1"11: MllJ'T'6. n.t'} mc-m,\\> M9"t. M1i1. '} M1i'b 

I, I-JJ':'"IIIv- : :" 

I 7adal Moti saJlJlo, maksaJlJlo inna hamus jikkadamal , T'ak 'war dagimo 

ihud ikaddimawallahu. bzzih bahmala wada sira naw. ihud t'awat 

' jamikaddamaw bbetakrstijan mals naw, indihum saJlJlo t'awat inna hamus 

t'awat gozguzze 7anat' at ' ife 7asammire libsen laHe ikaddimawalhu.l 
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'The days of rites of Adal Moti are Monday, Tuesday, and Thursday and 

the rites of T'ak 'war are Sunday and Monday mornings. Sunday morning 

is after mass because T'ak'war is a prayer of the psalm. I cleaned my 

house and I wear clean clothes to serve him. ' 

It is stated that T 'dk,war is a reciter of the psalm of David and his rites take place after mass 

suggesting that T'ak'War is Christian 

In addition G/Egziyabher states that he can wear the clothes set aside for the rituals of Adal 

Moti on the other holidays because a spirit and an Ark of the Covenant are the same in that 

both are ascetic. Only humans make differences between them. This is stated as follows: 

(3 . l.d) " tlfln''} fl,}"7it<p,} ""Mit 1-"7C ri\(l)'9":: 9"h/Y'l>9" :rnt 1-SAartlS' A,eff)I\9" 

nar,})ar h:{ r"'l.M''Far trM A!.',jot. )'9" :rnt9" ""';'..; )ar AartlJ'9" QD<;'1 

~(l}<:: " 

Ilibsun banigs k'an malbas !figgir j allawm. miknjatum tabot inna 7awil 

7ajIUlat'at'alum saw naw jammilaja!flfaw hulattu 7ajk'k'armnum tabottm 

7awiljam mannaJ1 naw.l 

'Clothes set for ritual of Zar can be used on other holiday because a 

spiritand an Ark of the Covenant are the same in that both are ascetic, 

only humans Make differences' 

Such association between an Ark and ' spirit does not hold across carriers; it is restricted to 

those who are orthodox Christian carriers. 

The Zar doctors and carriers have very scanty reasons why Adal Moti should be solicited on 

Tuesday and other Zars on other days. Sometimes carriers themselves include other days of 
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solicitations without the order of the doctor. This shows that the rites of Zar are performed as 

fo lk customs and continue through generations. G/Egziyabiher says 

/ ihennin j~mminawk'~w ?abbatotfatfn izzih ijjam~t't'u ?asm~rik'k'~wn , 

lid3 ?aladg jal~w ?amm~tJisa 19 ijjasn~sa bazza b~zza n~w 

'This thing we know from our ancestors who take us and gets us 

blessed. If a woman has a child who is aJj/icted, she gives the child to a 

spirit of Momina so that he/she is protected. ' 

This indicates that spirits are protectors from disease and this is obvious from Mamite's 

;,,e'l'I\i1J<9" ;'.Jl.~9" ,enm'l'tI: :" /mannij1awm s~w d~gaggotfu jasc' c' ~b~t'utn b~ ?agbabu 

bkadd~m~ ?awiljaw ?ajt'l~wm ?adduj1j1am jiset '~wal / 'Everyone keeps the tradition of the 

ancestors and carry out the rites properly, they (the spirits) will not leave him/her without 

property and health. ' 

To conclude the discussion, the times of solicitations like any custom are based on previous 

traditions, which are kept alive through regular performances. A newly possessed carrier 

should perform properly following the practice ofhislher ancestors. 

19 ?amatJlFsa -means the woman that has a disease afflicting her newly born infants and has been 
given to the spirits to protect him/her from the disease. 
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3.3.2. Annual periods or days of rites 

Annual days of rites are determined on the basis of carriers' income. There are two months 

in which offerings are made to Zars. These are September and January. According to Gebre 

Egziyaber, 

(3.2 .• ) " 't.!l.11 /IUD'} OUDIf'r- .e,<I>O~tI hOJ?-" 11M. M<I>OMo : ltf.ar <'t.e,£CI1 ;l-U<'t11 

'O;l-£C"I OJ.e,,}'l" MtI.i.U "'l.S'lH' 'O;:l'£C"I'l" 't..e,<I>Otl'l" : )lC "I'} u-t'\''}9° "7M; 

't..e,£fI'l" 11~9° r"'l.i'I'l' M h'}£ hOJ'Mar 't..e,)-} .e,OJI1t;'tI "I'} 'Pt;'lI''f. /IUD'} UDfl OJ"'I, 

ht;' 'l'C ~.e, )ar:: 'l'C <'tS'tI;P OJ£ ;P'<;.11111C't..tI OJ_~"'l.I1't..t1 't.111ln. )ar:: r't.!l.11 lIao,/­

_~"I'1" ;P.Jl..11 I"V,}11 't.Cl1 hlf) ;P.<;"'I, .e,i'lfIJtI r;P.<;o~ h'}!;l, '} "1"'<; rflar'l" OJ.e, hU·.<': 

.e,flflJtI Vav-11 h'PfI 'l'<;' )ar "7hf1~9° h'PfI 'l"r )ar 't.Cl1 t;'C'11'l" h'PfI 0"7"1111: 

.e,;I-':.lItI::" 

I?addis zaman bamahonu jik ' k'abalal bwaratu kallafa ?ajik 'k'abbalim. 

gizew sajdars tahsas bittadarg wajnim ?asalifeh mijazija bittadarg 

?ajik'k'abalm nagargin hullunm malate ?ajdallam Sanem jammisal' ?alla 

inda ?awiljaw ?ajnat jiwwasanal. gin wannawotfu zaman mallawac 'a inna 

t'irr laj naw. t'irr sajalk' wada Mikael inna Gabrel ?akkababi naw. ja?addis 

zaman dagmo k' iddus jahWans ?arb kahona k' idame jisat't'al jak'idame 

inkwan c'ida jallawm hamus bwala t'iru naw, maksa.J1.J1o bwala t'iru naw 

?arb inna irob bwala bamagstu jitarradal./ 

'At the beginning of a new year, Zars want offering from their carrier. The 

offering should not be made before and after the specified time. Not all Zars 

want offerings on the New Year. There are offerings in January or June. 

Most offerings are made in September and JanuGly. The offering in 

January takes place on the day of St. Michael, January 12(Ec) or the day of 

St. Gabriel, 19th January (Ec) . If the New Year fails on a Saturday, 
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offerings are postponed to the following day. Saturday is not good time for 

offerings. It is also forbidden to make offerings on Wednesdays and Fridays 

as these are fasting days. Tuesday and Thursday are good days. ' 

Ato Shiferaw, a 52- year old carrier states the following: 

(3.2.b) "llm;:C 11'1" YHanl anl\W6l», m'l't ,e(JnJt\ Mh rlilt .p, h"711. hf.',wnJ'1" l\;Prl 

ll. <;'C'1" l\;Prl (1;1' h.eh..l!''1'':: llrlMt;'ar.pl m'l't ?''H?,W} mC~ t\{lI'l·1 .p.ec: 

hH.V wil..P nm;l;t\ W)!IIt.ar .ewnJt\::" 

/ba T'ak,war sim jazamen malawwac'alat t'awat jissat't'al. iska sost k'an 

kaggibi ?ajiwwat't'am lak 'som binor lak 'sobota ?ajikkedm. basostaJ1J1aw 

k'an t'awat guzgWazun t'argo libsun k'ajjiro kezih wadija sat'tWal wadasraw 

jiwat'aV 

' In the name of T'ak''''ar on a New Year morning, a blaze sheep is 

slaughtered, for three days I will not move out of my house, if there is also a 

mourning. I will not go there, after three days, I have to change my clothes 

and go to work' 

From both respondents, it is clear that annual offerings are made on the basis of the Zar type. 

In (3.2 .a) Zar takes annual dues in September and January. In January, the days are the 12th 

and 19th which are advisable to make offerings. The two days are associated with the two 

saints, Michael and Gabriel. 

Not all days are good for offering. The fasting days, Wednesday and Friday, are excluded as 

slaughtering is not allowed. Saturday is not a good day either because it is a market day. 

Some carriers are traders and cannot miss it. The best days are Tuesday and Thursday. First, 
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the month of September is favoured for the rites because it is the first month of the New Year 

and the first day of the New Year is what most Zars want to have their annual dues. Second, 

January is selected for those who have made promises of offerings in this month and for those 

who could not make it in September. January is also a month of festivals like epiphany and as 

the saying goes there is no poverty in January, for it is a time of abundance. In addition Ato 

Shiferaw says: 

(3.2.c) "V''',Mt A"f. Ht 111\<' 'l'<I!C rrvaF} "'IS!:C"l I-]tI)/'tlh· llHl1 A1~pC"'I 

A<I!'l"tl1 AN; M1'UDfT]t\rr:: h~ VmC ~V Vt\ar'l" 5'1 .I'MUD'l'IJ.~· llHl1 1If.', /\,11 

l1C nUDffiUDc 'l'<I!C rr'lar1 TH'li MfT]t\rr ::" 

Iminalbat id3d3e ?atat bilo t'ik'ur buhawn madrag kaltfalku ganzab 

indakorma ?ak'umlij1j1 ilna ?ask' amt'allahu. Kaza jat't'ir dah jallawim jan 

jask'amt'kut ganzab laj lela birr bamac'c ' ammar t'ik'ur buhawin gaz\Je 

isat'alehu.l 

'Unfortunately, if I do not have money to buy a blaze sheep, I have to put a 

little money aside as a guarantee. Then in January by adding some more 

money to it, I have to buy the blaze sheep. ' 

January is selected for economic reasons. According to my respondent most carriers are 

farmers and the harvest is ready in December and January. In January, almost all farmers get 

money to buy wha1 the Zar spirit wants. This is the main reasons why they postpone rituals to 

January. On the other hand, some Zar spirits take annual demands in June, but these are very 

few in number. 

To conclude the discussion, even if annual demands are stated by Zar doctors or shamans, 

carriers make their own arrangements for the rite on the basis of their means of income. But 
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making arrangements without negotiation with Zar doctors is impossible, because the spirit 

may not agree to what a carrier decides. Therefore, a carrier negotiates with a spiri t with the 

help of a shaman something of value to be set as a bai lout. 

3.4. Animals selected for sacrifice 

Animals of different colours are used as sacrifices to Zar. The animals are mostly sheep and 

chicken. The colours vary depending on the type of Zar. The reason for this is that all Zars do 

not like the same colour. According to Gebre Egziyabher 

(4 .• ) "M':" 'l"t .1'."1'1" .l\t\.7' 0"1 .enm'l'':'' V'"l.nmar9" haot ht\.,: jar:: "'IlIt9" 

t\m~C ftuar, htrt\1>)'.C'=F M.e an.!'." ht; h<J>.e cH )'.C'9'=F x MIt. hI'Imtr 

V'"l.<J>'l't\ar haot trM, )'.C'=F h1'0Il"'l an.1!" )'.C'X h.!'."C~ M"lt\u· : : .eu .l\t\'I:ar 

0"1.1'."1'1" O'"l.<J>'l't\ar haot t\.I!"9"C .M"l':" :: hn';Jc9" h·Oiar .I!"!::.l\n: hi<ll j"Ihmll 

OILU M,j·} .en"l':"::" 

/ ?adal Moti dalatfifa bag jissat'awal jammisat't' awm ?amat ?allef naw. 

malatm la T'ak'war buhawn kahulattu doratf bk'ej wand inna kak 'aj set 

dora gara ?abrre isat'ahul lamik'at' law ?amat hultattun dorotf bgabsma 

wand doro gara ?abrre isat'allahu. jih dalatftfabag dagrno bamik'at' law 

?amat ladimr jissat'al/ 

'To Adal Mati, a gray sheep is slaughtered every two years, which means, 

if I offer a blaze sheep to T'ak'war with two reddish brown chickens and a 

rooster, the following year J will offer the two chickens with a grayish 

rooster. This gray sheep, I offer the following year, during the M"sk '"l 

f estival. ' 
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According to Ato Shiferaw 

(4.b) "n Mt r"'l.i\ar 'I''i<C n''{n''l nm:t:C M" rHov,) OVi\lD66J, m'l'~' Mt1]i\(F 

r9"IPmm'9" hop,!'.ib~· he; hop,!'. m'},l': fl.t:;JC hil," )ar : m~9" :)·"19" : Q'k~ },7F/, J?Y.t."l he; 

nilt.ht /,(l,1; Y."li'l: Mt1]i\(F::" 

/ j~ne l~jj~t jemmil~w t'ikur buha b~g b~ T'~k ' war stm Jezaman 

malawwac'a t'awat isat'allahu jamsat'awm bk'ajj set inna bk'aj wand 

doro gar ?abrre naw. t'alam, nugm bak'ela ?afuk' jidaragna basr?at ibete 

dagfe isat'alahu.l 

'Mine differs from others : I slaughter a blaze sheep in the name of 

T'ak~ar on the first day of the new year morning (September ['"' in E.c) I 

also offer a reddish brown chicken and rooster. In addition, roasted beans, 

local beer (t 'ala), Araki, mashed oil seeds etc. ' 

According to Ato Feyisa: 

(4c) "m:t:C -cru n"l J?</>Clli\;J·t\ Ol!l'};Ji\ .lli\.'l' n"l h~ ra>far</>ar hHu) )ar (J,1; 

MI\-::" 

fT'ak,war buha bagjik'erblatal Wasan Galla dalatfa bag inejammawk'aw 

innaJ1ihn naw bete sillalul 

'A blaze sheep offered to T'ak'war and a gray one to Wasan Galla I know of 

these two because J carry out the rite of Was an Galla and T'ak' ''ar' 

As we can see, in (4a) and (4b) a blaze sheep, reddish brown chicken and rooster, and a 

grayish rooster are common requirements . A blaze sheep and a grayish rooster are 

interchangeable. A carrier who slaughtered a blaze sheep does not offer a grayish rooster in 
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the same year. Inversely, carriers who slaughter a grayish rooster do not offer a blaze sheep in 

the same year. This arrangement is based on the income of carriers. In contrast, it is possible 

to offer both sheep and rooster depending on the income of carriers. 

In (4a) Adal Moti ' s demand is a gray sheep. This sheep is offered every two years especially 

by those who are possessed by two or more Zars. Because if a carrier slaughters a gray sheep 

with a reddish brown chicken and a rooster this year, he/she cannot offer the same in the next 

year. T'~k 'war' s blaze sheep is equal to a greyish rooster and Adal Moti's gray sheep is equal 

to a white- brown spotted rooster (n~c'c'w~sera). This rooster is slaughtered in the absence of 

a gray sheep. W~s~n Galla's demands are the same as Adal Moti but there is a slight 

difference between them (4c). The difference is that instead of the gray sheep a reddish 

brown rooster (k'~jw ~s~ra) can be slaughtered for Wgsgn Galla. 

Reddish brown chicken and rooster are common to almost all Zars. These chickens are 

commonly offered. On the other hand, based on ethnic differences of Zars, carriers are not 

allowed to offer sacrifices of chicken and goat. Goat is never used because it is a symbols of 

"demon" . Chickens are common demands, but based on ethnic differences they are not 

offered according to w/o Sindu 

(4d) "ri ~t, r~C''l'' )W' : f'.C' MWI9" ":Vt:l 71MI\9" : O"l)lD' V9"OI\lD':: f'.C'I-S 

":Vt:I V"'ItlOI\lD' Mi;: M"~ M"'I.eOil' )lD' :: " 

Ij~ne Zar j~70romo ngw doro 7alb~lamfijj el 7alb~lam bgg ngw jgmmb~law 

doro inna fijjel j~mmalb~law 7abbate, 7ajate sil~mmajb~lu n~w I 

'My Zar is an Drama, so I do not eat chicken and goat (meat) , I eat lamb only. 

Because. both my father and grandfather did not eat chicken and goat meat' 
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A demand prescribed by a Zar doctor or shaman as transferred from ancestor' s practice is 

taken into consideration. For example, Sindu does not eat chicken and goat's meat because 

her ancestors did not eat but she is a carrier of the same Zars, T'~k'war and Adal Moti. Others 

possessed by T'~k'war and Adal Moti eat chicken and they also offer the same. But this is 

during the days of rituals only, for after and before that, carriers do not eat goat meat. 

In general, symbolic representations of different colours of chicken and sheep vary according 

to each Zar's preference and carriers' ancestral practice. But these differences do not have 

clear-cut boundaries between them because in all types of Zar, reddish brown hen and rooster 

are common. 

3.5. Zar and gender differences 

Zar can be categorized into male and female. The differences are in their demands and other 

observable characteristics of possessed individuals. Numerically male Zars are greater than 

female Zars. On the other hand, female Zars are believed to be more dangerous than male 

Zars. Why female Zars are few in number? Because male carriers are not easi ly possessed by 

female Zars and those who are affected by female Zars are few in number. In addition, Torrey 

(1966), states that, male Zars are more predominant than female Zars. 

Zar spirits mostly affect the opposite sex, which means that female Zars possess males and 

male Zars affect females. As stated above, female Zars are very few in number and inversely 

large number of women are possessed male Zars. Evidence for this is the number of female 

attendants which is more than 75%. Physical, psychological flexibi lity, social and economic 

stresses may be the reasons why females are easi ly affected by male Zars, Messing (1958). 

This leads male Zars to be numerically larger than female Zars. 
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There are males affected by male Zars. In contrast the probability of a female to be possessed 

by a female ..zars is rare. This variation may be due to the fact that there are few female Zars. 

According to Ato Alehegn, age 63 , 

(5.a) ""'p<\'~ Mn. h"}.l:lbt r(!Jc !.nil (!J18."} .r~r'l'M :lbt hCJ)<M (lO"U'S: 

t<!>C; I\:r-: hMIb t h].'l. <!>C{\ (!J J?,"}'l" h ].'1.1<;1 h tt!..:P .\:"I\t'l":!· 

ITakolaf Eyyasu indaset jawar ababa wandun tasajjawallaJ[, set ?awilja 

bamahon"'a tik'anallaJ[, kalela set indik'arb wajnim indiganap ?atfakidlatm.l 

'Takolaf Eyyasu is a female Zar and it causes menstruation on its male 

carrier and does not allow its carrier to have relation with a woman' 

The data gathered through observation supports this view. The person who is possessed by 

Takolaf Eyyasu 20behaves like a woman. He wears a dress like a woman, uses lipstick, gets 

his hair done in fumba style, acts like a woman and speaks like a woman. He avoids beard 

and moustache etc. 

3. 6. Hierarchy of Zar 

Researchers try to show hierarchical relations among Zar spirits. They classify Zar as kings 

and servants, Leslau 1949. But most devotees and shaman think each Zar spirit has equal 

power. The difference is on the relation between a spirit and its carrier. According to Gebre 

Egziyabher 

20 Gender difference is observed in both sexes possessed by a fema le Zar like TakolafEyyasu. On the other 
hand female carrier possessed by a male Zar has pitch like male, the pitch property specifies the average pitch 
(or frequency) orthe voice. However, the average pitch for a standard male voice is around 120Hz, and a fema le 
voice is around 2 10Hz. But female carriers possessed by male Zars have pitch 140Hz to 150 Hz on average. 
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Imad3amarij a bfatr T'ak,war naw 21. bfatf mal at k'admo basawjj ew laj 

jamik'arb malat naw. k',t'lo ?ada! Moti bzza Bir ?alanga Wasan Galla 

barkkata natfaw. ingdih innazih basewjjew laj jik'rabu ind3i tillik ' mna 

tinnfbamahakkalatftfaw jallam. lijunatatfaw indakaddamiw naw22
• 

'First comer is T'ak~ar: which means it shows up before any Zar spirit , 

next comes Adal Mati and then Bir ?abnga, Wasan Galla etc. This way 

they may show up but this doesn 't indicate that there is power difference 

among the spirits. One is not greater than the other the difference is based 

on the relation between a Zar and its carrier. ' 

In addition W/o Mamite says that 

I kaf bilo jammigaza ?alla ba ?anastaj1j1a dagmo indak'allal jammikadm 

?alla. bazih gize ?awiljaw ijak'allalaw jihedal. tinnf mahonu idlu inna it'aw 

naw idlu ina it'aw kafkadarragaw ijj andarababa ijjatrafarafa jisat't'awal 

'Some of the carriers do not solicit their Zar with great respect and some of 

them solicit with little respect. This makes differences between carriers and 

the power difference is a matter of a chance' 

21 kafatJ T'ak'war naw (T'ak'war is the first) because, T'ak 'war disclose himself first, but this is not always the 
case and T'ak'war is not more powerful than others. 
22 indakaddamiw n;)w ( according to so licitor) means the spirit wants to get a respect from its carrier, based on 
the nature of the carrier, the spirit makes himself strong and good protector, and reveals through wealth, heahh 
and other things of the carrier. 
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The statements show that (6a) there is no hierarchy among Zar spirits. A person may be 

affected by two or three Zar spirits, which have equal power, but one of them may be a well 

known Zar because it has possessed a carrier before the others. 

The basic difference is among carriers. If the carrier offers annual and weekly sacrifices, the 

spirit shows clemency to the carrier and the carrier believes that he becomes very rich and 

powerful. This is the spirit keeps the carrier healthy and fit, it gets more and more offerings. 

The power of Zar reveals itself in the day-to-day activities of its carriers. If a carrier becomes 

rich, and get the power of fortune telling the spirit also become powerful. This point needs 

further research as there seems to be a relationship between the overall success of carriers and 

their spirit's role in providing them good health. 

3.7. Religious differences of Zar 

There are two religious categories of Zar: Islam and Christian Zars. Any Zar can affect both 

Christians and Muslims. Gebre Egziyabher says 

(7.a) "MI' m~C Mn..9C "'IfirVO -fit\.. 'I":f .9Cil,eonJ:llVO ID,eVO il.ec'ifTJ'fID·VO :: 

- fit\.. 'I":f ~,et\'}: n."'Ifb r"'l/lfl- M-'I''fID- m~C .1l'H J:;J"'!. jar ilM.1l7i 

jar: :" 

17awon T' ak'war innasu gar malatim muslimolf gar ?ajjmaddabim waJm 

?ajssat'a!fl:fawm muslimotf d3ajlan, sumale jammibalu ?alwatftfaw T'ak'war 

dawit dagami naw ?ask ' addafnaw/ 

'Yes, there is difference; T'ak'war does not associate with Muslims because 

T'ak'war is Christian. On the other hand, Jeylan and Somale are Muslim 

Zars. ' 
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According to Ato shiferaw 

(7b) "harM hart.S )ar:: *1~(])' J?,f\YJ?, ),1:{ hW: )ar:: Mll 'l"t nhmt.~· 

Mo.;J UtJ?, h1:{ 1.1)': )ar: : !I"<'Itb :- 7·nCh,lI h<;' 1l1l1 ),)0. y."1~O :{{l6l1 

/ ?awilija ?awilija n~w. k' Wank 'Waw jil~jaj ind3i ?and n~w ?adal Moti 

b~?at'~raru innasuga ji l~j ind3i ?and n~w. Misale g~bra?el iJ1J1a sinnil 

inn~su d~gmo d3bri l jilallu. b~k'Wan k'awWn~w ind3i jat~l~jj~w ?awlja 

jaw ?and n~w. irgit' jemuslim ?awlja ?all~ b~r~m~dan jas's'omal 

b~salamu gize billa sajbl~kki l, n~g~r gin b~tan~sab~t gize labVlfaw 

naw./ 

'Zar is Zar, the difference is language. we call the name of Adal mati 

others in other languages may call him by a different name. Example 

st. Gabriel is called Gibrill by Muslims. Even i(Zar is common there 

is a Muslim Zar (asting during Ramadan23. outside solicitation periods 

if a carrier is a Christian he has to go to church and eat Christian 

food , but when the Zar is solicited the carrier cannot eat Christian 

food. ' 

Carriers believe that there is difference between Muslim and Christian Zars. The different 

languages of carriers are taken as cause differences. Even if Zar differs in name based on the 

language, but they believe most Zars are the same (7b) . However, a Zar like T'ak'war does not 

23 Muslim Zars affect both Christians and Muslims, Christians possessed by Muslim Zars, if the Zar is very 
powerful they may be forced to change his/her religion or ki ll the carrier himself or his fa mily .. On the other 
hand, if the Zar is not powerful only the carriers forced to change hislher religion during the rites and on some 
common Muslim festi va ls. Mostly these carriers arc Christians therefore they avoid a1cohollike beer (1';la) and 
(ted3) and Christian foods during the rites. But after the rites she/he goes back to Christian diet. 
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deal with Muslims carriers because T'~k'war is Christina Zar (7a). On the other hand, Jeylan 

and Somale are commonly considered as Muslim Zars. In addition, some Zars like W~s~n 

Galla and Adal Somale force their carries to change their religion during the rites. These Zars 

possessed both Christians and Muslims. Unfortunately if the Zar religion is Islam, the 

Christian carrier is forced to change his/her religion during the rites. 

To conclude the discussion, Muslim Zars affect both Christians and Muslims. The Christian 

carriers affected by Muslim Zar follow dogmatic principles ofIslam. In contrast Christian Zar 

does not affect Muslims carriers. However, both Christian and Muslim Zars, during the rite, 

use shared Arabic words. Both of them have equal knowledge of Arabic and other foreign 

languages as if often claimed to which we now consider. 

3.8. Linguistic ability of carriers 

Researchers, devotees and shamans state ideas about the linguistic abilities of Zar carriers. 

Devotees and shaman believe that carriers have ability to speak any existing languages during 

a rite. On the other hand, researchers believe that Zar language is esoteric or deformed 

expressions as Leslau (1949) said. 

However, there is a gap here, since no adequate research has been done on the issues of 

linguistic ability of Zar carriers. Leslau's research may be the only one that deals with the 

language of Zar. Even if devotees and shamans believe that carriers speak existing but foreign 

languages (xenolalia) during the rite, there is no sufficient evidence that they speak such a 

language during rites. 
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During solicitation of Zar, carriers change from a normal state of consciousness to unusual 

state of consciousness. According to Zinberg (1977), this change is called altered state of 

consciousness (ASC). Rossi (l986) adds that anyone is never entirely free from altered state 

of consciousness and it is like day-to-day activity. There are various variables in altered state 

of consciousness. 

As has been discussed in chapter two, shamanistic is one of the variables in the productions of 

altered sate of consciousness and it is treated under hypnosis theory. Devotees, carriers, 

doctors use stimulants like coffee, chat or k'at etc. in a rite of Zar. The spirit itself does not 

get solicited without coffee and chat, which are shared demands of Zar spirits. (8a) " ... 1:1 ;P'1" 

0-'> m'l"~ 00/\oD1 lar mar1 1'1''" /C'atun k'imo bunna t'at'to malaman naw jasawn titol 

'Forgetting people, pleading to the spirit by chewing chat and drinking coffee suffice.' The 

expression refers to carriers who use coffee and chat to solicit a spirit and get into a trance 

state. 

The ability to speak glossolalia or xenolalia comes in a state of trance. Carriers do not know 

anything about themselves in such a state. Gebre Egziyabher says 

(8b) ""~ "IF1 harMCD' OllV. O"'l..pCflO1' wH 1"1h1.I!lJ'l Yll"I" Y/\CD' !lCD' .l'.Ul<;'ar 

yCD';P h1.1'.lJ'1 h1)[ h~ 1"1~D V"'Iar.par 1"1~ l7C V/\1":: " 

line 7ahun 7awilija balaje bamik'arbibbat wak 't min indahona ja k'uc' 

jalaw saw dahnaJ1J1aw jawk' indahona ind3i ine jemmawik'aw minimm 

nagar jalaml 

'When I am possessed and in trance. I do not know anything maybe other 

p eople know about what is happening' . 
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Zar carriers have a common feature when they are in a trance or possessed by Zar in a rite li ke 

speaking a unique languages (Glossolalia or Xenolalia), shouting, laughing, hymns etc. 

3.8.1. Glossolalia vs. xenolalia 

As defined in chapter one, glossolalia refers to speaking or uttering non ex isting language in a 

state of trance and it occurs in cases where there is a predominance of the unconscious state, 

Goodman (2008). Xenolalia refers to speaking a fore ign language during trance but the 

carriers never speak it in a normal sate of consciousness. 

In a context of Zar, devotees and Zar doctors believe that the spirit speaks an existing 

language. The language may vary according to the Zar type. A Zar may speak Somali or 

Arabic etc. but the carriers do not speak either of the languages in their normal state. 

According to Gebre Egziyabher: 

(8.1 a) "Mt. '1"1: Mil"'" II~ a.aJtT) YaJ' O!l:'}!l:ar'faJ' )ar f"'l.(Il'PODaJ· "'In"}'!" 

.p.t-h'} o"'l.</>';"o"} OhL-o:;' )ar f"'l.e;?Lar : : OM ottt. .I?"I'1" hcll"tnll~ 

f "'l.aJtT)aJ· ~\aJ 'M Of~<'1ar " ,}.I?"'I.e;?LaJ· !l:'}!l: haJ-MaJ' O"'l.</>c-oot?H, f~,} 

V-o,:.,.l\l1 !l:'}!I: ~e;?t-t. :: '!"<'11'b ,, ~,,~ Mt.'I""t M-01 harMaJ' 0"'1.)<'1 '01 aJip"} 

Oh"'lC:;' Ml..,.l\fl'!i ",}.I?"'I.e;?c h't.l: 0;:"11 ~)"I.;..:;'t. :: haJ-t.Y I.e; haJ'M ~"If]flt. : : 0 

"n:;'ar'!" !I:'}!I: OD"Iflflt ~:f"t\- )?C "I'} h'}.'n.e.. Mm· O"'lYaJ'</>aJ' !I:'}!I: ~"Iflflt\­

OODuM'far :f"lC fn'!";; hVn.e.. .I?"I'1" h,}.ll. harM hL-o:;' ~e;?t-t. ODt.(l ~&.:rt. 

nlJ-'\"'I.ar 0"'1. ?flar m!l: :: ;h'lS ~v flllart.Y O.l?ve;ar ? H, &')1:'1" h':-O:;'ar'} !I:'}!I: 

ODe;?C h~:fllt.'!" ::" 

17adal Moti islamu laj biwat'a jaw bak 'wank'WaUtJaw naw jammit' akamaw. 

malatlm k' ur?an bammik 'arubbat ba?arabJ1J1a naw jamminnagarew . balela 

bakkul dagmo kirstij anu laj jammiwat'aw ?awilja bammik'arbbat gize 

jazzan hibratasab k'wank 'Wajinnagaral . lamssale inelaj 7adal moti ?allabJ1J1 
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?awlijaw bamminasabip wak't ba?amarppa labetsabotftfe indamminagar 

kahed bahwala betasebotftfe jinagruppal. ?awi lja mna ?awilja jigbabal 

bamannipJlawim k"vank"va magbabat jitilalu . nagargin ?andande lelaw 

bamajawk'aw k' wankw'a jigbabalu bamahablatftfaw tjiggir jallam. 

?andande dagmo ?awiljaw ba?arabppa jinnagar inna malliso lakadamiw 

bamigabaw k'wank' wa jifatal. Tadija jih bala ?awlija badahnaw gize 

fas 's 'imo ?arabippa managar ?ajtjilim./ 

'A carrier of Adal Moti, who is a Muslim, speaks in Arabic. And if the 

carrier is a Christian, he speaks the language of the society. Example, I am 

the carrier of Adal Moti when in trance, the spirit speaks to my family in 

Amharic and they tell me this after the trance. Zar spirits communicate to 

each ather in any language and sometimes they communicate in a unique 

language which devotees may not understand under the normal 

circumstances. There is no problem of understanding between spirits. 

Sometimes, a spirit speaks in Arabic and translates it into the language of 

the devotee. But the carrier may never speak Arabic after a trance.' 

However the data collected from the site indicate the opposite of the above statement of the 

carriers in that the data shows that carriers do not speak a new language during a trance 

(xenolalia). Rather a spirit repeatedly utters very few familiar Arabic words. These words 

may be uttered either by themselves, neighbours or carriers friends. Some of the carriers 

speak a pure non- existing language (Glossolalia) and the others speak a mixed glossolalia. 
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3.8.1.1. Pure glossolalia 

In a rite of Zar, carriers speak purely non-existing language. It means that the language is 

non- existing in the carriers environment. They do not utter the words and phrases in normal 

state of consciousness and they do not repeat them once they have uttered them. The 

following data show pure glossolalia : 

(a).CrJ4: la ?onas 

(b).Cry: ?ajnuhare kodaasjilo h?a?ino ?ajloha d3iiri ?no ?asafa la?ihi 

na?orajis 

(C).Cry: ka?ad30 na?ala fadi 

(d). Cry: ka?ajniri ~ ni?ara ?alofomi 

(e).Cry: pa lana 7anindjis jo ?ajno ?ajQo ?alo ?asada ?alnasjis 

(f).Cry: jibunas ji?unah nal'alasidi . 

. (g). Cry: Fak'ano fajjis 

(h). Cry: ?aSura na?ofa jjilesi la ?araQ 

(I). Cry: ta?aj1j1julis jinoh ?ajno ?a~wa 

(J).Cry: ?anua lalia fadis 

H. Cry :illafako lalhedafQafilawal witfwan 

l. Carrier A: an~ri jotinanin~ra 

Carrier B: hande fin~ida hane 

The data is an example of pure glossolalia in a Zar trance. It is common in Pentecostal 

churches and it is known as ' lisan ' or speaking in tongues25 The difference is that Zar 

24 Cry _ Refers to shouts, carriers in altered state sometimes produce as introductory to utter non~ words or 

phrases. 

52 



t 

o 

o 

carriers do not use only glossolalia continuously: they mix it with ex isting words of different 

languages. The glottal stop and tone are shared characteristics of Zar carriers. 

Many researchers have tried to identify the phonological and morphological features, 

syntactic structures, the semantics and pragmatics of expressions of Pentecostal glossolalia, 

but no adequate structures have been reported, H.A. Osser eta I (1972). 

Likewise glossolalia of carriers do not have clear structure and as we observe from the above 

data here there are some patterns identified linguistically for example, the glottal stop "7" 

commonly occurs at the beginning and middle of utterances. The semi vowel "j" repeatedly 

comes in the middle and at the end of utterances and at the beginning of utterances there is 

some high pitch or cry or shouting. 

In addition, carries utter some very familiar words found in their speech. The word "sii" and 

"7abjira" is found in Afan-Oromo and Arabic dictionary. "s ii" refers to 'you' and "7abjira" 

refers to 'an agreement', i;1 addition to these two words, there are other words and phrases 

which are non-existent . 

To conclude the presentation carriers glossolalia do not have syntactic structures, semantic 

interpretations and pragmatic use. 

25 In religious contexts, and especia lly in Christian charismatic settings, glossolalia is a highly respected 

phenomenon. It is connected with the idea of being possessed by the Holy Spirit and the communication is with 

God. Elvira Koice etal (2005) 
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3.8.1.2. Mixed glossolalia 

Mixed glossolalia refers to utterances of non· ex isting words mixed with some familiar 

words. The underlined utterances below are a mix of Amharic, Afan- Oromo and Arabic 

expressions: 

I. 7awmeram ha7il~la bakidani 7ilalah 7ana mahij 7ananasida imaje fiaisida 7ail~lah 

fmal en fiaisida 7il~lahw~i 7anadilafium 

2. 7ehe mek'e 7aha 7aha 7ekerekimua 7emilaw mogas 7ekejera, j~sumale lid3 n~n 

j~t:lmar~kub~t, fira delise,7ajo he7e he7e mek'e Awo kotta demmi ela j~s~lalew 

gala naguma saiada j:lnen k' uank'oa man 7abatu indajtaw~k' j~mif~lig:lw 

3. Cry: lahi lahi bbbbb 7abbbb w~d~za lahila 7il~lah! atimtan lahilaila 7il~lah,lahila 

?il~lah hal lahibb lahibb lahibbbbb lahila ?il~lah lahila ?il:llah z:lraf 

4. 7e garbichaa mamu oh anni garbichaa :lk mindin:lh 7awljan:lh oliyaa tattu 

hir:lb:l[u oliyaa tattu :lk maali atti? maali atti? w:lralia W:lt'ad3ia W:lf;) g:lnd~ hasu 

kijai rekstorfrulai 

5. Cry .fiarafiarafiar fiaraj inate momina w:llahi bilahi 

w:llahi bilahi fiara fiara ... wod3ila, homBa homBa 7salamalixum woX,j woX,j 

halo halo halo fialo fialo fialo xala Xla xala xala j~wlih xala xala xala xalaj 

gibren ined3d3silhalehu filahn k:lf:ll:lk 

6. 70hoi s:lidina rna kabi iansa etin:lta kodunisis j:lt:ldalje girf iko n:ln indih 

7. inate momina hadrala [ahida hadra 

8. inate j:lrajaw w~mb:lde 7ep eua nukute natabo 7:lp n:lW n:lW n:lW mam mam 

mam m~rhaban m:lrhaban m:lrhaban 
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~The following table shows the utterances with their glosses: 

Carriers Words Glosses 
1 ha?ilala (Arabic) a short fDlm which refers to 

'Allah is the only God' 

imajje(Amharic) 'my mother' reference to Momina 

o 
2 jasumale lid3 naJ1 jatamarakubat ' 1 am a child of Somali that! have been conquered' 

(Amharic) 
?ajjo (Afan-Oromo) 'mother' 

Ayyo kotta demmi 'mother come and go' 
(Afan-Oromo) 

jasalalew galla (Amharic) 'sellale's Oromo' 

o Nagumam (Afan-Oromo) 'Very well' 

janen k,wank'aw man ?abatu 'who is the one who wants my language not known 
, 

indajtawak' jamiffaligaw 

(Amharic) 

3 wadaza lahila ?ilalah! 'leave me, Allah is the only God' 

(AmhaJic and Arabic) 
atimtaJ1J1 (Amharic) 'don't hit me' 

zaraf (Amharic) 'expression of power or courage' 

o 

4 Garbichaa maali atti? 'servant of who are you' 
(Afan-Oromo) 

Anni garbichaa '1 am a servant' 
(Afan-Oromo) 

mindnah ?awlijanah (Amharic) What are you? Are you Awliya (zar)? ' 

oliyaa tattu hirabafu (Afan-Oromo 'Awliya doesn't disturb' 

55 



( 

Rek * ?astorfrulai (Arabic) '1 repent to Allah' 

5 fiaraj CTigrigna) 'Well---my mother Mom ina Allah is the only GOD' 

inate mom ina w~lahi bilahi 

(Amharic) 

o 
hom(3a hom(3a Homba peace be yours 

?asalamaliXl!m( Arab ic) 

halo halo halo Hallo, hallo--- ' 

j~wlih (Amharic) 'Look' 

gibren ined3d3silhalehu filahn 'My dues---------? 
bf~l~k (Amharic) 

o 
If you want 1 will upset your dwelling' 

6 S~idina Name of the previous Zar doctor 'NurAhmed' 

j~t~dalje girf ikon~j indih 1 was trained by Tadeliye (expression of emotion) 

(Amharic) 

7 inate Momina 'My mother Momina' 

(Amharic) 

c 8 inate j~rajjaw w~mb~de 'my mother, gangster of Rayya ' 
(Amharic) 

n~wn~wn~w 'Right, right ... ' 

(Amharic) 
m~rhaban m~rhaban m~rhaban 'Right, right ... ' 

(Arabic) 
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In (I) the carrier speaks glossolalia with Amharic and Arabic words. "imaje" is Amharic 

meaning 'mother'. In the context of this research, 'mother' refers to Momina, the founder of 

the shrine. The other words are Arabic and these are very familiars to Muslims 

"laila7ail~lah" meaning 'Allah is the only God '.In (2) the speaker inserts words and phrases 

into the glossolalia utterances. The words are from Amharic and Afan Oromo. ')~sumale lid3 

n~J1 j~t~mar~kub~t" is an Amharic phrase meaning' I am a child of Somale who has been 

conquered' .It refers to the woman who is the carrier of the Adal Somale spirit. "?ajjo kala 

demi " and "naguma" are Afan Oromo words meaning 'mother come and go' . The word 

"7ajjo" mother again represents Ayo Momina or 'mother Momina ' . During rites carriers ask 

for the mercy of the spirit. "naguma" meaning 'fine' and ')~s~lalew galla" is Amharic 

meaning ' Selale's Oromo' this may refer to the place where the carrier comes from. 

In (3) Amharic and Arabic words are inserted into the glossolalia. "attimtaJ1Jl" and "z~raf' 

are Amharic words. "attimtaJ1" meaning 'don't hit me' and "7.~raf' is 'an expression of 

courage ' . In (4) the carrier mixes Amharic and Afan Oromo. "garbichaa", "maali atti" , 

"70lijan tatu himb~fu" and "garbichaa" are Afan Oromo Phrases. "Anni garbichaa" 

meaning ' servant'. refers to the fact that she is the servant of Momina hence she has power to 

know if somebody has been newly possessed by a spirit. ,"maali atti" meaning "who are 

you" and "oliyaa tattu hirabafu" meaning ' if you are a Zar spirit don't disturb the others ' . 

"mindnah 7awljanah" is Amharic for the same question 'who are you? Are you a Zar spirits' 

These carriers mix at least two langltages at the same time. Those words taken from Arabic 

are very familiar to most people and listeners can easi ly understand their meaning. Other 

carriers who mix Amharic and Afan- Oromo are bilingual in the two languages (4). And 

others know very few common words like in (2) though they do not pronounce them 

properly. 
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3.8.2. The Role of code mixing in Zar expressions 

There are three processes of code mixing: inserti on, alternation and congntent lexicalizati on 

(Muysken 2000:3). Insertion refers to lexical item from one language inserted into the 

stntcture of another language. Alternation is using two or more languages alternatively at 

switch points and congment lexicalization refers to words from two languages used in the 

same stntcture (Muysken 2000:4). However this research does not go through the three 

processes of code mixing. It only focuses on the insertion processes because during a rite of 

Zar, carriers use insertion of items in their utterances more often. 

The function of code mixing in a rite of Zar is not the same as in day- to- day activities. A Zar 

spirit uses code mixing to show its power because lingu istic ability is taken as a key factor in 

rite of Zar. 

Carriers mostly use code mixing during the rite of Zar. Amharic speakers insert words from 

Afan-Oromo and Arabic into Amharic . On the other hand, for those Afan-Oromo speakers, 

Afan- aroma is a matrix language into which Amharic and Arabic words are inserted. 

Example of insertion of Amharic, Afan-Oromo and Arabic words in utterances: 

1. Kan manaan loolamu kan ristiin loolamu 

'One who has problem both in and outside the home' 

2. Yaahabashaa gaalin rabbin moo kattabamteejirti. 

'Abesh, the word oj God has been written' 

3. Mana ayyantu dhaqxee salaamsattaa 

'She goes to a wise woman's home and greets ' 

4. Kuni ilee ilmaan rakkatee jirtii walaahi .Ati ilman rakatee hinjirtu? 

'In the name oj Allah she is in trouble with children. Don't you?' 
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5. Tariikaa haadha kenyatii 

'The history of our mother' 

6. Anaan shaydaa Mominaantiyya. 

'Momina is my witness' 

7. Kaafana Ziiyaara Abiyoon hin micamnee ta'eetti 

'A cloth of pilgrims to Abiyo (Shekena Hussen) not washed' 

8. kaadhadhee manaas ijaree, kadhadhee yemuxiinyi jedhee 

'J pray and build home, I pray and stick' 

9. kan achi dubbatus rabuma kadhachaajiraa damozumaffaddan baasne 

'A persan/group ta/ksfrom there, pray to GOD only, we groupedfor a reward' 

10. ?alanga indet inate dirri laj jigebal 

'How can a whip be drawn into my mother's dwelling' 

II. muartejla, Jarrajla ?ahal jijazliJ 

'May Allah protect you from envious and ill-wishers' 

Code mixing in the context of Zar rite may be categorized into various types. One core 

function of code mixing is to magnify the power of the Zar spirit. Specially inserting words 

from Arabic is familiar in Zar rites. Using familiar Arabic words does not show religious 

differences. In (4) "wallahi" is an Arabic word meaning 'in the name of Allah'. This word is 

inserted into Afan-Oromo structure by an Afan-Oromo speaking carrier. But this word has 

the equivalent in Afan-Oromo "maqaa waqayootiin ". The word "wallahi " is familiar to 

Muslims but this word is not uttered by only Muslim carriers. In (II) the word "wallahi" is 

inserted into Amharic matrix structure uttered by Amharic speaking Christian carrier and 

Christian Zar like T'ak 'war'. In (6), (7) and (10) words from Arabic are inserted in one of 

the matrix (Afan -Oromo or Amharic) structures but the carriers are from both religions. 
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The frequency of insertion from A fan- Oromo into Amharic is less than that from Amharic in 

to Afan -Oromo. This may be due to the long contact of the two languages. However, the 

process of insertion from Arabic into Afan- Oromo, and Amharic into Afan - Oromo is quite 

different. The process of insertion from Arabic to Afan- Oromo doesn 't lead to phonological 

changes but in the process of insertion of Amharic into Afan - Oromo leads to various 

phonological processes. 

In (l) "qaalin" Ik'al-in I meaning 'word' the form of this word in Amharic is Ik'al-u I or 

Ik'al-ual. The inflectional morpheme "-u" indicates 3SM and "-ua" indicates 3SF. But in 

Afan - Oromo the inflectional morpheme "-in" is a postpositional clitic .In (5), the word 

"risti-in" is similar to (l). In (5), "tarikaa" Itarik-aal meaning ' history of her/him' the form of 

this word in Amharic is Itank-ul or Itank-ual. In Afan - Oromo "-aa" is nomina lise, but in 

Amharic "-u" refers to 3SM and "-ua" to 3SF. In (9) "damozumaff" Id~moz-u-affl whose 

contextual meaning is 'for a reward' and the Amharic equivalent is II~ -d~mozl 'for salary'. 

The Amharic preposition "l~-" is replaced by the postpositional clitic the "-aff" in Afan­

Oromo. 

To conclude the discussion, code mixing has the role of magnifying the linguistic ability and 

power of Zar carriers. Even if these words are familiar and simple, some carriers do not use 

them in their day- to- day communication based on their religion. Zar rites may be taken as 

an intersection area of Muslim and Christian carriers in the use of words in'espective of 

religious differences. 
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3.8.3. Phonological features of Zar expressions 

In Zar expressions, phonological deviations characterize carriers use of language. Carriers do 

not pronounce words clearly. This makes it difficult for listeners to understand devotees 

expression in trance. 

Utterances with difficult pronunciations formal pronunciations gloss 

I. [7a~~lam ] l7as~laml may peace 

2. [g~prhe ] /g~bre: II 'name of angel' 

3. [nuram~ra ] / nur 7ahm~d/ ' the previous Zar doctor' 

4. [k'~la ] /k'~llall 'simple' 

5. [tik'~lpo ] /k'~lb/ 'instinct' 

6. [ nigaram~ra /n~g~r~J1J1a1 'trouble maker ' 

7. [doftor] /dokt~r/ 'doctor of Zar' 

8. [tf~l] /tJ~r/ 'generous 

9. [muJu] /mul/tral 'bride' 

10. [m~nanu] /m~nnaJ1u/ ' the monastic/ascetic 

11. [T'~k'Waro] /T'~k'war/ ' the name of Zar' 

The types of change are : ( I) shortening, (2) adding of phonemes at the beginning or end of 

morphemes and (3) replacing sounds and words. 

First, examples of forms with shortening are [muJu] and [k'~la] .These words are formed by 

deleting syllable at the end of the words, / muJJirai _ [muJu] here the syllable "-ra" is 

deleted by carriers / k '~llal/_ [k 'ela], "-I" is deleted in the utterance of carriers. Second, 

inserting of phonemes at the beginning and end of morphemes are instances in the word 
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Ik'a lbl _ [ti-k'al~-o] . In this word the prefix " ti -"and the suffix "-0" are added at the 

beginning and end of the word Ik'alb/. Finally rr'~k 'war/_ [T'~k'war-o] the suffix "-0" is 

added. 

Third, replacing sounds and sometimes words are very common in Zar express ions. The 

examples of simple sound changes are like in the following: 

Idoktorl __ [doftor], 

Itf~rI [tf~lJ 

Ig~brrell __ [g~~rhe] 

I?a~a lam/ __ [?a~~lam] and 

Im~nnal!ul __ [m~nna!!u] 

In these words, the change is in sound and morpheme as shown below: 

I K / __ [f] 

Irl -- [I] 

IreV __ [he0] 

l si __ [,tJ 

I Jl/ -- [n] 

I n the first example I K!--. [f], the change is from velar /k/ to the labiodental [f] . The 

second is from the alveolar tri ll I rl to alveolar lateral [I] . The third is from the alveolar trill Irl 

to the glottal [hl and the alveolar later I I/ to [0] , Finally is the change from the alveolar lsi to 

the dental [,tJ. These are simple changes that occur word internally. Other changes take place 

in the form of replacements of parts of words such as Nur?ahmad changing to Nura?amara 

and N~garaJlJla changing to N~gar?am~ra . In the first case, the carrier pronounce ?ahmad as 
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[?am~ra] and in the second earners pronounces the suffix /-~ppa/ as [?amera], but the 

meaning of [-?amera] is not clear. 

3.9. Metaphoric expressions of Zar 

Metaphoric expressions of Zar include literal and poetic express ions. The literal expressions 

include the following: 

3.9.1. Literal expressions 

I. Isinttu gabaa A yyo battanii 

'You went to a market of Ayyo' 

2. Ebon isinitti oldebbia 

, A spear may get back to you' 

3. gibren laklipp w~nz~ppa indalm~slih ?adalsomale n~pp 

'Send my annual due, [ am Adal Somale not a local one. 

4. j ~nnate w~ttad~r j~momin w~ttad~r 

'My mother 's soldier, Momina's soldier' 

3.9.2. Oral poems 

5. innate imm~bete b~7ad3ajb~tihu 

kabl~l kabl~l bilo dingaj z~j~r~hu 

'My mother and my queen in your miracles even stones roll down to greet you' 

6. ind~mn jal~w n~w j~mmit'~law ?antun, 

b*awn Jiro s ijag~pp m~danitun 

'W hat kind of person would hate you, when he/she gets cured ji-Olll his Iher illnesses' 
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7. j;)galamaw getaj;)mominat bet 

m;)mc 'aw ?ajtaw;)k' ?ad;)gaw ding;)t 

jaf;)rars;)wal j;)mok';)wn bet 

'The king of Gala rna (home of Momina) comes unexpectedly and destroys all warmly 

set house' 

8. b?antu j;)l;)mm;)d;) blelamm ?ajl;)md 

bhul;)ttum hag;)r bsetim bw;)nd 

'Ifoncefamiliar with Momina, no one can befamiliar with others, male or female ' 

9. c' ink' m;)t'abatftf;)w jemist libbona 

bal inna bet t' il;)w I;)?allah ?add;)runa 

'Trouble comes into the heart of a wife, she leaves her husband and home and 

follows Allah' 

10. sitab;)la ?ababla sittas'om ?ababla 

immamma T;)kol1(f j ;)homba w;)I;)la 

'When she feeds, it is with persuasion, and when she get one fast it is with 

persuasion, mother Takolaf is a honey of Homba. ' 

II. Somale jalk;)w lajk';)r s;)w jalew lajhon 

b;)bntu ?ad;)kbm;)w hasabu bon;)n;) 

'Somale, if you say once not even one can change your word' 

As discussed in chapter two In metaphoric expressIOns the two objects interact In the 

fo llowing ways : 

( \ )The occurrence of a primary object incites the hearer to focus on the secondary object. 

This indicates that the hearer is in search of further interpretations of the secondary obj ect. In 

(I.) the literal expression "Isinttu gabaa Ayyo battanii" 'you went to a market of Ayo' 
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contains two objects: the primary object is "gabaa" ' Market place '. But the metaphor of 

"gabaa" does not indicate a market centre. It refers to participants of a Zar cult during annual 

feast of Ajomomina. Additional metaphoric meaning of the phrase is a group of participants 

negatively known by carriers. In (2) "Ebon isnitti oldebbia" lit. 'a spear may get back to you' 

the primary object "Ebo " refers to 'spear' if one of the participants cheats a Zar doctor or 

carrier or devotee, immediately he/she may be punished by Momina's Zar. So following this 

assumption, a 'spear' is associated with punishment. 

Based on the primary objects hearers are provoked to infer the secondary objects or truths. 

The truth may derive from experiences or shared knowledge of group members. 

Primary objects 

Gabaa ' market place' 

Secondary objects 

attendant of festival 

Ebo 'spear' punishment 

(2) Metaphor helps hearers to construct parallel implications based on a given formation. 

In (II), Somalejalbw lajk'~r saw jalew lajhon 

babntu ?adakkamaw hassabu bonn~na 

'Somale, if you say once, not even one can change your word' 

The parallel implication of the expression is that Somale is the name of a Zar called "Adal 

Somale" Carrier assumes that "Adal Somale" speaks the Somali language. Attendants 

believe that Adal Somale is a dangerous Zar whose word cannot be challenged, once said it is 

final. 

(10) sitabala ?ababla sittas'om ?ababla 

immamma Takolafj~homba walala 

'When she feeds, it is with persuasion, and when she gets one fasting, it is with 

persuasion, mother Takolaf is a honey of Homba. ' 
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Even if carriers sing the song, they know that the inverse, Takolaf is a female Zar and carriers 

assume that she is jealous and she mostly affects males, she does not allow them to have any 

relations with women. But from the expressions hearers construct a parallel with a pure 

honey and a gift from a place called "Homba". This is the place where Momina's mosque is 

found. Furthermore, carriers think that Takolaf is the mother of all Zar sp irits. 

(7) jagalamaw geta jamominat bet 

mamc'c'aw ?ajttawak' ?adagaw dingat 

jafararrisawal jamok'awn bet 

'The king of Gal am a (home of Momina) comes unexpectedly and destroys all well set 
Homes' 

From this expressions, hearers infer that the place called Galama is a branch of Momina's 

mosque. The power of the king of Galama is derived from Momina's power and it attacks 

unexpectedly those who do not believe in the spirit of Momina. Orally, followers of Momina 

state that from the beginning of emperor Minillik II up to Derg regime, the practice of Zar 

cult was not recognized by governments and was not allowed to spread throughout the 

country. The parallel truth of the expression is like a command for those who don't believe in 

Momina ' s Zar. On the other hand, in (6) and (8) the reference is to the forgiveness of 

Momina and how she is very acquainted with devotees, carriers and shamans. 

(6) indamn jallaw naw jammit' alaw ?antun 

bajtawn Jiro sijagej1 madanitun 

'What kind of person would hate you, when he/she get cured from his /her illnesses with 

Your blessing' 

(8) ka?antu jalammada kalelamm ?ajlamd 

kahulattum hagar kasetm bwand 
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'lfone isfamiliar with Momina, no one can befamiliar with others male or female ' 

ill the first case Momina is taken as a healer of any sickness so that no one can hate her, when 

it is known that people get cured without any payment. Second, one who is familiar with 

Momina it is difficult not to follow her. In short, the metaphor of the above two expressions 

are people who do not believe and disrespect or criticize Momina' s Zar may get punished, 

while those who follow her Zar get relief from their sickness and problems. 

ill addition to this, the following metaphorical expressions show the parallel interactions of 

the two subjects: 

(4) jainnate wattadar jamomin watadar 

'My mother's soldier, Momina's soldier' 

(5) innate immabete ba?ad3ajbathu 

bblal kablal bilo dingaj zaj arahu 

'My mother and my queen with your miracle come rolling to even stones greet you' 

The relation between the two objects is parallel. The first object ' soldier' represents the 

secondary object 'Zar spirits ' . Spirits ordered by Momina and her ancestors are like soldiers 

who respect orders of their leader and attack or affect other people who do not follow or 

respect her and her Zar. In (5) the primary object is "stone" which acquires the nature of 

human being, because, greeting is not the characteristics of a stone. The primary object, a 

stone equally acts like a secondary object, a human being. Based on the expressions, carriers, 

devotees and Zar doctors want announce that Momina has a power to do miracles. To show 

this power they use metaphors of "stone" and "human " . 
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In general, the functions of expressions are categorized into three ( I) function of indicating 

that Momina has a power that can affect or kill anyone (2) function of explaining Momina 's 

protection of her followers (devotees, shamans and carriers) by solving their prob lems (3 ) 

function of believing that Momina or her ancestor has power to give order to Zar spirits. 
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4.1 . Conclusion 

CHAPTER FOUR 

CONCLUSION AND RECOMMENDATIONS 

The practice of Zar rites is common all over Ethiopia. Farak'asa is one of the biggest 

pilgrimage centers. The founder of the center is called Ayyo Momina. She Arrived at 

Farak'asa and built her mosque in 1885. Momina was both a carrier and doctor of Zar spirit. 

After Momina died in 1929 her spirit was transferred to her son Taye Meshesha. After the 

death of Taye Meshehsa, Hajji Siraj became in charge of the whole activities of the mosque. 

In the last three decades, carriers, devotees and Zar doctors have met regularly four times a 

year to celebrate the Zar rites. 

As stated in chapter one, this research has general and specific objectives. The general 

objective was to explore linguistic and non-lingu istic expressions of Zar spirits and the 

context. The specific objective include describing symbolic representations of clothes, 

scarifies of animals etc., and to describe phonological and morphological properties of Zar 

expressions which include glossolalia and xenolalia. 

To achieve the general and specific objectives, adequate data were collected from the site that 

is from Momina 's shrine. To collect the data semi-structured interviews were prepared and 

participant observations were also done. During interviews and observations a high quality 

voice recorder was used to record utterances of carriers, devotees and shamans. After the data 

collection, qualitative analysis method was selected to analyze and interpret the data. 

Subsequently, the main findings of the research include verbal express ions and nonverbal 

objects of symbolic representations. These are used as parts of the expressions in Zar rites. 
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First, nonverbal expressions include clothes and scarifies of animals required by different Zar 

spirits. As has been discussed in chapter three, animals and clothes of different colours are 

preferred by each Zar type. Carriers, devotees and shaman have shared knowledge about 

these. The demands of Zar spirits are classified into shared and unique demands. 

I. Shared demands include red hemmed shawl and reddish brown chicken and roosters. 

These demands are common to all Zars. 

2. Unique demands are those which refer to demands specific to one or two Zars. For 

example, the colour green is associated with Adal Moti, hlack and red are associated 

with T'~k"var Anbeso etc. In addition, a hlaze sheep is symbolic of T'~k'war, 

whereas gray sheep is associated with Adal Moti etc. 

Second, in verbal expressions, when carriers get into an altered state of consciousness their 

Zar speaks to devotees, Zar doctors and other Zars in a common language like Amharic for 

example, which is familiar to devotees, carriers and doctors . However, Zars commonly utter 

non- existing words and/or utterances mixed with existing words. This linguistic ability helps 

a Zar to get acceptance by carriers and devotees, simply because he uses utterances not 

understandable to others. 

Even if a Zar utters 'glossolalia' or non- ex isting words, devotees and carriers believe that the 

Zar (carrier in altered state of consciousness) speaks Arabic, Somali, and Afan-Oromo etc. 

But in their normal state of consciousness, such carriers may never speak the language that 

he/she has spoken during the altered state. 
• 

70 



o 

1. Carriers use some familiar Arabic words which are common in their day- to- day 

communications. During the altered sate of consciousness (trance) they utter both, 

those familiar Arabic words and words from non-existing languages (Glossolalia). 

Devotees and carriers may not speak Arabic or Somali, etc. except that they know 

few Arabic words which they mix with existing words in their language. 

2. Carriers and devotees do not have explicit knowledge of the non existing language 

(Glossolalia). They know that they speak a language because they believe they have a 

unique linguistic ability to utter in their altered state. 

3. Carriers, doctors and devotees believe that in the state of trance they can speak any 

language used in and outside the compound of Zar centers like Momina's shrine. 

4. What camers 111 trance do is mix languages such as Afan- Oromo and Arabic, 

Amharic and Arabic, and Amharic and Afan - Oromo. There is also mixing of 

existing words of Amharic, fan-Oromo or Arabic with non- existing words. 

5. The words uttered by carriers during altered states show features of deletion, insertion 

shortening of morphemes replacing sounds at the beginning or end of utterances. 

6. Literal and poetic expressions were noted in relation to Momina's power of affecting 

or killing anyone, protect her followers and solve their problems, Momina and her 

71 



ancestors are believed to have power to gIve orders to Zar sp irits to identify 

themselves and behave according to orders given by Zar doctors. 

The utterances of carriers during altered state can be divided into male and female . A woman 

possessed by a male Zar has low pitch, thi s issue needs fUlther research, and since female 

have high pitch under normal circumstances. 

4.2.Recommendations 

From the presentations of the findings of the study the 

forwarded. 

( I ) Unique abi lity of Zar spirit, including performing unusual activities of carriers 111 

trance and speaking glossolalia need further research by experimental linguists. 

(2) The reality of linguistic abi lity of earners or doctors during altered state of 

consciousness as stated by Leslau (1 949) is stated as deformed or exoteric utterance. 

But according to the present research, utterances made by carriers are pure glosso lalia, 

mixed glossolalia with phonological changes taking place. The phonologica l changes 

require in depth research 

(3) Gender differences of Zars of male and female carriers lead to alteration of pitch. 
t 

Female carriers produce low pitch utterances during trance which need further 

research. 
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Appendix I 

The utterance carriers in altered state of consciousness 

Carrier A 

Intro. la?onas 

Intro. Ajnuharekodaas jiloh?a?ino?ajloha d3iiri?no?asafa la?ihina?orajis 

Intro. ka?ad30n?aIafadi 

Intro. ka?ajniri sini?ara?aIofomi 

Intro. pa?ana?anindjis jo?ajno?ajqp?aIo?asadaaInasjis 

Intro. Jibunas ji?nahna<;'aIasidi 

intro. Faqanofajjis 

intro. aI3Jirana?ofajjilesila?aracl.ft 

intro. ta?aJlJljulisjinoh?~no?al3wa 

intro . ?nuaIaIia fa dis 

Carrier B 

janate wotadar jamomin wotadar, janate filfal h<;'la,hOa hOa ?saIah malinum 

jamomi JHmo ?saIah malinum ?lasan bakriwo,gibren ?lan,?lan,?lan 

na nanana ?asaIamaIikhum nan nan gibren nan nan gibren nan nan gibren,nan 

nan nan nan .. .. xgibren , xgibren ,xgibren ?asalamalin 

?jlan Ian Ian .... xgibren xgibren Ia n Ia n tan .. .. . 

intro.naranaranar naraj inate momina walahi bilahi 

walahi bilahi nara nara ... 

?hohoho ?hehehehe ?hohoho ?hehehehe? hahahahaha ... 



?sala malikum ,?sala malikum, ?langa indet jgabalw in ate diri laj indet jigebal 

alagaw jata sat'ah lawc'naw inj lanate diri naw inde alangaw anta? anta Jajt'an 

ant'an bilo bala awilija. anta Jajt'an ante bukalifa,bala ababa, alamdahaxaw 

masida ,hlalala ?Iit'an alamdahaxaw masida ,hlalala,alanga inate dire laj 

ajgabam anta,kaleflafa kalaflafa wasangala karamara !ited !itgabanew ind3i 

jamet'.ahew alaga !itasgebanaw inde? flOmbaw falfala adal somale hombawi 

falfala adal somale Jbaso momina ja tmoinat tmominat 

intro. 

?salamalixm gibren ?j gibren , gibren gibren anta gibren ?loa loha gibren tew 

gibren anta Jejt'an adal somale naJl anten bilo awilja antan bilo awak'I ante 

c'abarI ante sajt'an ?salamalikum jamomina dire Iit'an antan bilo antan bilo 

asaJ Jajt'an taw, ine ?lwat'am jemalwat'abat miknjat ?laJl janate ?nkase iJok 

hono jiwgaJl ,ibab jilakibh janate karama jiwgah janate hadra jiwgah, janate 

?nbasa janate Jumat anta janen tark ?tawik'm, mintak'alah silane wiJa sajt'an 

iwnat janate karama humba tawaldo k'uba jadagaw , jamomina aJkar 

jamimaninaw iwnat lad3n jargik ajlaflih, bukri lil3 bukri !ibas inate mad3an 

sa'id masan mad3an girac'a mad3an, nigus mad3an jaJubaJ karama mad3an 

janata watadar mad3an, (another carrier 221.617199 inate momina hadrala 
• 

Jahida hadra) 

intro .haraharahar haraj inate momina walahi bilahi 

walahi bilahi hara hara ... wod3ila, homl3a homl3a ?salamalixum woxj woxj 

gal3tJe nid3is d3is saragilatJaw,gaba nad3ad3 ?antala ?antana nasinsiras , 

C'iflk'il argew nad3Jew biwat'a ?jnakaJlm.miknjatum ihe kalaj jamat'anaw 

jamat'anaw awo awo almat'am iza saj t 'an masUewalhu, nagreatJhualahu 

jalak'abat naw inde jamk'abaw iza wat'tJenaw jaminad3si!ih walahi bilahi 

janate watadar dagimo indajk'ajambiJl bUe naw ind3 min agabaJl anta halo halo 

jamomin muJra gibren bijehalahu ,jamijat'afaw kasir jalawnaw halo halo 

gibren Bijehalehu gibren Adalsomali mat'tJenaw jaminad3silh awo gabtJenaw 

jaminad3silh halo gibren gibren gabtJenaw jaminad3silh walahi bilahi gibren 

gabtJenaw jaminad3silh inate mominan adalsomali ajdalahum ?hahaha 

jahamus ?ragawr mudz[i]Jh(glossolalia)gibren ?taJufbJl ibakh halo ?sala 

ma?likum jamomin muJu gibren wanzaJla indalmasilh gibren bijahalahu anta 



gibren ante lik'lak'i indatarnet'a ine jemomin ?Jker ine lik'lak'i ?lfelgHhm 

adalsomali jehomba gilgel d3ema tolotolo wired halo halo halo xalo xalo 

liwet'alet new halo halo halo halo halo halo xala xla xala xala jewHh xala xala 

xala xalaj gibren ined3silhalehu filahn kefelek halo halo ?asalarnelikum 

jemomin muJr ?asalarnelikum lakiljl gibren Adalsomale jemibalew nejl gibren 

laklijl wenzejla indalmeslih ?dalsomale nejl 

Carrier c 

intoro. lahi lahi bbbbb ?bbbb wedza lahila ?ilelah ! atimtajl lahilaila 

?ilelah,lahila ?ilelah hal lahibb lahibb lahibbbbb lahila?ilelah lahila?ilelah 

zeraf 

Carrier D 

ntro.il leJeko lalhedaf clef ilawal witJwan ?e gerbitJa marnu oh anigerbitJa ek 

mindn~h ?wljan~h? ?olijan tatu hir~b~Ju ?olijan tatu ~k mali ati? mali ati? 

w~ralia w~t'ad3ia w~r~ g:md~ hasu kijai rekstorfrulai 

inate j~rajaw w~mb~de ~p etJa nukute natabo ~p n~w n~w n~w mam marn marn 

marhaban marhaban marhaban(ormo speakers) 

Carrier E 

A .ine sil~tabalawJl B . sil~k'uia ?sgrawatadia lamn aduma s~jdina A .muarteJla 

J~r~Jl ahal jij azli.[ , tabtabi ?stabtabi ?lah jijazilh inate jiftuh ?hunm inate jiftuh 

?hunm ajo jiftuh nurahmad jiftuh awof doftor jiftuh nanulale wilahal waj ite 

wilale wilahal waj doftar gabajaw barahaw laj nanulale wil~hal wajnanulale 

wil~hal waj tol gabajaw barahaw laj t~l gabajaw tJel gabajaw tfal gab~j aw tJal 

gabajaw tJal gabajaw nanulale wilahal waj barhaw laj ilahalah ~~rhe wilhal ~arhe 

wilahal ilhalahu WaSanu wilahal ilhalahu t'akuaro ~arhalahu ilhalahu barhe 

wilhal wilhal wilhal ilhalahu manaJlu ialhalahu mananu ilahalahu ilahalahu 

ilhalehu ilahalahu atJre walahi ?d3re ilahalahu ilahalahu ~rhew ilahalahu 

ilahalahu ilahalahu ~arhe ilahalahu 

nurarn~ra k'~lal jizazliJ nura mara tik'al~o jizazliJ nurarnara k 'alal jizazliJ 

nurarnara k' ~lal ji8dk'ilJ jidrasilJ ?ratun?lah jargilJa ?lah jiftaJ nigararn~ra 



jink'alilJ jagodala j imulalJ1 jarak'a jik'rabilJ1?lah jitarak'J balah bamje na inate 

jikedsulJ had3aJn ?lah jawt'aw JaraJ1an ?lah jijazlatJhu 

jatamama jiJar baJnawic'w ?lah jidraslatJhu ?lah jabd3atJhu ?lah jabd3aJhu 

hadraw mad3an gabajaw mad3an tanu mad3en tanagagraw mad3an had3tJhu 

jidraslatJhua had3atJhun ?lah jawt'aw jalatJhutn ?lah jarglatJhu ?selam ?selam 

?selam ?selam jalwd3i jolhe salam ?selam ?selam ?selam ga~rhe ?selam 

malikum ?salam ?salam mikaelajsalam ?at;Jlam ?t;Jlam sUcWjadaj salam ?men 

?lah ?men ?lah ?men ?lah ?men ?lah jatamama jiJar jagodala jimula 

B. ( glossolalia) ?ohoi saidina rna kabi iansa etinata kodunisis jatadalje girf 

ikonaj indih A.antri jotinanintra B. hande fintjda hane 

A. wai wai B. hota ?ehe mek'e ?ha ?ha ?ekerekimua emilaw mogas ?ekejera, 

jasumale lid3 naJ1 jatamarakubat, fira delise ,?jo he?e he?e mek'e ?jo kota demi 

ela jasalalew gala naguma saiada janen k 'kuank'ua man ?batu indaj tawak' 

jamifaligaw 

Carrier F 

?wmeram ha?ilala bakidani ?ilalah ?na mahij ?ananasida imaje fiaisida ?ilalah 

imaj en fiaisida ?ilalah 

wai ?nadilafium 
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