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Trandliteration

Afan Oromo used the recently introduced Oromo dghdor all expressions in the language.
Here under the over view of pronunciation in theglaage is presented. Gemination is permitted

for consonants and so does lengthening for vowelglzese bring a change in meaning.

1. TheOromo Vowes

IPA short vowels Afan Oromo IPA Long Vowels Afan Orom

[a] nama (man) [a:] gaala(camel)
[e] dhufe(came) [e:] saree(dog)
[i] irree(arm) [i] diimaa(red)
[0] gola (cover) [0:] hoolaa(sheep)
[u] muka (tree) [u] lyyuu(shouting)

2. The Oromo Consonants

Oromo consonantal phonemes are geminated by dgubknphonemes. For example, 'n*in
gannasummer' is geminated.

There are five phonemes used in the thesis whiehegaresented by paired alphabets. These are
ch (), dh@), ny(@), ph(p’), and shf)

e Chl[tJ] - palatal, affricate, voiceless, as in gaachahgeld'

e dh [d]- alveolar, implosive, example othaala'inheritance'.

* ny [n]- palatal, nasal, as imyaata'food'.

* ph[p]- bilabial, voiceless, ejective, ashirphuu 'help'.

* Sh [[]- palatal fricative voiceless, as $tnan‘five'
The consonantal phonemes of Oromo include theviaiig ejectives.
addition to phi[ih

e ¢ - palatal, voiceless, affricate asimucaa'male child'.

e k- velar, voiceless, as mallaa'thin'.

» t-alveolar, voiceless, as gexxaaanArsi woman traditional cloth.
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Glossary of Cultural Terms

A
Abbaal/ab:a’] father, owner, titlerebpect, political title
Aba boku [Paba. boku] agadaleader allowed to hold a sacred object- Bokuptare

Abbaa Mirga [Zab:a: mirga:] a hero who killed enemy or known wild animals

Adda [7ad:q] Forehead

Adda jale[?ad:a d3ale] below forehead

Albu [ Zalbul] Child anklet (bracelet), especially of a baby girl
AteeteePate:te:] Female ritual carried twprotect women'’s rights, and protest

aagst gender based violence; woman gathering

Atete falaal/ate:te: fal a’] ritual celebrated when natural crises falkee such as drought
dafamine, to pray for the fertility of a woman

Ateetee goraafate:te: gora:] woman gathering for peace and for keeping theimfen’s)
right

B

Billaya [bil :aya./ triangular shape knife hold by hduring hunting for skinning

Billige or balage [bil:qge or lalaqe/ dropped earring worn by girls and made from diadhdras a
triangle shape at the dropped tip.

Bito [bito] Metallic baagif different size worn by kids, girls and woman

Bokaa[boka:] traditional drink maderh honey and water

viii



Boke [boke] traditional gown worn by a young woman and adorid

Bokku [bok:u] scepter

Bonkoo [bayko] big gown worn by women who gawdhbio more than three children
Boraatii [bora.ti.] traditional pillow (headrest) made from iron or wioo

Boraatii dubartii [bora.ti dubarti.] Women'’s pillow

Boraatii dhiiraa [borati d7.ra.] men’s pillow

Buqqgee urgo [buke Aurgo] A perfumed butter container

Clc]

Calle jaari or Calle Faxime [cal e d3a.1i or cal ‘e fa.t'ime] necklace of an aged woman
Calle Addaa §al:e 7ad:a’] forehead woman jewelry made from bead with diffecator.

Callee hudhoo [cdl e hud0] an attached beade@cklace worn by a woman

E

Eebbal?e:b: 4] blessing

Eboo [Zbo:] a pole weapon with a sharp point, either throwthaust at an
enemy or prey.

F

Faaya Aadaa [&]a 7adal] traditional Jewelry

Fororaa [forora-] head jewelry worn by a woman.



G

Gaachana (waantp[ga:t/ana/wa:ntd] shield

Gadaa[gqda -] the generation set system

Gigishaa[gigiJSa] cattle skin cloth worn by a widow whom husband
is killed.

Golga Harkaa [golg: ha.tka.] cattle skin made glove wduming harvest.

Gonfaa [gonta.] oton trouser worn by young and old man with

different styles
Gosalgog] clan, people
Guddiftu Daa’'immani [gudftu da.Am:ani] Common name for jewelries worn on hand and
neck by small children

Guftaa [gufta.]: a blamor headdress worn by Arsi married woman

Gundadhaa [gundada:] a pointed tool, usually of bone, stone, or woo@dus

to perforate a material suchids lor shel(Punch).

Gurra [gur.q] Ear

H

Hadhoftu[hadoftu] womanjewelry of one type bead with deep green color
Halange [hal ange] whip hold by Abaurti (traditional court), groom, elder

and abbaa gadaa in wedding, contisblution and



Hanfalaa[hanfal a’]

Halangicha [halangit/a]
Hammaammota [lam:a:m:otq]
Hangafa [hangafq]

Harka [harka]

Harsamaa [harsama:]

Heeqo [he:Ko]

Hirboora [hirbo:r g]
I

Irree[ Ar:e:]

Irree [Ar el

llillaa[ Alil: a]

llillaa[ Alil: a:]

J[a5]

festivals and rituals
traditional belt madem well prepared soften
cattle skin and used to tie gexxaaa osdrmaaa to the waist
go-between
delegates/accompanies
fitgbrn,senior
hand
traditional skirt withrge size of cow hide and worn by
woman at old age together with Bmnk
a threadddferent colors used to braid hair of girls
at puberty stage. It is used agtailengthen their hair

hand jewelry. gonidagput it on his arm

farm

VIpEr
necklagern by small children
a raw eval for decorating animal skin or hide

clothes

Xi



Jaarti [dFa:rti] old woman
Jombola [ggombol:a:] necklace of big beadth single size

Jomore[dzomore] beaded nac& of rectangular in shape worn by

ayoung woman.

K

Kaadhimaalka: dima: ] flancée

Kaalimii [k adimi ./ thick cotton cloth worn by males with different iz
Kallacha [kal:t /a] headdress worn by abbaa bakkthe forehead
Kallo mi'aya: [kal:0 mi’ gja] type of kallo of leopard ordigkin worn by gondalaa

Kallo Waatii Gayyaa [kil:0 wa:ti: gay:a:] a gown kind of cloth made from small cattle skin.

Kophee [kofe.] gho

Kalloo Busaaye [kl.0 busaye] a gown made of buffalo and caw skin worn by eldat a
a groom

Kalloo handaraa [kal .0 handar a.] a young woman gown made of animal skinHzaglara

(fringe) on the tip.

Kalloo [kal.0] common nafimethe cattle skin clothes which looks like
gown.

Kalloo kasa#dkal .00 kasa:] a gown with five dropped tips

Kalloo ijoollee [kalo. Pdol-e.] kalloo gown made from the small wildraals or

calf skin and worn by children.
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Kalxata or dhangalasa [kaltita/dangal a.sa] big woman rectangle shape necklace

Ketticha[ket:it/d] go-between

L

Laakka mandhee [t.k:a: mand€] wrist bangle of a woman

Laakkaa irree [la:k-a: Ar:e:] an upper arm woman bawngl&lver color
Leelashe [le:b/g] cottdoth worn by elders and Aba Gadaa.
Lotu [lotu] head jewelry worn by a woman

Luka[lukq] leg

M

Mandhe[mandg] Wrist

Maraco [mar acb] a woman klace made of iron and open in one
side.

Necklace worn by hero

Margaa [marka;] cultural tb&orridge

Mataa [mata.] e&t

Maxaanxee mudhii [mat’ a:nt'e mu:di:] children decorated waist tie

Mirgo [mirgo] right hand wrist bangle worn by woman
Moggaasa [mogz - sa name givingmng)

Moora dubbisu[mo:iz dub:isul] Entrail reading
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Morma[mormg]
Mudhii [mui df:]

N

Naashaa [ru-/a]]

O

Ombaalfomba.]

Q [K]

Qabata [R abatq]

Qarrisa [kar.isa./

Qashoo [Ky/0.]

Qanafaa [kenefa.]

Qexxaa [ke.t'a.]
Qiidaa [ki:da:]
Qolalkbld]

Qoolalkb:lq]

Qolo ateetee [klo ate:te:]

Qolo dubartii [kblo dubuarti: |

neck

waist

women leftper arm bangle with deep red color

a big goworn by elder woman

Handhel

white cirei®man earringnade of lion teeth.

chigdh’s earring attached to the earlobe

sacrecefozad material object (jewelry) worn
by a woman who gave birthergty
short skirorn by an engaged girl and young woman
gaabii /thick shd of four fold
aihband made of thread

gaabii/thick showl/ of double fold

one sided thread made wonlath above harsama
owaccuu

colored cotton blouse of woman

Xiv



Qolo Durbaa [kolo durba:/

Qondaalaa [onda:l a’]

Qororo mataa [fororo mata./
Qoxoxoo [kotdtd:]
Qubalkuba]

Quba lukaa

Qube[kubg

finger

gubee kaadhimaa [g’'ube: & dima]

S
Sabbatdsab:tq]

Sagetto [gget:0]
Sandaaba [snda:bd]

Seera[se:t]

Siingee [singe.]

Shaashsii [fa: /i]

guftaa

girl’s cotton cloth whiclewers up to the knee part of
the body
hero
gondala’s head jeweliyrn around the head
shortskirt of small girls made from animal skin
finger
toe(s)

a ring a small circular band and, worn on a

or neck as an ornamerd token of marriage or
engagement

a promise ring (necklace)

apttwaist tie of a woman and gondaalaa
gahel’s bangle
red color diamandde forehead jewelry of a woman

law

stick giveo a woman on her wedding day in order to

protect her rights.

white cotton shavorn by Arsi woman to secure

Headdress gf@om, abbaa gadaa and an elder

XV



Shifaa [/if a’] cultural stick hold byl who is going forAddabaanamarriage

dby the woman whom husband has died

T

Tafse[tafse beaded necklace worn byagaged girl as a symbol of engagement
A neakdaworn by arsi woman

Uffata Aadaa [Auf: ata Za:da] traditional Clothes

w

Waalluu [wa:l:u] an ox skin comfortable nighdatbl worn by male especially elders

Waddessa [wd:esa:] cultural sacred stick holds by a groom at his wegdiay.

Warra [war: q] homestead, family

Warraagaa [war.qa:] an ostrich feather

Wayaa haraqo [wja: h:r ako] another name dfaalimii [ka.1imi./

Weccaasaa[wezsa: | the other name for naashaa

Weedare [we:dre] a night cloth or cletfor cold weather worn by woman

X [t]

Xuunxoo [t'u:n t'o:] decorated milk bottle diser various occasion as an

handheld object
Y [i]

Yaa'aa [ja.a’] assembly
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Abbreviations and Acronyms

CAUS
1PI

1Sg
2Sg

2PI

2Sg
2Sg Hon
3PI
3SgF
3Sg Hon
3SgM
FGD
FOC
GEN
Hon
PERF
IMPF
INF

Lit.

MID
NOM
NP
PASS
Pl
SNNP
WAPDO

Causative
% person plural
iperson singular
" person singular
" person plural
"W person singular
" person singular honorific
"4 person plural
"8 person singular feminine
"8 person singular honorific
4 person singular masculine
Focus Group Discussion
Focus
Genitive
Honorific
Perfective aspect
Imperfective aspect
Infinitive
Literal translation
Middle
Nominative case
Noun phrase
Passive
Plural number
Southern Nation Nationalities AnaBle

West Arsi Zone Plan and Development ceffi
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Abstract

This dissertation investigated traditional dressAm$i Oromo focusing on identification of dress
types with age, gender and status. Though variessarch works were conducted on the history
and culture of Oromo people, the focus of thoseksvon documentation was limited. Therefore,
this study was designed to describe and documaditisnal dress among Arsi Oromo. The
study drew on qualitative research approach maethynographic research. Purposive sampling
technique was employed to select three districté/e$t Arsi zone namely Kokosa, Kofele and
Adaba. consultants were also selected using pwpoand snowball sapling. Observation,
interview and focus group discussion were the mamwls of generating primary data.
Secondary sources related to the topic of the studge thoroughly reviewed to bridge the
existing knowledge gap. Also, modern multimediartelbgies and apparatuses were utilized to
digitally record and analyze visual images of vexmar dress types.

The findings of the study indicated that Arsi Orotralitional dress is gender specific. It was
found that in addition to their function as utilioy ornamentation, traditional dresses serve as
sacred objects, status indicators and identity reeskn general. The findings also demonstrate
that there is a change and continuation in the aisé functions of traditional dress among the
people. Currently, traditional dress is limitedttte age groups, on average 35 and above years
of age. The dressing style of children and the gogeneration under these age groups are fast
changing due to various of reasons such as forndaication, access to the urban life, and
influences of religion The findings further reveshtbat despite changing perceptions and flavor
of the young generation in favor of modern dresgagk, tradition, particularly, oral literature
plays an important role in the preservation of titawhal dress. There are oral narratives, stories
and plays which appreciate indigenous culture aedch the youth to uphold tradition,
particularly material cultures. There is also andimidual effort made to preserve traditional
dress. Moreover, there are cultural groups of feesakuch as ‘siingee’ group who try to
preserve traditional clothes and jewelries by mgkamd decorating those traditional dresses.

The findings suggest that it is very important tegerve traditional clothes whose uses are
currently declining and, in some places, vanishing to multiple factors. In this regard, though
there are limited and sporadic activities perform®dthe zone as well as district level tourism
and culture bureaus, still individual efforts predmate. Therefore, it was recommended that
concerned bodies should take part in teaching peqpdrticularly the youth, about the cultural
significance of traditional dress and the needifspreservatation.
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Appendix 1 Interivew Guiding Questions.a: Afan Oromo

¢ QOdeffannoo Dhunfaa

Magaa Guutuu ——

Haala maatii e

Amantii ---=========mm -

Sadarkaa Barumsaa-----------------------

Occupation-------=========mmmmm oo —

lddoo Dhalootaa--------------------

* Odeeffannoo aadaafi naannoo

1. Uffannii aadaa naannoo keessan beekaman maal fa’aa?

2. Uffanniifi faayni saalaan garaagarummaa gaba?
. Sirnawwan uffannifi faayni aadaa itti uffatamangtdhataman jiru?
. Uffannii aadaa garagaraa hiikaa qabu?

3

4

5. Maqaaleen uffataa, faayaa fir kan biroo akkamitiggaafama?

6. Ummata Arsi birattii faayidaaleen uffataa,faaydaiin biroo maali?
7

. Sababoonnii akkaataa fayyadama uffataafi faayagathagarummaa fidan maal fa’ii
(umrii,saala, saala aadaa sadarkaa jireenyaa...)

8. Bifnii uffataafi faayaa filatamu hiika gaba?
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15. Sadarkaalee uffannii aadaa itti hojjatamuuibsau dandeessuu?

b: English: Personal Information

Full Name-----------~=-=---m=-meeeer e

T T —— -

Marital status------- .

Religion------=-===mmmm oo -
Educational background----------------=------
Occupation------=-==-===mmmmmm oo —
Place of birth and Living area--------------------
* Information Regarding Culture and the Environment
What are traditional dress types known in your area
Is there a difference in the way of dressing amwoiaée and female?
What are the special occasions in which traditiainats types are worn?
Do traditional dress types have meanings?
How do the people give names for dress types?
What are the functions of traditional dress typesAlrsi people?
What are the factors for a difference in dress(st#us, age, gender...)

Do the colors used for jewelries and clothes haNeial meanings?

© © N o g & 0 D PRF

Can we say something about the personality of diviolual by looking ast the way
he/she wear traditional clothes and jewelries?

10.How do you define traditional dress?

11.Do you think that there is a change in the useaafitional dress?

12.1f the answer for No.11 is yes could you pleasetimarthe factors of the change?
13. Are there traditional dress types which are usedranthe people as it was before?
14.Who makes traditional clothes?

15.Can you narrate the steps in the process of clatting?
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Appendix 2 Annotated texts. Text 1

file:C:\Users\Tsigerada\Desktop\annotated docuraantitation 1bonsemo, bokku and the origin of
oromo.eaf
Sunday, April 5, 2015 6:13 PM

ref 001 the definition of bokku

tx  bok:un va: mogu:fni ?isa:wa: lama ?ibsa

w  bokuu-n moggaasa-ni isa-a waa lama ibs-a

mb bokuu n moggaasa ni isaa wamalibs a

ge sclapter NOM nomenclature nom he GEN thivg tlescribe 3SgM-IMPF
ft the name boku describes two things

ref 002 the definition of bokku

tx tok:o kibata ?isa:ni kan ?ad:a: kan ta?e

w  tokko gabata isaan-i kan addaa kan ta'-e

mb tokko gabata isaani kan addaa kare t

ge one handheld they GEN which unique whieh3sg-PERF
ft the first one is their handheld object whistlunique

ref 003 the definition of bokku

tx kan se:m:s Kabu se:t:s kabu

w  kan seenaa-s gab-u seera-s gqab-u

mb kanseenaa s gabu seera s uqgab

ge of history also has 3SgM-IMPF law also 88gM-IMPF
ft it has history as well as law

ref 004 the definition of bokku

tx  ku:n?am:o: ?ak:a na:n:o: kana:tii ?ab:a gada: sanuj: bok:u: gad.an

w  kuun ammoo akka naanno kana-a-tti abbaa gssdaa-yyu bokkuu jedh-an
mb kuun  ammoo akka naanno kanéi abbaa gadaa san u yyu
ge the other also according to area this GEfather gada that FOC FOC
ft the other one is according to this area,#tkdr of gada is also named

as bokku
ref 005
tx bok:u kemdzedani:n
w bokku keenna jedh-an-iin

mb  bokkuu jedh an bokku keenna jedh arin
ge bokku say 3PI-PERF sclapter our sayPHERF NOM
ft they say he is our bokku

ref 006
tx  bok:u:n wa: lama ?ibsa dzetfu:da
w  bokkuu-n waa lama ibs-a’jehuu-dha

mb bokkuu n waa lamaibs a dhjehuu dha
ge sclapter NOM thing two describe 3SgM-IMP¥ dBlF is
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ft hence bokku describes two things

ref 007

tx  Rabata sun hin?ibsa

w gabata san hin ibs-a

mb gabata san hinibs a

ge hanadheld that neg describe 3SgM-IMPF
ft it describes the handheld object

ref 008

tx  Kaban:i kun?am:o: ?ak:uma 2am;a ?id3a:n Kabatama:n ?argine:t:
@Ba:rso:n:i?urmide:ra: Kaban lara de:ra: kan ture

w gabata-ni kun ammoo akkuma ija-an gabatamargamee-tti jaarsa-oota-ni
urmi dheeraa gab-an bara dheeraa kan tur-e

mb gabata ni kun ammoo akkuma ijagabatama an argin ee

ge hand held NOM this furthermore as  eyé witidence with see 2PL PERF

ft as we saw it with our naked eyes elders @ saw it for the long
period of time

mb tti jaarsa oota ni urmi dheeraa gab arbara dheeraa kan tur
ge to elder PL NOM age long has 3PL-PEB#& long of be

mb e
ge -3SgM-PERF

ref 009

tx ?a:n Pakia Kabata gaba:bdu dkile tak:a'n gen:e

w  kan akka gabata gabaab-du cigilee takka &#'rigne

mb kan akka gabata gabaab du cigilee takkgde' nn e

ge of like handheld short 3SgF elbow oneg Epproach 1Pl PERF
ft itis even shorter than an elbow

ref 010

tx  muta:n ?isi: bok:u: kaba:

w  mataa-n isii bokkuu gab-a

mb mataa n isii bokkuu gab a

ge head NOM she sclapter has 3SgM-IMPF
ft itis thick onits tip

ref 011

tx  bok:u: jefu:n wa:ni furdo: jub:u Kabu

w  bokku jedh-uu-n wanna-ni furd-oo yabbu gab-u

mb bokku jedhuu n wanna ni furd ooblyagab u

ge sclapter say INF NOM thing NOM thick 3Sgkekhhas 3SgM-PERF
ft bokku is something which has thickness

ref 012
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tx dna:n ka:nis ni kal:ta: d3ala:nis tik:o ?isi: hin ol ?ata:

w  cinaa-n kaan-is ni gall-at-a jala-an-is xmmisii hin ball-at-aa

mb cinaan kaan isni gallat a ajahnis xiqgq- oo isii hin

ge side NOM other AFF thin MID 3SgM-PERFtoot on small 3SgF she Neg
ft itis thin on the other side and a bit wide¢le bottom

mb ball at aa
ge wide MID 3SgM-IMPF

ref 013

tx  nulir:a: bocan dzenu:n ?ejersir:a bodan nun gedan

w maal-irraa boc-an jedh-naan ejersa-rraa bbawsa jedh-an

mb maal irraa boc an jedh- naan ejersa a bog an nun jedh an
ge what from form 3Pl say olive treenfréorm 3Pl us say 3PI

ft when | asked, what it is made from? he skisl inade from olive tree

ref 014

tx  Pak:amit:i 2argat:an dzede: gu:fade: ture: da:rsotr bok:u: an harkat:i
Parge

w  akkam-itti argatt-an jedh-ee gaafat-dheeetjgarsa-ota bokku san
harka-tti arg-e

mb akkam itti arg at tan jedh ee gaafat doee jaarsa ota

ge how to find MID 2Pl say 1Sg ask 15g 1S-PERF elder PI

ft i have asked elders who hold bokku in tieind, how did they found it

ref 015
tx ?ogua: fanan harda:t ?arge
w waggaastan hardha-at arg-e

mb bokku san harkattiarg e waggaa stn hardhaa ti arg e
ge sclapter that hand in see 1S-PERF yeee P today is see 1Sg-PERF
ft i sawfite years ago

ref 016

tx horkat:i ?arge

w harka-tti arg-e

mb harka tti arg e

ge hand in see 2Sg-PERF
ft |saw itin their hand

ref 017

tx Pisunmu: 'n ?ergisinis hin ken:nisi gadan

w isuma-aa hin ergisa-ni-s hin kennan-is jedh-a

mb isa uma aa hin ergisa an is hin kennisgadh an

ge he FOC GEN Neglend 3Pl Neg borrow 384y 3PI-PERF
ft they said it is neither borrowed nor lent
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ref 018

tx jero: tok:o:?am:o: bok:u:n hingira

w  yeroo tokko ammoo bokkuu-n hin jir-a

mb  yeroo tokko ammoo bokkuu n hin jir a

ge time one sclapter NOM Neg be 3SHNRF
ft once upon a time there was bokku

ref 019
tx  nu:li bok:u:n kun genan bok:u:n kurPab:a gada:t:u Kabata:
w  maali bokkuu-n kun jedh-naan bokkuu-n kunaebbadaa-tu gab-at-a
mb maali bokkuu n kun jedh naan bokkuu kan abbaa gadaatu gab
ge what sclapter NOM this say IMPE sclaptefMNtis father gada FOC hold
ft 1asked them what this bokku is and theyl $iais a handhold of aba

gada

ref 020

tx wj:0:mat Kabata:

w wayyoom-a-tu gab-at-a

mb at a wayyoom oom a tu qdba

ge MID 3SgM-IMPF wayyu CAUS 3SgM-IMPF FOC haiD 3SgM-IMPF
ft it is hold by wayyu

ref 021

tx  nmu:l godamn:i nrama harkat:i d3ena:n gadi'n ba:sani'n dos:u

w  maal godh-a inni nama harka-tti jedh-naari padbaas-an hin dhoss-u
mb maal godh a in ni nama harkeetthjnaan gadi hin baas

ge whatdo 3SgM-IMPF it NOM person hand &y dMP let Neg out
ft if they are asked what they do with it,theglehit not let it out

mb an hin dhoss u
ge 3PI-IMPF Neg hide 3PI-IMPF

ref 022

tx muli jen:a:n Pak:uma kuno lataska:na jo:kin ?en:u tibota: ta:bota
waji:n marani dosan sina nusdos:im: be: gudi:'n ba:fnu

w  maali jedh-naan akkuma kuno bataskaana yamkin taabota taabota wayiin
mar-ani dhoss-an  sana nu-s dhoss-ingdwiehin baas-nu

mb maali jedh naan akkuma kuno bataskaana y@ukin taabota taabota

ge why say IMP like as church owho tabout tabout

ft for the question why? they said as othergdag tabout with something
and hide we do the same

mb  wayi in mar anidhoss an gama dhossina bee
ge some thing with cover 3Pl hide 3PI-IMPF a& FOC hide 2PI-IMPF
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ref 023

tx ama hundut:i hin ?agarsi:fmu

w nama hunda-tti hin &ija-am-u

mb gadi hin baas nu nama hunda tti pargif am u

ge let Negout 2PI-IMPF person all to NbBgw PASS IMPF

ft it is not open for all

ref 024 025

tx guja: bawu: RKaba gugt: murti guda: Kaba:

w guyyaa bah-u gab-a guyyaatinguddaa gab-a

mb guyyaa bah u gab a guyyadimwudd aa gab a
ge day out3SgM-IMPF has 3SgM-IMPF day cislen big Pl has 3SgM-IMPF
ft thereis fixed day to see it it conoess at the desicion day

ref 026

tx guja: ja:?a: gudn: baya:

W guyyaa yaa'aa gudd-aa bay-aa

mb guyyaayaa'aa gudd aa bay aa

ge day assemble big Pl out 3SgM-IMPF
ft it comes out at big assembly

ref 027

tx  ru:fa:n marani wa:n bare:ch: wa:n ?urga:?un nurani gola doksani gola
ka:?u: mu:n dzedan

w rufa-an mar-ani waan bareed-aa waan urgaavas-ani gola dhoks-an-i
gola kaa'-u na-an jedh-an

mb rufa an mar aniwaan bareed aanwa urgaa 'u n

ge cloth with cover 3Pl something beauty 3Sgkething perfume 3Sg with

ft they told me that they dressed it with detedaand perfumed cloth and
keep it in a stall

ref 028
mb mar anigola dhoks ani gola kaa' una an jedh an
ge cover 3Pl stall hide 3PI stall put 3PI-IMPE to say 3PI-PERF

ref 028

tx at:i mul?i:su: dunde:s:u gede:n kula sagali sagaltamil sad:e:tirat:i

w  na-tti mullis-uu dandess-u jedh-ee-n kudhgakasagaltami
saddeet-irratti

mb na tti mullis uu dandess u jedh een kudha sagal i

ge meto show 2Plcan 2PI-IMPF say 1E&P3PIten nine DEF

ft in ninteen ninety eight | asked them wouldiyoiind showing me?

mb sagaltami saddeet irra tti
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ge ninety eight on to

ref 029

tx nmu: nati hin agarsi:fn€ena:n jo: ?ati nabiradufte: sit:i?agarsi:su
run donda'a kopa: ke: jo: ki duftu nu:n diedan

W  maa na-tti hin agarsiis-ne jedh-naan yooatbira dhuf-tee si-tti
agarsiis-uu nan danda'-aa kophaa kee yobkftd na-an jedh-an

mb maa na tti hin agarsiis ne jedh naan yomaabira dhuf tee si tti

ge why meto Negshow 2Sg say wheannge near come 2SgM you to

ft why don't you show me? | asked and they,shiybu come to us alone we
can show you

mb agarsiis uu nan danda' aa kophaa keg®eo ka dhuft tu
ge show INF AFF can 2SgM-IMPF alone ZS9SS IF  come 2SgM-IMPF

mb naan jedh an
ge me 3Sgsay 3Sg-PERF

ref 030
tx godiru ?arsi:tit:i gara na:n:o: ziwaji san ba:dij:a: ke:su gos:
tok:ot gira

w godina arsi- ti-tti gara haannoo ziwaay saadiyyaa keessa gosa
tokkoo-tu jira

mb godina arsi ti tti gara naannoo ziwaay daaadiyyaa keessa gosa

ge zone Arsi in around area ziway d¢hmyuntry side in  clan

ft in the country side of Arsi Zone there isteer clan

ref 031

tx gasvar:a bok:ut:u gira

w gosa warra bokkuyt«a

mb tokkoo tu jir a gosa warra bokkdu jir a

ge one FOC be 3SgM-IMPF clan family sclapi®C be 3SgM-IMPF
ft there is bokku clan

ref 032

tx  ?Pisa:ntu mu:n dzede ture

w isaantu na-an jedh-e tur-e

mb isaantu naan jedhe tur e

ge they FOC me 3Pl say 3SgM-PERF be 3SgM-PERF
ft i have heard from them

ref 033
tx bora kuda sagal d3aha:tami torbat:i Pam:o: d3a:rsa bule:sa ra:ga: wa:
he:d:u bedk dzedani dagaje dake ?ada:ma kana ?ira: baratfu
w  bara kudha sagal jahaatami torba-tti ammarsgbul-e-essa raag-aa waa
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heeddu beek-a jedh-an-i dhagah-e dhag-e amd&ana irraa bar-ach-uu-f
mb bara kudha sagal jahaatami torba tti ammaxsgebul e essa raag
ge yearten nine sixity seven at agaierelold 3SgM  forecast
ft in ninteen sixity seven i have heard thatehie an elder who is
knowledgeable and i went there to learrctiieure

mb aa waa heeddu beeka jedh ani dhagah elhaq e

ge 3SgM thing many know 3SgM say 3Pl he@&gM-PERF go 1SgM-PERF
mb aadaa ma kanairraa bar at uu f

ge culture DEF this from learn MID INF to

ref 034

tx  dga:rsi sun?am:a: Pasunuria:n wa:n bok:u @:f:i jo: na: ka:san 2ak:mit:i
Pargame nu:li bok:un ggena:n bok:uni kibata gaba:bada na:n dzedan

w jaars-i sun ammaa asuma-rraan waan bokkii gaafnaa kaas-an
akkam-itti arg-am-e maali bukkuu-n jenn-aakku-n-i gab-at-a
gabaabaa-dha na-an jedh-an

mb jaarsi sun asuma rraan waan bokf@affi yoo na a kaas

ge elder DEF that this way on thing sclaptegstion when me to raise

ft when i asked him about bokku he told me thista short handheld object

mb an akkam ittiarg am e maali hukkn jedh naan bokku

ge 3SMR how to find PASS 3SM-PERF what selaNOM say sclapter
mb ni gabata gabaab aa dhanaan jedhan

ge NOM handheld short 3SgM  me 3PI say REIRF

ft they said it is short

ref 035

tx Pediersiria: murmme:t?am:a argu hindnde:s:u hin giru na:n:o: kana hin
&iru na:n dzdan

W ejarsa-rraa mur-am-ee-t amma arg-u hin-dassdedin jiru naanno kana
hin jiru na-an jedh-an

mb ejarsa rraa muram ee ti amrgauarhin dandeess u hin

ge olive tree from cut PASS 3SgM-PERF now I8 Neg can  INF Neg

ft itis made from olive tree but now a day yaan not get it in this area

mb jiru naanno kana hin jiru naan hjed

ge be INF around this Neg be INF me 3SgHon 38gHon-PERF
ft

ref 036

tx Pak:amitii Pargame jer:ni

w  akkam-itti arg-am-e jedh-naan-i

mb akkam ittiarg am e jedh naani

ge how to find PASS 3SgM-PERF say

ft | asked how was it discovered

ref 037 the legend about bokku
tx duri: mu:n:o 2ak:a ?isa:n na himanit:i na:n:o: nod:a wala:butit:i na:n:o
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chl:o:tit:i wa:j:u:n guratfi dzira: dzedan

w  duri naannoo akka isaan na him-an-itti naarmadda walaabu-ti-tti
naannoo dalltootitti waayyuu-n gurraacha jedh-an

mb  duri naannoo akka isaan na him an i natnnoo madda walaabu ti

ge pastarea as he me tell 3SgM-PERRitound mada welabu

ft as he has told me long a go there was &hayyu arround Madda Walabu
or Dalo

mb tti naannoo dalloo ti tti waayyuu n gurdaacijir a jedh
ge in around dalo in person NOM bladREF be 3SgM-IMPF say
ft

ref 038 the legend about bokku
tx wi:j:u:n gura:tfi kuni kopa:gala
w waayyuu-n gurraach-i kuni kophaaaal

mb an waayyuu n gurraachi kuni kopyalaa
ge 3Sg-PERF person NOM black DEF this alone 3SgM-IMPF
ft the black wayu lives lone

ref 039 the legend about bokku

tx  mmni?it:i ?in dija:tu hin sodta

w  nama-ni itti hin dhiyaat-u hin sodaa-at-aa

mb nama ni itti hin dhiyaat u hin sodaaaat

ge person NOMto Neg approach INF Neg feaD 88gM-IMPF
ft no one is approaching to him

ref 040 the legend about bokku

tx  mil?u:n ?isa:s jo: Pak:ana:n mil?ate:s rumnis hin kué.:

w  mil'uu-n isaa-s yoo akkana-an mil'-at-ee4m@ai-s hin kuf-aa

mb  mil'uu n isaas yoo akka naahahi ee S hama

ge way of looking NOM his FOC when as toe 9dIID 3SgM-PERF PERSON
ft people fall down when he saw them

ref 041 the legend aldmakku
tx ?it:i; ?in diya:tu hin sod:tanisi:
w itti hin dhiyaat-urhsodaa-at-ani-si

mb ni s hin kuf aa itti hin dhiyaat hin sodaat ani si
ge NOM Neg fail 3Sg-IMPF to Neg approach INég fear 3Pl FOC
ft they frighten to appch him

ref 042 the legend about bokku

tx  kanumu:f Pak:atii dija:tanin dabame gedan ?intala bare:dy: Kaj:isani
Puw:isani bare:tfisani barba:dani fidani jo: nama ta?e: jo: mula:ki jo:
ka ta?u ta?e jo: gin:i ta?u ba:te: duturti kana hindi:su dgeduni

w  kanuma-af akka itti dhiyaat-an-in dhab-aned@hjan intala bareedaa
gayyis-ani uwwis-ani bareech-is-ani barbaaidid-ani yoo nama ta'-ee
yoo malaaki yoo ka ta-'u ta-'e yoo jinnidd¥aat-e dubarti kana
hin-dhiis-u jedh-an

XXXVii



mb kanuma af akka itti dhiyaat an in dhab &m jedh an
ge this foras to approach 3Pl to lose BRASgM-IMPF say 3PI-PERF
ft they don't have got a chance to approach therefore, they search for
a beautyful girl,beautify and perfumed hed &t to him. then they
said, if he is a human or an angel but na\dabhhe will never let this

girl

mb intala bareedaa gayyis ani uwwis aniarebch is ani  barbaad
ge girl beauty beautify 3PI colth 3PI-PERFabtify CAUS 3PI-PERF search
ft

mb ani fid ani yoonama ta' ee yoo malaaki yoo ka

ge 3PI-PERF bring 3PI-PERF if human become 3®#RF if angel NOM if
mb ta'u ta'e yoo jinnita' u baat e dubarti kana hin

ge be INF be 3SgM-PERF IF satan be INF nagMBEERF female this Neg
ft

mb  dhiis u jedh an
ge let 3SgM-IMPF say 3PI-PERF

ref 043 the legend about bokku

tx  dulurti tun 2am:o: jo: wa: faca:sa: ?it:i de:mi ?ak:ana?isa:
fof:aca:sa: de:mi gedanin

w dubarti tun ammoo yoo-waa facaas-aa itti deakana isa-a facaas-aa
deem-i jedh-ani-ni

mb  dubarti tun ammoo yoo waa facaasithdeem i akana isa

ge female this-F again when something sowF tiN go 2SgF like he

ft they advised the girl to sow something wisite is going to him

ref 044tlegend about bokku
tx Pak:asunmu ?it:i k'ad3zelte:
w akkansa itti qajeel-tee

mb a facaas aa deemi jedh anini akkanza itti qajeel tee
ge GENsow INFgo 2SgF say 3PIPERF IREF to go 3SgF-PERF
ft she gjwead as they advised her

ref 045 the legend about bokku

tx ?ir:a: faga:tani ta:?ani

w irraa fagaat-an-i taa'-an-i

mb irraafagat an i taa'an i

ge from far MID 3Pl PERF sit 3Pl PERF
ft they sat at a distant

ref 046 the legend about bokku

XXXViii



tx hokia ?inii daku sandate: wa: hica:sa: ?itii date bir tet:e

w  bakka inni dhag-u san dhag-xee waa facaits-daem-tee bira teet-te

mb bakka in ni dhaqu san dhaq xee Viazaas aa itti deem

ge place he NOM go INFthatgo 3SgF-PERRgliew 3SgF-IMPFto go
ft she met him and sat beside him

mb tee bira teette
ge 3SgF-PERF beside sit 3SgF-PERF
ft

ref 047 the legend about bokku

tx jo: bir te:t:u h:le dub:se?ofit:i kabe

W Yoo bira teet-t-u laal-e dubbis-e of-itti gab

mb yoo bira teett u laale dgli of itti

ge when beside sit 3SgF INF see 3SgF-PERF &3igM-PERF self to
ft when she sit beside him, he talked to herembraced

mb qgab e
ge embrace 3SgM-PERF
ft

ref 048 the legend about bokku

tx  ?Pati tij: a: d3ede:ni ?ofit Kabe

w  ati tiyya jedh-ee-ni of-itti gab-e

mb  ati tiyya jedh ee ni of ittigabe

ge you mine say 3SgM-PERF NOM selfto emta@ZSgM-PERF
ft he said you are mine and embraced her

ref 049 the legend about bokkku

tx b:odi P7am:o: sitbabuma kina:f namni sodafisanit:n 2ak:ana duborti:n sun
dan:an ?it;i dakan

w  booda ammoo sababuma kanaaf namni sodaanikisn akkana dubartii-n
sun dhag-naan itti dhag-an

mb booda ammoo sabab uma kanaaf nam niasthidaani tiin akkana

ge after again reason DEF this person NOM feaBPI-PERF like

ft after that people started to approach him

mb dubartiin sun dhaq naan itti dhaq an
ge female NOM that go to go 3PI-FER
ft

ref 050 the legend about bokku

tx jo:?itti dakani dzedan namunu

w  yoo itti dhag-ani jedh-an nama-uma

mb yoo itti dhag ani jedh an nama uma

ge whento go 3Plsay 3PI-PERF man is

ft when they approached to him, he is humangei

ref 051 the legend about bokku 052 the legdyalit bokku
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tx  waju guraitfa: fma gura:tfa:

w  waayyuu gurraachaa nama gurraachaa
mb waayyuu gurraachaa nama gurraacha
ge respected black person black

ft wayyu is black black person

ref 053 the legend about bokku

tx hog:a:n Pisa:sde:ra:dasi ruma ka:w:ani ?olit: jedhu

w hojjaa-n isaa-s dheeraa-dha-si nama kaa-weldiiijedh-u

mb hojjaan isaa s dheeraadhasi n&kaa wwaniol tiijedh

ge height NOM he GEN FOC long is FOC persibrer Pl  above to say
ft he is taller than others

ref 054 the legend about bokku

tx sod:ta:tuma dakani

w sodaa-at-aat-uma dhag-ani

mb u sodaa at aat uma dhag ani

ge INFfear MIDMID go 3PI-PERF
ft they went to him with fear

ref 055 the legend about bokku

tx  jo:dakani d3edani wali galu danda?a:ni

w  yoo dhag-ani jedh-ani wali gal-u danda'-aani

mb yoo dhaqg anijedh anii wali gal u danda' aani

ge whengo 3Plsay 3Pl PERF each other utachet$NF can 3PI-PERF
ft when they met him, they agreed with him

ref 056 the legend about bokku

tX  waitu Pasira dgira:wa:n sin ?egu: diira 2ani

w  waa-tu as-irra jir-a waan san eg-aa jir-a ani

mb waa tu as irra jira waan €N aa jira ani

ge thing FOC here above be 3SgM-IMPF thing tha¢ INF be 3SgM-IMPF |
ft he said, i am taking care of some thing abmee

ref 057 the legend about bokku

tx kana:fu me: ho:: gura:tfa fida: dzede

w kanaafu mee hoolaa gurraacha fid-aa jedh-e

mb kanaafu mee hoolaa gurraacha fid ah ged

ge so pleace sheep black bring 2PI3agM-PERF
ft so please bring a black sheep, he said

ref 058 the legend about bokku

tx ho:k: gura:tfa fidani Kalani

w hoolaa gurraacha fid-ani gal-ani

mb hoolaa gurraacha fid ani  qal ani

ge sheep black bring 3PI-PEFR slaughteiPHRF
ft they brought a black sheep and slaughtered

ref 059 the legend about bokku 060 the legdrmadiabokku
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tx  Pan:an fida: d3e?a:ni Pan:an fidani

w aannan fid-aa jedh-aani  aannan fid-ani
mb aannan fid aa jedh naani aannan fid ani
ge milk bring INF say milk bring 3PERF
ft he said bring milk, they brought knil

ref 061 the legend about bokku

tx  Pa:n:an lafat:i di:ba:sani

w aannan lafa-tti dhiibaas-ani

mb aannan lafa tti dhiibaas ani i

ge milk groundto sacrify 3Pl PERF
ft they sacrified the milk to the ground

ref 062 the legend about bokku

tx  di:ga sani:s lafa bu:sin-i

w dhiiga san-ii-s lafa buus-an-i

mb dhiiga san iis lafa buus an i

ge blood that FOC ground drop 3Pl PERF
ft they dropped the blood to the ground

ref 063 the legend about bokku

tx di:ga sun ho:k: gura:tfa: san fude: wa:n suni?i faca:se

w dhiiga san hoolaa gurraacha san fuudh-ee saaitti facaas-e

mb dhiiga san hoolaa gurraacha san fuudh eavaan san itti facaas
ge blood that sheep black thattake 3®ERF thing thatto sow
ft he took the blood of that black sheep andied it into that thing

ref 064 the legend about bokku
tx Pa:n:an ?il:e ?itii faca:se

w aannan illee itti facaase

mb e aannan illee itti facaase
ge 3SgM-PERF milk also to sow
ft he also dropped milk to it

ref 065 the legend about bokku

tx ?olumu hi:t:ate: ?atfi guba: ?oluma kore fuile dge?a:n

w  ol-uma hiixxat-ee achi gubbaa ol-uma kor-adt-e

mb ol uma hiixxat ee achi gubbaa ama kor e fuudh

ge above FOC stretching 3Sg-PERF there onoveaBOC climb 3SgM-PERF take
ft he climbed and streched up then took it

ref 066 the legend about bokku

tx jo: fudan Pam:o ?in:i wa:n gur:tfa wajiti

w yoo fuudh-an ammoo inni waan guneawayi-ti

mb e yoo fuudh an ammoo in ni waarmgurracha wayi ti

ge 3SgM-PERF when take 3Pl again he NOM somgthliack thing is
ft when they took it, it was some thislack
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ref 067 the legend about bokku 068 the legemnditabokku

tx ?unko:da ?ak: fak:i da:gara: fok:a:ta:

w unqgoo-dha akka fakkii dhagaefakkaat-aa
mb unqoo dha akka fakkii diwag fakkaat aa
ge shortis like picture stonlook INF

ft Itls Short it looks like axe

ref 068 the legend about bokku
tx  guba:ba: da

w gabaabaa dha

mb gabaabaa dha

ge short is

ft itis short

ref 070

tx Pak:as falini ?isa Pam:o: ?am:a ?agursi:se?am:a

w  akkas fakki-n isaa amma agar-siis-e amma

mb akka s fakkin isaa amma agar siis eamma

ge like shape NOM it GEN now show CAUS 1FRF NOW
ft its shape looks like | showed

ref 071

tx jo:kin ?am:o: boti ?isa bocu Pam:a ?ani Pisini: bok:u: gede ?isin:
Pagarsi:se kina fak:a:ta d3e?a:ni

w  yookin ammoo boc-ni isaa boca ammaa aniiisiokku jedh-e isin
agar-siis-e kana fakkaat-a jedh-an-i

mb  yookin ammoo boc ni isaa boca ammadsamii bokku jedh

ge or also form NOM it GEN shape now wgwu to sclapter say

ft asthey said its shape looks like the ornteoged you

mb e isin agar siis e kana fakleaat jedh an
ge 1Sg-PERF you show CAUS 1S-PEREF this lo8kgM-IMPF say 3SgHon-PERF
ft

ref 072

tx kentu wa:Ka: bure: dsira:

w kana-tu waaqaa bu'-ee jir-aa

mb i kanatu waagaabu  ee jir aa

ge PERF this FOC sky comedown 3Sg-PERF bgI@8F
ft this is the one which came down from geaa

ref 073

tx  kana:fu wa:ka: bure: dggira

w kanaafu waaqaa bu'-ee jir-a

mb kanaafu waagaa bu' ee jira

ge therefore God down 3Sg-PERF be 3Sg-IMPF
ft therefore it came down from waagaa

ref 074
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tx  rumni kana Kabate waj:0:ma: hinkabad3itu

w  nam-ni kana gab-at-e wayyo-oom-a hin kabaj-at

mb nam ni kanaqgab at e wayyo oohirakabaj atu

ge person NOM this hold MID 3Sg-PERF wayo M#Neg respect 3PI-IMPF
ft a man who hold this material became wayutheg respected him

ref 075

tx rab:i ha:irdar:a gan:u: da:be: hirpe

w  rabbi harda-rra gad-nuu dhaab-e hirph-e

mb rabbi hardarra gad nuu dhaab e hirph e

ge God today from down we for stand 3SgM-PERB 3SgM-PERF
ft starting from today God helped us and madstaisle
ref 076

tx lafti ?in sotfo:te

w laf-ti hin sochoo'-te

mb laf ti hin sochoo'te

ge earth NOM Neg move 3Sg-PERF

ft there was earthquake

ref 077

tx lafa sotf:i lafa:tin hin bad:ani

w lafa soch lafaa-tin hin bad-d-ani

mb lafa soch Ilafaatin hin bad ani

ge earth movement earth with Neg disappear 3RHPERF
ft you disappeared because of earthquake

ref 078

tx  bonm:n hin bad:ani

w  bona-an hin bad-d-an-i

mb bona an hin bad d ani

ge drought with Neg disappear 2SgF 3P| PERF
ft you disappeared with drought

ref 079

tx ro:lu:n hin ud:ani

w  rooba-an hin bad-d-an-i

mb rooba an hin bad d ani

ge rain with Neg disappear 2SgF 3P| PERF
ft you disappeared with heavy rain

ref 080

tx bub:e:n hin &d:ani

w  bubbee-n hin badd-ani

mb bubbee n hin bad d ani

ge wind with Neg disappear 2SgF 3PI-PERF

ft you disappeared with wind

ref 081 082

tx  birmudzi d3en:e:n: kana birmdzi jetfu:n birnutu

w  birmaji je’-nn-ee-jir-a kana bajnjedh-uu-n birmat-u
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mb birmaji je' nn ee jira kana bijimedh chuu n birmat u
ge birmaji say 2P| PERF be 3SgM-IMPF this &jrsay INF NOM help INF
ft we called this is Birmaji Biajn means helping

ref 083

tx  walit:i birmatu tok:itfum:a:n dzira:chu

w  wal-itti birmat-u tokkoo-icha-umma-an jiraat-

mb  wal itti birmat u tokkoo icha umma giraat u
ge eachotherto help INFone DEF néatislive INF
ft living together it is oneness

ref 084

tx  birmuduma: mirga

w  birmad-ummaa mirga

mb  birmad ummaa mirga

ge help ness right

ft itis a cooperation and is a right

ref 085 the history of marriage

tx hordar:a: Kabe tun muat:in ?isin na: ken:itun tun tijia

w harda-irra gab-e tun mucatti-n na-af kenn-tian tiyya

mb hardairraa gab e tun  mucanttina af kenn itan

ge today from start 3SgM-PEREF this-F child 384PM me to give 2PI-PERF
ft starting from today the girl you provided mamnine

ref 086 the history of marriage
tx ?isin ?il:e: 2am:o: ?intala wali ken:itani
w isin-illee ammoo intala wali kerani

mb tun tiyyaisin illee ammoo intala wali kennit an i
ge this-F mine you-Pl FOC again daughter edlclr give 3SgF 2P| PERF
ft you also give daughter to eattteo

ref 087 the history of marriage

tx ?Pintala wali ken:itan sin namni bira: ?isini:t:i hin ror:isu gede: se:u
kana tumatani

w intala wali kenn-it-an san nama-ni isin-ilttn rorris-u jedh-ee seera
kana tum-at-an-i

mb intala wali kennit an san nama isin iitti hin rorris

ge daughter each other give 3SgF 3Pl that peM§xvi you-Plto Neg hurt

ft no one hurt you for the daughter you gagesdch other for merriage.
thus, they established this law

ref

tx

w

mb u jedhee seerakanatum nat ai

ge INFsay 3SgM-PERF aw this establish ME}-BERF
ft
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ref 088

tx Patfir:a:an?am:o: birmudzi kanar:t:i dubartum:a:n tun muna:ba:n ?argite:
himte

w  achi-rra-an ammoo birmaji kana-rra-tti dubarhmaa-n tun manaaba-aan
arg-ite him-te

mb ach irraan ammoo birmaji kana rra tbaiti ummaa n tun

ge there from NOM again birmaji this on tangde NOM this-F

ft the woman who was given to him saw a dreathtald them

mb manaaba aan arg ite him te
ge dream with see 3SgF-PERF tell 3SgF-PERF
ft

ref 089

tx  mu:l d3ena:n godr daka:ti ?atfit:i bak:a godh: suniti maka: kan:e:n
bu:fada:

w maal je'-naan goda dhag-aa-ti ach-itti bakt@daa san-itti magaa
kana-een baaf-at-aa

mb maal jedh naan goda dhaq aa ti dtibbakka godaa san

ge whatsay IMP stallgo 2PL-IMPF then thereplace enclosure that

ft when they asked ,she told them to go to lhestal have these names

mb itti magaa kana een baaf at aa
ge to name this Pl get MID 2PI-PERF

ref 090

tx  bultumu ba:sa: bulti nama:tifi

w  bultuma baas-aa bulti nama-a-ti-fi

mb  bultuma baas aa bulti nama a tifi

ge bultuma name 2PI-IMPF wealth person GENTis fo
ft name bultuma so that persons be wealthy

ref 091

tx ro:kule: ?en:u: hotta ba:sa: hormu:ta nama:tif

w roobalee ennu horata baas-aa hormaata nanfa-a-

mb roobalee ennu horata baas aa hor amaata a tif

ge robele who horata name 2PI-IMPF breederson GEN is for
ft name horata for human breed

ref 092

tx haira ba:sa: bar:i naga: ?ak:a ba?u

w  bahaara baas-aa bar-rii nagaa akka ba'-u

mb bahaara baas aa bar rii nagaa akka ba'

ge bahara name 2PI-IMPF year DEF peace ase gk
ft name bahara so that peaceful time will come
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ref 093

tx  bultumu ba:sa: ?en:u ro:lale baisa: ro:ba: ro:bni?ak:a Kadze:lu
&gedame: god. sun ke:sit:i gada:n sun lalebame

w  bultuma baas-aa ennu roobalee baas-aa rootlda-ni akka gajeel-u
jedh-am-ee goda san keessa-tti gadaa-n Baip-éam-e

mb  bultuma baas aa ennu roobalee baas aaobaa rooba ni akka

ge bultuma name 2PI-IMPF who robale give IRFRF rain rain NOM as

ft name robele so that rain will come and gada announced in that stall

mb qgajeelu jedh am ee goda samsdattigadaa n sun
ge rain INF say MID 3Sg-PERF enclosure that ito age set NOM that

mb lallab am e
ge announce MID 3Sg-PERF

ref 094

tx  ho: sni namni Kal?ate hori:n kul?ate dhume:

w  hoo sani nama-ni gal'-at-e horii-n qal'-atheim-ee

mb hoo saninama ni gal'at e hariigal' at e

ge time that person NOM thin MID 3Sg-PERF caw@M thin MID 3Sg-PERF
ft at that time human and animals were suffersdl disastered

ref 095 096
tx ro:bu?in kutu :mu:?in ro:bu
w roob-uu hin kut-u  caamhin roob-u

mb dhum ee roobuu hin kut u caanmia:roob u

ge disaster 3-PERF rain INF Neg stop INF stolp Neg rain INF

ft it rains continously neveirr when it stops

ref 097

tx  kana:n ¢cinkamani kan dsedan ?atfir:a:n ?eb:i kafat:i gada:bate

w kana-aan cingam-ani kan jedh-an ach-irrabknidafa-tti gad-dhaab-at-e
mb kana aan cingamani kanjedhan @achan ebb i lafa tti

ge this with worry 3PI-PERF say 3Pl thizoen NOM bless DEF earth to
ft they worried very much then blessing comethém

mb gad dhaab at e
ge down stand MID 3Sg-PERF

ref 098

tx romni guda: ka ?en:u moga:sa kana wali ko:de

w nama-ni gadaa ka ennu moggaasa kana waltejood

mb nama ni gadaa ka ennu moggaasa \kalna qood e

ge person NOM age set GEN who nomenclatureotiésanother share 3S-PERF
ft human shared these names to one another

ref 099
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tx  Pati birmadsi Pati baha:ra: ?ati ro:bale: d3edani wali ko:dan

w  ati birmaji ati bahaara ati roobalee jedhsaali qood-an

mb ati birmaji ati bahaara ati roobalee jedh anwali good

ge you birmaji you bahara you robele say-PPRF each other share

ft they shared the names as you are birmaji,ayelbahara and you are
robele

mb an
ge 3PI-PERF

ref 100
tx wari waij:u gura:tfa: suni war:a Pam:a bok:u: gen:u?oromo kin ta’e
kana:
w  warra-i waayyu gurraachaa suni warra ammé&toledh-n-u oromoo kan
ta'-e kanaa
mb warra i waayyu gurraachaa suni warra atmok&kuu jedhn u oromoo
ge family NOM wayu black that family nosclapter say 1Pl INF oromo
ft those who are said to be wayu are the oromo

mb kanta'e kanaa
ge be 3SgM-PERF this

ref 101

tx war:i kuw:an ?am:o: ?isa:nitii hangafni ?isa:ni

w  warra-i kun-wwan ammoo isaan-itti hangafasaani

mb warra i kun wwan ammoo isaan itti hdaga isaani
ge family NOM this-M PI they to eldeNOM they
ft they are elders to others

ref 102

tx Pangafni ?isa:ni dze?ame guda:n kun wali k'o:dame

w angafa-ni isaani jedh-am-e gadaa-n kun wadidgam-e

mb angafa ni isaani jedh am e gadamakun wali good

ge elder NOMthey say PASS 3Sg-PERF agh®dl this-M each other share
ft according to gada system they are takendes <l

mb am e
ge PASS 3Sg-PERF

ref 103

tx  guda:n wali ko:dame kunfanan fanan kun:i:n hundi?isa:tu mise:ns kana
ola:

w gadaa-n wali good-am-e kun shan-an shan-amkuhunda-i isaa miseensa
kana ta'-aa
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mb gadaa n wali good am e n kshan an shan an kun
ge age set NOM each other share PASS 3Sg-PERM{five Pl five Pl this-M
ft all became members of these five gada grideshey shared

mb nin hundai isaa miseensa kana ta'aa
ge Pl all NOM he member this-M be 3SgWPF

ref 104

tx Pab:a:n war:a: kana:n ?ala ?in ta?u

w abbaa-n warraa kan-aan ala hin ta'-u

mb abbaa n warraakan aan alahinta'u

ge father NOM family this-M with out Neg be 38d¢PF
ft husband couldn't to be out of these gadaagad

ref 105

tx  birmudzi ro:bale: gada: Sanan kana ?ala ?in ta?u

w  birmaji roobalee gadaa shan-an kana alaatin t

mb  birmaji roobalee gadaa shan an kana altahin

ge birmaji robele age set five Pl this out Neg3SgM-IMPF

ft he can not be out of, birmaji,---or robaletloe five gada grades

ref 106
tx nurtinu mise:na tok:o t&u Kaba dzedani waj:o:ma kana wali:f ken:an
w  mara-tinu miseensa tokko ta'-u gab-a jedhaayiy-ooma kana wali-if
kenn-an
mb mara ti nu miseensatokkota'u baa jedh ani
ge whole NOM DEF member one be 3SgM-IMP§ 3@g-IMPF say 3PI-PERF
ft they gave to one another wayoma so thatralheember of gada

mb wayyooma oom a kana wali if kenn an
ge wayyo MiIDis each other to give 3EIHF

ref 107

tx  kanas ?am:o: sirm kana ke:s:t:i guju: kana ?ak:a fala:tit: gujia:
birmudsi cida gadatan mu:l Pak:a godatfu Kaban wali himani

w  kana-s ammoo sirna kana keessa-tti guyyaa akka falaa-ti-tti guyyaa
birmaji cidha godh-at-an maal akka godh-g&ab-an wali him-an-i

mb kanas ammoo sirna kana keessa tti gkssa@a akka falaa i tti

ge this FOC again ritual thisin  to dathis as solution is at

ft again they had discussed on how to do apéngcular day of Birmaji
gada ritual

mb guyyaa birmaji cidha godh at an maal ajd@dh at u gab an
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ge day birmajiritualdo MID 3Pl what ado MID INF has 3PI
ft

mb  wali him ani
ge each other tell 3PI-PERF

ref 108

tx ?akiana godan:a: fala d3e?a:ni

w  akka-kana godh-an-na fala jedh-an-i

mb akka kana godh an na fala jedh an

ge this do MID 1Pl solution say 3PI-PERERF
ft they said that they solve their problemshiis tvay

ref 109

tx fal:i sun huga Pam:atit:i darbe dirbe: bija keno ke:sat:u ra:ba
je:b:atani hinmufisu

w fala-li kun haga ammaa-titti darbe darbeg/bilkenna keessa-tti raaba
yaabbat-an-i hin muldhis-u

mb fala li kun haga ammaa titti darbedarbee biyya kenna

ge solution NOM this-M until now is to occasal occasional country our

ft and this mechanism is practicing in our aretil now people are
occasionally performing

mb keessa tti raaba yaabbat an i hildimsiu
ge in to raba siton 3PI-PERF PERF Nexysh INF

ref 110

tx  wa:n Kalantu dsira jo: d3alkabani

w waan gal-an-tu jir-a yoo jalgab-an-i

mb waan qal an tu jira yiabgab ani i

ge something slaughter 3Pl FOC be 3SgM-IMPFwiegin 3PI PERF
ft at the begning they do have some thing togtiéer

ref 111 112

tx  wa:n falatantu dgira tk:a dakantu ggira

w  waan falat-an-tu jir-a baldthag-an-tu jir-a

mb waan falat an tu jira bakihaq an tu jira

ge something abstain 3PI FOC be 3SgM-IMPF epta 3PI FOC be 3SgM-IMPF
ft there is some kind of sacrifice thes a place to go

ref 113 114

tx  wa:n hogatantu dsira drti:ba sun ?it:i de:nuni
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w  waan hojjat-an-tu jir-a téd san itti deem-an-i

mb waan hojjatan tu jira titndi san itti deem an i

ge somethingdo 3PIFOC be 3SgM-IMPF orddératto go 3Pl PERF
ft there is some thing to do tipaygs in such order

ref 115

tx hundi?isa:tu ?0gia: sud:e:t aud:e:tin ?o0gia: sud:e:t sud:e:tin wa:n
kana kabad3a jetfu:da
w  hundi isaa-tu waggaa saddeet saddeeti-n \aagggideet saddeeti-n waan
kana kabaj-a jedh-uu-dha
mb hundi isaatu waggaa saddeet saddegtaggaa saddeet saddeeti n
ge all with his FOC year eight eight M@ear eight eight NOM
ft all celebrate the ritual every eight year

ref

tx

w

mb waan kanakabaj a jedh ba d

ge something this celebrate 3SgM-IMPF say INF i
ft

ref 116

tx ?oga: sud:e:t sid:e:tin guj: kana cida kana godfata manunm manat:i
hundinu

w  waggaa saddeet saddeeti-n guyyaa cidha lattaa-an mana-uma manaa-tti
hunda-inu

mb waggaa saddeet saddeetin guyyaa cidha dadh at an mana uma

ge year eight eight with day rituastdo MID 3Pl house MID

ft every member will celebrate the ritual eveight year at his house

mb manaa tti hunda inu
ge house at whole NOM

ref 117
tx ro:lule:n luk:a dzirut:i bara ro:bale:cida sirm kana ra:w:ta
w  roobalee-n bakka jir-u-tti bara roobalee eidirna kana raawwat-a
mb roobalee n bakka jir u tti bara roobaleha sirna kana raawwat
ge robele NOM place be INF to year robaltual ceremony this perform
ft atthe year of Robele gada ritual, everyntber will perform the ritual

in the place where he is living

ref 118
tx trt:ba cida: suntu dgira



w tartiiba cidhaa san-tu jir-a
mb a tartiiba cidhaa san tu jira
ge 3PI-PMPF sequence ceremony that FOC be 3B

ft the ritulal has such sequance

ref 119 120

tx  ?in:i ke:s:i?isa: fagoda ti:ba ju:b:atu

w inni keessa-i isaa fagoo-dha raasbyat-tu

mb inni keessai isaa fagoo dha raalaby at tu
ge it NOMin DEF he GEN deep is raligos MID 3PI-IMPF

ft it can be deeply explained tthéyoa raba
ref 121 122

tx  buta: Kalu Ga:r:a: Kalu

w  buttaa qgal-u jaarraa qal-u

mb buttaa qgal u jaarraa qal u
ge butta slaughter INF jarra salughter INF
ft they slaughter butta they slaughter jarra

ref 123

tx hoga ?o0gia: sud:e:ti dda kana gafata: de:nu jetfu

w  haga waggaa saddeet-i cidha kana godh-a¢eaaljechuu

mb haga waggaa saddeeti cidha kana godh adeem a jechuu
ge until year eight NOM ceremony this doIDMINF go 3SgM-IMPF
ft until eight year tthey continue celebratihg titual

ref 124

tx  ?0ga sud:e:tirati cida kana ra:w?ate qulul:o ti?e ke:sa: ba’e: kan
Pit:i Panut:i

w  waggaa saddet-irra-tti cidha kana raaw'attellpo ta'-e keessaa ba'-ee
kan itti* an-u-ttii

mb waggaa saddet irra tti cidha kana raav'at qulqulloo ta'

ge year eight on to ceremony this perf88gM-PERF clean be

ft on the eighth year he performed the ritua ba purified and leave the
turn to the next

mb e keessaa ba' ee kan itti an ttii
ge 3SgM-PERFin  out 3SgM-PERF that to rimge®EF to

ref 125

tx  birmudzi:n sirm kana ra:w:te: falani ?isa:n mirkane:sani war:i mise:ns
Pisa: talele: is ta?e

w  birmajii-n sirna kana raawwat-e fala-ani & mirkaness-an-i warra-i
miseensa ta'-e-ille isa ta'-e

mb birmajiin sirna kanaraawwate lafa an i isaaan

ge birmaji NOM ritual this perform 3SgM-PERHw&mon 3PI PERF he with



ft all birmaji members performed the ritual atttht is the way it is
approved

mb mirkaness ani warra i miseensata' eilleisata' e
ge prove 3Pl family NOM member be 3SgMRPFE he be 3SgM-PERF
ft

ref 126

tx ?Patfi:n bo:ch ?am:o: P0g:a: sud:e:tin bo:d bultumu

w  achii-n booda ammoo waggaa saddeeti-n booltanba

mb ach lin booda ammoo waggaa saddeet indabbultuma
ge there with after again year eight witteabultuma

ft after eight years bultuma come to the power

ref 127

tx de:bPa: bultunur:a:n homtat de:biPa: hortar:a:n boha:ra: baha:rar:a:n
ro:lule 2ak:asunut de:nu

w deebi'-aa bultuma-rraa-n horata-t deebi'erath-rraa-n bahaaraa
bahaara-rraa-n roobalee akkasuma-tti deem-a

mb deebi' aa bultuma rraa n horateeebd aa horata rraa

ge return 3PI-IMPF bultuma on NOM horata F@@m 3SgM-PERF horata on

ft bultuma then horata then bahara then rodetkit goes like this

mb n bahaaraa bahaararraan roobalee akkasiudeem a
ge NOM bahaara bahara on NOM robale lik® go 3Sg-IMPF

ref 128

tx  moguafni kun:in ?7am:o: ?ak:a na:n:o: m:n:o:ti garagar ha:ta?u mal:e:
buk:uma hundit:u gada:n Sanani ka?umsi kenunm:

w  moggaaf-ni ammoo akka-kana naannoo naanngartiar haa ta'-u malee
bakka-uma hunda-tti gadaa-n shan-ani ka'-iukarea-umaa

mb  moggaaf ni kun in ammoo akka kana naama@mnoo tti gargar haa ta'

ge naming NOM this Pl though like this arearea to different IMP be

ft though the naming may differ from area toaathe origin of the five
gada grade is the same

mb u malee bakka uma hunda tti gagaashan ani ka'umsi kana
ge 3Sg-IMPF with out place FOC all to ageN®M five DEF origin NOM this
ft

mb umaa
ge FOC

ref 129



tx Padadurmu Poromo:n @rgar faga:tu:n moga:sa ?ofile:n dzidzirata: de:me:

w adaduma oromoo-n gargar fagaat-uu-n moggzatiae-n jijjir-at-aa
deem-e

mb aadaa dhuma oromoo n gargar fagaah moggaasa of

ge custom last oromo NOM hereand there 1&tF with nomenclature self

ft the expansion of oromo results with diffieces in naming gada grades

mb illee n jijjirat a deeme
ge without NOM change MID 3Sg-IMPF go 3SgM-FER

ref 130

tX raigatu dsira:

W  raaga-tu jir-a

mb raaga tu jira

ge forecast FOC be 3SgM-IMPF
ft there is raagaa (forecaster)

ref 131

tX ra:ga sani:n d3idzir:atu

W  raaga san-ii-n jijir-at-u

mb raaga san iin jijirat u

ge forecast that with change MID INF

ft they change with the help of the forecastax§aa)

ref 132 133

tx  Pak:ana:ni miti wa:tu ?it:ii hima

w akka-kana-an-i miti  waa-tu itti him-a

mb akkakanaan i miti waa tu ittinhia

ge like this with NOM not somebody FOC toll #gM-IMPF
ft itis not as they like somebody will tellegm

ref 134

tx ra:ganis ?ebjuda:n Pargu

w  raagaa-ni-s ebjuu-dhaan arg-u

mb raagaa ni s ebjuu dhaan argu

ge forecast NOM FOC dream with see INF
ft the raagaa (forecaster) will see it in hisain

ref 135

tx  Pak:anunutt: ta:?ani: malaita:n ?argu

w  akkun-uma-tti taa'-anii malataa-n

mb akkun umattitaa' anii malataa n

ge like FOC to sit 3PI-PERF imagination with



ft they can see it while they are thinking

ref 136

tx  wa:n kana ?akana gada: kana gafa: dzeda:n

w waan kana akkana godh-aa kana godh-aa jedh-aa

mb waan kana akkana godh aa kana gadh jedh aani
ge something this like do 3Sg-IMPF this &$g-IMPF say 3PI
ft he tell them what to do

ref 137

tx Patfumar:a:n sirni kun ww:atama: ture kan dzedu dsira d3a:rso:n:i

w ach-uma-rraani sirna-i kun raawwat-am-aaetien jedhu jir-a
jaarsa-oota-ni

mb ach umarraanisirna i kun raawwatan ture kan

ge there FOC from ritual NOM this-M perform MBSg-IMPF was 3Sg-PERF

ft elders said that starting from that time tit@al has been celebrated

mb jedh uu jira jaarsa oota ni
ge say INF be 3Sg-IMPF elder PI NOM

ref 138
tx bok:iu:n wa:rPatfir:a:n ka?a:ni Ped3ersur:a:wa:n argame:fi ?edsers:
galan dzedan

w  bokkuu-n waan achi-rra-aan ka'-aan-i ejeraa-waan arg-am-ee-fi ejersa
godh-an jedh-an

mb bokkuu n waan ach irraaan kani ejersa rraa

ge sclapter NOM something there on from b&§hPERF olive tree from

ft because bokku was found from olive tree, timade it from it

mb waan arg am eef ejersa godh afjedh an
ge since find MID 3Sg-PERF oive tree make 3PRPEay 3PI-PERF
ft

ref 139

tx Pedersy d3abo gabo: da ke:su wa:n diaku:te:l:e: ?isintu nu?oltfa:
Bedu dsira:

w  ejersa yaboo yaboo dha keessaa waan jatetkigin-tu nu olch-aa kan
jedhu jir-a

mb ejersa yaboo yaboo dha keessaa waan gbee lle isin

ge olive tree yaboo yaboo is out of sincergrID 3Sg-PERF  you-PlI
ft there is one saying, yaboo yaboo of olieetyou save us in our
terrible occassion

ref

liv



tx

w

mb tu nu olch aa kan jedhu jir aa

ge FOCwe 3PIFIMPF say be 3Sg-IMPF
ft

ref 140

tx  muku ?in:i d3aba:n tok:o?edsers::

w  muka inn-i jabaa-n tokko ejersaa

mb mukainni jabaa n tokko ejersaa

ge tree 3S5g NOM strong NOM one olive tree
ft olive is among the strongest trees

ref 141

tx  dsabe:no muka:tif Pakia Pediers: kana: nu ggabe:s:i gedani

w jab-eenna mukaa-tif akka ejersaa kana ne¢ss-i jedh-an-i

mb jab eenna mukaa tif akka ejersaa karjalm eessi jedh
ge strong ness tree to like olive tree thisstvong CAUS NOM say
ft in their prayer they say let you make usrsgras olive tree

ref 142

tx Pedsersi?am:a muka fala:ti

w ejersa-i amma muka falaa-ti

mb an iejersa i amma muka falaa ti

ge 3PI-PERF olive tree NOM now tree sacred is

ft olive is a sacred tree

ref 143

tx muk:e:ndla: ke:su ?d3zersi  sirm gada:i ke:sat:i Pedsersi:n wanti
faw:atan gira

w  muka-een falaa keessaa ejersa-i sirna gaskss#-tti ejersa-aan wanti
raawwat-an jir-a

mb muka een falaa keessaa ejersa ia gjladaa keessa tti

ge tree Pl solution out of olive tree NOM atage setin to

ft among sacred trees olive tree has functigrenfiorming gada ritual

mb ejersa aan wanti raawwat an jir a
ge olive tree with some thing perform 3P| beg-B4PF

ref 144

tx  bok:u?isa gafatan d3etfu:da

w  bokku isa godh-at-an jedh-uu-dha

mb bokku isa godh at an jedh uu dha
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ge sclapter 3Sg make MID 3PI-PERF say INF is
ft they made bokku from it

ref 145

tx  kana:fu: bok:u:n kabata jero: hund Kabatani de:manini miti

w  kanaafu bokkuu-n gabat-a yeroo hunda galmiadeem-ani-ni miti

mb kanaafu bokkuu n gabata yeroo hurdlaat ani deem an ini
ge therefore sclapter NOM handheld time atildiMID 3Pl go 3Pl with
ft therefore bokku is a handheld object whichas always handeled

mb  miti
ge not

ref 146

tx Pab:a:n gada:hundinu?ab:o:tin guda: hundinu?inkabat:i

w abbaa-n gadaa hunda-inu abboota-in gadasakinndn-gabat-ti

mb abbaa n gadaa hundai nu abb iootmdaa hundai nu hin

ge father NOM age setall NOM FOC father RDM age setall NOM AFF
ft all abba gadaa hold it

ref 147
tx guj:n lal:aba: sirna gudi:da
w guyyaa-n lallabaa sirna guddaa-dha

mb qgabatti guyyaan lallabaa sirna gaddiha
ge hold 3Sgday NOM anouncement ritual espec
ft gada ritual announcement day isekp

ref 148

tx sirmu lal:aba gudn: kan Kabatani ba?a:n

w  sirna lallaba guddaa kan gab-at-ani ba'-aan

mb sirna lallaba guddaa kan qgab at arba' aan

ge ritual anouncement big which hold MID 3#RF out 3PI-PERF
ft itis handled on this especial day

ref 149
tx guja: ciida: gada: sun Kabatani kan ba?a:n male: guja: hundh:
kabatani hinde:mun
w guyyaa cidhaa gadaa san gab-at-ani kan bahaéee guyyaa hundaa
gabat-ani hin-deem-an
mb guyyaa cidhaa gadaa san gab at anilbl@naan  malee guyyaa
ge day ceremony age set that hold MID 3Pciieft 3PI-PERF day
ft itis carried on especial ritual not evegyd

mb hundaa gab at ani hin deem an
ge all hold MID 3PI Neg go 3PI-PERF
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ref 150

tx Pak:a sibila: ?ak:a Pebo:?ak:a dulia: Pakia Sab:e:nu: ?oki Pakia Palange
jero: hund Kabatani hinde:nun

w  akka sibilaa akka eboo akka dullaa akka skeia yookin akka alangee
yeroo hunda gab-at-ani hin-deem-an

mb akka sibilaa akka eboo akka dullaa akkalseiaa yookin akka alangee

ge likeiron like spear like stick like &tic or like whip

ft they are not carrying it and travel every tike that of iron,spear,
stick or whip

mb yeroo hunda gab at ani hin deem an
ge time all hold MID 3Pl Neg go 3PI-PERF
ft

ref 151

tx guja: Kabatani de:nuntu dgira

w guyyaa gab-at-ani deem-an-tu jir-a

mb guyyaa gab at anideeman tu jira

ge day hold MID 3Plgo 3PIFOC be 3Sg-IMPF
ft thereis a day to hold it

ref 152

tx kana:fu bok:u:n kina fak:a:ta:

w  kanaafu bokkuu-n kana fakkaat-aa

mb kanaafu bokkuu n kana fakkaat aa

ge so sclapter NOM this look 3Sg-IMPF
ft so, bokku looks like this

ref 153

tx hid:idalo:ta Poromo: bif: he:d:u:n himma:

w  hidda-i dhaloota oromoo bifa heedduu-n himam

mb hiddai dhaloota oromoo bifa heedduuhim am a

ge root NOM genertion oromo way many wihPASS 3Sg-IMPF

ft the genealogy of oromo told in different ways

ref 154

tx  ?ofir:a: ka:sani d3a:rsi kuni?ofir:a: ka:se: jo: &n bara sunit:i bara
kufa sagali:f jaha:tami torbar:at:i ?anu ?ijo:l:e: da ho: sin

w  of-irraa kaas-ani jaarsa-i kuni of-irraa k&&syoo san bara san-itti
bara kudha sagal-ii-f jahaatama-i torbatitudjoollee-dha yeroo san

mb of lirraa kaas anijaarsai kuniofa& kaas ee yoo san

ge self from begin 3Pl elder DEF this sebifr begin 3SgM-PERF time that

ft in ninteen ninety six at that timewhen | wdild the elder told me the
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genealogy begning from himself

mb bara san itti bara kudha sagal ii f jadwaei torba ttian u
ge yearthatto year ninteen NOM and gix&OM seven at i DEF

mb ijoollee dha yeroo san
ge childrenis time that

ref 155

tx  kuti: kana gara sagal mo: ?akana gura sud:e:t | burada:

w  kutaa akkana gara sagal moo akkana gara atdddeadh-aa

mb kutaa akkana gara sagal moo akkana gaduesti baradh aa
ge grade like around nine or like aroumghe learn 1Sg-IMPF
ft | have been learning around grade eight oe ni

ref 156

tx jo: sin d3a:rsi kuni?ofir;a: ka:a:se mu:l nat:i hime muka:n ?isa:ni
Jigida: kola:so gedama

W Yoo san jaarsa-i kuni of-irraa kaas-ee masttirhim-e maqaa-n isaan-i
shigidaa kolaaso jedh-am-a

mb yoo san jaarsai kuni of irraa kaas maal na tti him

ge time that elder DEF this-M self from be@®gM-PERF what me me tell

ft that old man was shigida kolaso who narriatedthe genealogy begning
from himself

mb e magaa n isaani shigidaa kolgedh am a
ge 3SgM-PERF name NOM they GEN shigida kolaag PASS 3Sg-IMPF

ref 157

tx koku:so ku ?en:u:ti jena:n kan dal:o:ti

w  kolaasoo ka ennu-ti jedh-naan kan dalloo-ti

mb  kolaasoo ka ennu ti jedh naan kan dalloo ti

ge kolaso GENwho is say IMF GEN dalo is

ft when iasked who is a father of kolaso, &id is father is dalo's
child

ref 158 159 601

tx dul:o ka 2utubo:ti 2utubo ko Sa:mo:ti  fa:mo ka lutfa:na:ti

w dalloo ka utuboo-ti utubo ka shaamoo-tiaamo ka luchaanaa-ti
mb dalloo ka utuboo ti utubo ka shaamodiasno ka luchaanaa ti
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ge dalo GEN utubo is utubo GEN shamo GEhh® GEN luchana is
ft dalo utubo utubo shamo  hamo luchana

ref 161 162 163

tx lutfa:na kan farke:ti  farke: ka wa:be:ti  wa:be: ka wa:ri?o:ti

w luchaanaa kan sharkee-ti sharkee ka waabsadabee ka waari'oo-ti
mb luchaanaa kan sharkee ti sharkee ka wdalvaabee ka waari'oo ti
ge luchana GEN sharke is sharke GEN wabwabe GEN wario is
ft luchana sharke sharke wabe wabe wario

ref 164 165 661

tx wa:ri?o: ka dab:o:ti  dib:e ki Pando:ti ?ando ki da:w:e:ti

w  waari'oo ka dabbee-ti dabbee ka andoatioka daawwee-ti
mb waari'oo ka dabbee ti dabbee ka andawlt &a daawwee ti
ge wario GEN dabe is dabe GEN andond®a&EN dawe is
ft wario dabo dabo ando ndadawe

ref 167

tx  ?in:i gosti?isa: da:w:eda jetfu

w  inn-i gosa-ti isa-a daawwee-dha jedh-uu

mb inni gosatiisaa daawwee dha jedh uu
ge he NOM clanis he GEN dawe is say INF
ft this means he belongs to dawe gosa

ref 168
tx gos Pisa:r:a: lufe duw:e ko he:tmni he:lmn kan duwt:i sini: hime
W gosa isa-a-rraa luf-e daawwee ka heebankdrekan dura-tti isin-iif
him-e
mb gosaisaa rraaluf e daawwedég&aban i heeban kan dura
ge clan he GEN from pass 3SgM-PERF dawe G&hn is heban GEN before
ft he continued listing, dawe heban

ref 169 170

tx hew ka Pando:to ?ando ku ro:ba:ti

w heeban ka antloandoo ka roobaa-ti

mb ttiisin iif him e heeban ka andbandoo ka roobaa ti

ge at you-Plto tell 1Sg-PERF heban GEN aizdando GEN roba is
ft heben ando ando roba

ref 171 172 173

tx ro:hun ka daije:ti daje ka Puta:ti - Puta: ka mando:ti
w roobaa-n ka dhaayyee-ti dhaayee ka utatagt ka mandoo-ti
mb roobaan ka dhaayyee ti dhaayee katiutdéaa ka mandoo ti
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ge roba NOM GEN dhaye is daye GENistata GEN mando is
ft roba dhaye daye uta uta mando

ref 174 175

tx nmundo ki Parsi:ti - Parse ki tab:o:ti

w  mandoo ka arsii-ti arsee ka xabboo-ti
mb mandoo ka arsiiti arsee ka xabboo fi
ge mando GEN Arsi is arse GEN xabo is
ft mando Arsi Arse xabo

ref 176

tx tab:o: ka ?oromo:ti ni:n dzefan

w  xabboo ka oromoo-ti na-an jedh-an

mb xabboo ka oromoo tinaan jedh an

ge tabo GEN oromo isi 3SgHon say 3SgHoR4PE
ft he told me that xabo is a decendent of Oromo

ref 177

tx Pambato duij:o bub:u juij:a: wa:j:u guraitfa

w ambatoo daayyoo bubbu yaayyaa waayyu guraaach
mb ambatoo daayyoo bubbu yaayyaa waayyu gumaach
ge ambato dayo bubu yaya wayu black

ft ambato, dayo, bubu, yaya then black wayu

ref 178

tx  wa:j:u kanar:at:i horte:n?oromo: kun ?in:i na:n dzede

w  waayyuu kana-rra-tti hortee-n oromoo kaniina-an jedh-e

mb waayyuu kana rra tti hortee n oromooikan naan jedh

ge wayyu thison to geneology NOM oromo3Sg NOM i 3SgHon say
ft the told me that oromo genealogy begins freayyu

ref 179 180

tx ?oromo:n dudt:u tab:o  “tib:o ka Poromo:ti

w oromoo-n dura-ttu xabbo  xabbookomoo-ti

mb e oromoo n dura ttu xabbo xabdookomoo ti

ge 3SgM-PERF oromo NOM first FOC tabo tabBNGromo is
ft before Oromo there was xabo xabm $&n of Oromo

ref 181

tx tab:o sudi be:kums tab:o: dgena:n dzetfu

w  xabbo sadi beekumsa xabbo jedh-na-an jedh-uu
mb xabbo sadi beekumsa xabbo jedh naanh ued
ge tabo three knowledge tabo say 1pl-IMPF Ky
ft we are saying there are three xabos

ref 182



tx Poromo:‘tib:o:ti dzer?an

w  oromoo xabboo-ti jedh-an

mb oromoo xabboo ti jedh an

ge oromo tabo issay 3PI-PERF

ft they also said oromo is a son of xabo

ref 183

tx tab:otu kun Poromo:ti nun gedan

w  xabboot-u ka oromoo-ti nu-n jedh-an

mb xabboo tu ka oromoo ti nu n jedh an

ge tabo FOC GEN oromo FOC we say 3PI-PERF
ft again they said xabo is a son of Oromo

ref 184

tx quri:n P7am:o: ?oromo:n kin tab:o:ti kan d3edus gira

w garii-n ammoo oromoo-n kan xabboo-ti kan jedh jir-a

mb gariin ammoo oromoo n kan xabboo ti kegh u s jir a

ge other NOM again oromo NOM GEN tabo is 8@t INF be 3Sg-IMPF
ft others say that Oromo is a decendent of xabo

ref 185

tx  ?in:i garu ramni 2afa:nin ham:ana: tarti:ba ?ak:ana: kanat:i hime ?isa
tok:offa:

w inn-i garuu nama-ni afaan-in hamma-kanaditiarakka-kanaa kana-tti
him-e isa tokko-ichaa

mb inni garuu nama ni afaanin hammaakariiba akka kanaa kana

ge he NOM but person NOM oral with up tastbéquence like this this

ft but he was the only person who narrated ahsequence

mb ttihim e isa tokko ichaa
ge to narrate 3SgM-PERF he one DEF
ft

ref 186

tx buij:e: ama dinkisi:sa:

w  baayyee nama dingi-siis-aa

mb baayyee nama dingi siis aa

ge very person surprise CAUS 3SgM-IMPF
ft this is very surprising

ref 187

tx ?e:?ambato duij:o duburti:n ?arsi ?a:da: waji kabu

w  ee ambatoo daayyo dubartii-n arsi aadaa wajiiu

mb ee ambatoo daayyo dubartiin arsi aadagyiiw gab u

ge ambato dayo woman NOM Arsi cultwmsthing has 3PI-IMPF
ft arsi women have a custom called ambato dayo
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ref 188

tx  wanti tok:o jo: hurka: bu?e:si nida:datu

w  want-i tokkoo yoo harkaa bu'-ee-si ni dhaadat

mb want i tokkoo yoo harkaa bu' ee niidhaadat u

ge thing NOM one when hand drop 3Sg-PERERBF summon 3PI-IMPF
ft whenever something dropped from their hary ttummon

ref 189

tx gosunda:datu

w gosaa-n dhaadat-u

mb gosa an dhaadat u

ge clan with summon 3PI-IMPF

ft they summon with the name of their gosa

ref 190

tx Pob:ole:sa:nda:datu

w  obboleessa-aan dhaadhat-u

mb obboleessa aan dhaadhat u

ge brother with summon 3PI-IMPF

ft they summon with the name of their brother

ref 191

tx ?e:?ambato du:j:o dzedu

w ee ambato daayyoo jedh-u

mb ee ambato daayyoo jedh u

ge ambato dayo say 3PI-IMPF
ft they say ambato dayo

ref 192
tx ?e:?ambato duij: Pakiam nun getfa: d3ira namni kun mu:l nun ggeda:
ira ?e Pambato da:j:o gedu
w ee ambato daayyoo akkam nu-u-n jedh-aanara-ni kun maal nun jedh-aa
jir-a ee ambato daayyoo jedh-u
mb ee ambato daayyoo akkam nuu n jedh agir a nam ni
ge ambato dayo how we GEN NOM say 33§MAF be 3SgM-IMPF person NOM
ft they say what is this person saying o! atmiokayo

mb kun maalnun jedha jira ee ambato daayyoo jedhu
ge this-M what we NOM say 3SgM-IMPF be 3SgMAM ambato dayo say
ft

ref 193

tx ?itii:n da:datu

w ittii-n dhaadat-u

mb ittiin dhaadat u

ge to with 3PI-IMPF
ft they summon with it
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ref 194

tx Pam:a ?0do wanti tok:o jo: ?ak:anat:i jo: lafa bure: ?ebalun kij:a dhufe
ruma d3a:l:atan tok:o mak:: dawu

w amma odoo wanti tokkoo yoo akka-kana-tti iafa bu'-ee ebalu-n kiyya
dhuf-e nama jaallat-an tokko magaa dhaw-u

mb amma odoo wanti tokkoo yoo akka kana tti yafa bu' ee

ge now if thingone when like this to whground drop 3Sg-PERF

ft if some thing dropped from their hand, theynsnon the name of their
beloved

mb ebalu n kiyya dhufe nama peadin tokko magaa dhaw
ge somebody NOM mine come 3Sg-PERF person I8RI-IMPF one name call
ft

ref 195 196
tx ?it:i:n da:datu jetfuda mKka: dawu
w ittii-n dhaadat-u jedh-uu-dha magaa dhaw-u

mb u itt iin dhaadat u jedh ubadnagaa dhaw u
ge 3PI-IMPF to with summon 3PI-IMPF say INFmame call 3PI-IMPF
ft they summon with it they call the name

ref 197

tx ?e:?ambato du:j:o dzedan

w ee ambato daayyoo jedh-an

mb ee ambato daayyoo jedh an

ge ambato dayo say 3PI-PERF
ft they say ambato dayo

ref 198

tx Pambato duj:o kan dsedan ?ambo ?ambate ?ambato duij:o

w ambato daayyoo kan jedh-an ambo ambatee ardbayyoo

mb ambato daayyoo kan jedh an ambo amizadato daayyoo
ge ambato dayo thatsay 3PI-IMPF ambo ambatbato dayo

ft saying that ambato dayo, ambo ambate amlzto d

ref 199 200 012

tx Pambato kada:j:oti  da:j: ka bub:u:ti - bub:u & jazjati

w ambato ka-daayyo-ti daayyoo ka bubbuuttbbu ka yaayyaa-ti
mb ambato ka daayyo ti daayyoo ka bubbuulibb ka yaayyaa ti
ge ambato GEN dayo is dayo GEN bubuuBIbGEN yaya is
ft ambato dayo dayo bubu ub yaya

ref 202 203

tX jajar ka waijiuiti waijiu guraitfa:

w yaayyaa ka waayyuu-ti waayyuu-n gurraachaa
mb yaayyaa ka waayyuu ti waayyuu n gurraacha
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ge yaya GENwayu is wayu NOM black
ft yaya wayu wayyu is black

ref 204

tx  kanatu Pam:o gurba ceve: dufe:

w  kana-tu ammoo garba ce'-ee dhuf-e

mb kana tu ammoo garba ce' ee dhuf e

ge this FOC again sea cross 3SgM-PERF comi!3S£RF
ft this is the one who came from abroad

ref 205

tx  boir gama cere: dufe: kan dzedanis dgiru

w  baar gama ce'-ee dhuf-ee kan jedh-an-is jir-

mb baar gama ce' ee dhuf ee jedh anii s jir

ge sea beyond cross 3Sg-PERF come 3SgM-PERBaha3PI PERF FOC be
ft there are people who say he came by crosssen

ref 206 the original land of Oromol

tx Pesut:i Pargame rumni kun nw:n:o: dul:o:ti

w essa-tti arg-am-e nama-ni kun naardaloo-ti

mb u essa ttiarg am e namakun naannoo dalloo ti

ge 3PI-IMPF where to find PASS 3SgM-PERF peld@M this area dalo is
ft this person was found in the ardiedadalo

ref 207 the original land of Oromo2
tx  m:n:o: mud:a wala:buti

W  naannoo madda walaabu-ti

mb naannoo madda walaabu ti

ge area madawalabu is

ft itwas around mada walabu

ref 208

tx Pam:a kana ?esu: ba?e: mmni kun gena:n mud:awala:buti ?Pargame re:n:o:
sinit:i kan dgedamu dsira

w amma kana essaa arg-am-ee nama-ni kun jedhmaddawalaabu-ti arg-am-e
naannoo san-itti kan jedh-am-u jir-a

mb amma kana essaa arg am ee naimeun  jedh naan

ge now this from where find PASS 3SgM=PERF @eidOM this-M say IMP

ft for the one who asked his original landj$\tfom madawalabu or he is
from there

mb maddawalaabuti arg am e naasaooitti kan jedh am

ge madda from find PASS 3SgM-PERF ar#teat at which say PASS

mb u jira
ge INF be 3Sg-IMPF
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ref 209

tx  kun?am:a ?0ofir:a: ka:se:tnin mmni kun 2am:a kana de:me gira d3etfu:da

w  kun amma of-irraa kaas-ee-t-nin nama-ni kuonma kana deem-e jir-a
jedh-uu-dha

mb kun amma of irraa kaas ee t n@ma ni kun amma kana

ge thisnow self from begin 3SgM-PERF AC(erson NOM this much this

ft this person could narrate in such sequengeibg from himself

mb deeme jira jedh uu dha
ge go 3SgM-PERF be 3SgM-IMPF say INF is

ref 210

tx  Pak:amitii ?ak:a kana ja:date:tin ?in:i ?ime bo:j:e m dinkisi:sa
da:rsi kun

w  akkam-itti akka kana yaadat-ee-tin inn-i lénbaayyee na dingi-siis-a
jaarsa-i kun

mb akkam itti akka kana yaadat ee rnmii him e baayyee

ge how to like this remember 3SgM-PERF A@GCMOM tell 3SgM-PERF very
ft | am very surprised how this elder could rembered and narrated in such
a manner

mb nadingi siisa jaarsai kun
ge me surprise CAUS 3SgM-IMPF elder NOM this

Appendix 2

text 2

file:C:\Users\Tsigerada\Desktop\annotated docunsmtbtation 3cloth making and color
description.eaf

Sunday, April 5, 2015 6:05 PM

ref 001 description of kallo kasaa

tx kal:o:n kasa: ka d3adan kana fak:a:ta:

w  kalloo-n kassaa kan jedh-an kana fakkaat-aa
mb kalloo n kasaa kan jedh an kana fakkaataa
ge kalloo NOM kasaa that say 3Pl this looks

ft kallo kasaa is like this

ref 002 kallo kasaa

tx Pa:da:f se:ru: Poromo: ke:sit:i

w aadaa-f seenaa oromoo keessa-tti

mb aadaa f seenaa oromoo keessa tti
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ge culture and history ormoo in to
ft in oromo culture and history

ref 003 kallo kasaa user OOkbkakasaa user
tx  ka dubworti:n ?il:e ?uf:at:u k di:rtil:e: ?uf:at:u
w  ka dubartii-n ille uffat-t-u ka diti illee uffat-u

mb ka dubartiin illeuffatt u kabhidtiillee uffat u
ge thatfemale NOM also wear 3SgF INF thatem also wear INF

ft itis worn by woman mals@awears it
ref 005 occassion for the use 006 history
tx di:rti: jo: ra:badat:u ?uf.at:i dur?ufat:i

w  dhiirti yoo raaba dhag-x-u uffat-t-i  dur uffat-t-i

mb dhiirti yoo raaba dhagx u uffattdur uffatt i

ge male whenraabago 3SgF INF wear 3Bgg ago wear 3SgF PERF
ft male wears while going to raabaa it was worn long ago

ref 007 occassion for use

tx du:h: jo: dat:u ?isa ?uf:at:e du:lti

w duulaa yoo dhag-x-u isa uffat-t-e duul--t-i

mb duulaayoo dhagx u isauffatt duul t i

ge war whengo 3SgF INFit wear 3SgF PERWFel 3SgF PERF
ft he wears while traveling to war

ref 008

tx  ?in si:rbani:ni

w  hin sirb-an-iin

mb  hin sirb an iin

ge Neg sing 3Pl with

ft they sing by wearing it

ref 009

tx Pa:da?a:fi se:m: Poromo?otin ?insirban

w aadaa-fi seenaa oromoo-tin hin-sirb-an

mb aadaa fi seenaa oromoo tin hin sirb an

ge culture and history oromo with Neg sing BERF

ft in the culture and history of Ormo they wedrile singing

ref 010 011

tx ra:ba:n dake:ti gda:ni wag:a: sud:e:uma:

w raabaa-n dhag-e-ti gadaa-ni waggalaleetamaa
mb raabaan dhaqge ti gadaa ni weaggddeetamaa

ge raaba NOM go 3SgM-PERF is gadaa NOM yemyhty
ft they went to raabaa with it the eighty ygadaa

ref 012
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tx ka ?it:i:n fitu ?isi: Puf.ate:ti

w  Kka itt-in fixu isii uffat-e-ti

mb kaittin fix u isiiuffate  ti

ge ofto with complete INFit wear 3SgM-PERIE
ft he perforemed the ritual by wearing it

ref 013 014
tx wac:u 20fir:a:n ?isa uf:ate:ti jo: dwddakul:e
w  waccuu ofi-rraan isa uffat-e-ti yoo duula dhag-u-llee

mb waccuu ofi rraanisa uffate i ydo duuladhagu llee
ge cotton cloth self above it wear 3SgM-PERwhen war go INF even
ft by wearing it above waccuu when he is going to war

ref 015 016

tx jo: go:h baul:e ?isi: Puf:ata:

w  yoo goola ba'-u-lle isii uffat-aa

mb yoo goolaba' u lle isii uffat aa

ge when stale come out INF it waer 3dgWRF
ft when he come out from gola he wears it

ref 017

tx wante: kabate:tnin

w  waante kab-at-e-tniin

mb waante kab at e tniin
ge sheild hold MID 3SgM-PERF
ft holding shield(waante)

ref 018 color description

tx wan:i guratfi fil amu:fi

w  wann-i gurraach-i filat-am-uuf

mb wann i gurraachi filat am uuf

ge something NOM black DEF choose PASS INF
ft the reason for selecting balck is

ref 019 color description

tx  wa:n ?umama:n wal Kabatu:f

w waan umama-an wal gab-at-uuf

mb waan umama an wal gab @t u

ge because nature with each other connecte MID |
ft because it is connected with nature

ref 020 color description
tx lafti Poromo:n?ir:at dalate gura:tii
w laf-ti oromoo-n irra-tti dhalat-e gurraa-t-ti

Ixvii



mb laf ti oromoo n irrattidhalate gurraati
ge land DEF oromo NOM or to born 3SgM-PHiRck is
ft the land that the oromo born was black

ref 021 color description 022 color description

tx gurti g.fa fala:f baje:l:e

w  gurraat-ti gaafa falaa-f bayese-I|

mb gurraat ti gaafafalaaf béy' |

ge Dblack is time fala for outea

ft itis black at the time he came fou falaa

ref 023 color description

tx gufa se:n murte:l:e

w gaafa seera mur-at-e-lle

mb gaafa seeramur at e lle

ge time law decide MID 3SgM-PERF also
ft also at the time of law decision

ref 024 color description

tx  wa:n gura:tfa:f hori guratfa:f korpe:su guratfa:n falate baje

w  waan gurraacha-af horii gurraacha korpheggsaachaan falat-e baj-e
mb waan  gurraacha af horii gurraachalkeegsa gurraachaan falat
ge somethimg black and cattle black gpox black solution

ft he completed the ritual by black cattle

ref 025 color description

tx asnaji:n d3ala bulul:e

w samaayiin jala bulle-I

mb e baj e samaayii n jala hullle

ge 3Sg-PERF out 3SgM-PERF sky  NOM under INF even
ft the sky we are livingder it

ref 026 color description

tx  fto wakni nu: ke:n:e gurt:i

w ta waag-ni nu-u kenn-e gurraat-ti

mb ta waagni nuu kenne gurraat t

ge that God NOM we forgive 3SgM-PERF black is
ft that God gave us is black

ref 027 color description

tx wan:i ?oromo:n fabu takla:l:a:n mulu:n is:tu

w  wann-i oromoo-n gab-u xaglaallaa-n muluuarastu

mb wann i oromoon gabu xaglaallaamluun isaa tu

ge something NOM oromo NOM has INF all OM full NOM it GEN FOC
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ft all the things that the oromo has

ref 028 color description

tx  homum:a:n ?isa:tu wa:n 2umama:n walkabatu wa:n ta?e:f

w homamaa-n isa-a-tu waan umamaa-n wal-qab-at-e

mb homamaa n isaa tu waan umamawal gab at ef

ge everything NOM it GEN FOC everything natutith eachother connect MID
ft everything is connected with nature

ref 029 color description

tx hori gura:tfa filata ?oromo:n jo: fiktu

w  hori gurraacha fiat-a oromoo-n yoo filat-u

mb hori gurraachafiat a oromooyno filat u

ge cattle black choose 3SgM-IMPF Oromo N®@Men choose 3SGM-IMPF
ft oromo choose black

ref 030 color description

tx hori: gura:tfa filata

w  horii gurraacha filat-a

mb  horii gurraacha filat a

ge horii black choose 3SgM-IMPF
ft the people choose balck

ref 031 color description

tx fala:fil:e horma:ta:fil:e hori guratfa fil ata:

w falaa-f-illee hormaataa-f-illee hori gurraadiiata-a

mb falaa f illee hormaataaf illee hogurraacha filat aa

ge sacrifice for even breeding for even editack choose 3SgM-IMPF
ft even for sacrifice and breeding they chodselb

ref 032 color dscription

tx  kana:f horiin gurat/fi fil atama: d3atfu da

w  kana-af horii-n gurraach-i fialat-am-aa jadikha

mb kana af horii n gurraachi fialat asa jedhu dha

ge this for cattle NOM black DEF choose PAASHM-IMPF say INF is
ft thatis why black color is choosen

ref 033 the profession of coth making

tx Pab:o?ota kenur:a: Paka:kaj:u:n kenu ?ab:a: kenunt:i dabarse:t

w  abb-oota keenna-rraa akaakayyu-n keenna dapa-tti dabars-et
mb abb oota keenna rraa akaakayyu n keabbaa kenn tti dabars
ge father Pl our from grandfather NOM ouather our to pass

ft our grandfather passed it to our father
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ref 034 the profession of cloth making

tx Pab:a:n keena nu bars:se:t

w abbaa-n keenna nu-u bar-siis-et

mb et abbaa n keennanuu barsiis et

ge 3SgM-PERF father NOM our we for teachgMSPERF
ft our father tought us

ref 035 the profession of cloth making

tx nu?am:a ?ilma kenat: dabarsi:ne:t hogat/fisa:t d3ir:a

w  nuamma ilma keenna-tti dabars-in-et hojfas-@at jir-r-a

mb nu amma ilma keenna tti dabars in et hofj&é aat jirr a

ge wenow son our to pass 1PIPERF wQAUS IMPF be 1Pl IMPF
ft we passed to our sons and making them to work

ref 036 the profession of cloth making 037 phafession of cloth making
tx  wa:n ?umamar:a:dufe wliken:a: ?aka:ku ?aba:bu

w  waan umama-rraa dhuf-e wahtk@a akaaku

mb waan umama rraa dhufe walkenn aa akaaku

ge something nature from come 3SgM-PERF eaehgikie INF grandfather
ft it came from nature it rarisfering from grandfather

ref 038 the profession of cloth making

tx  wa:n wali ken:a: barsi:su:t

w  waan wali kenn-aa bar-sis-aat

mb waan wali kenn aa barsiis aatt

ge something eachother give INF teach INFis
ft which is something transferring through taagh

ref 039 the profession of cloth making

tx kun?am:a ?aka:ku ?aba:bura: Pumamar:a

w  kun amma akaakuu-rraa abaabu-rraa umama-rraa
mb kun amma akaakuu rraa abaabu umsana rraa
ge this now forefathers from grandmothers fraature from
ft itis from forefathers,foremothers and froature

ref 040 thte profession of cloth making
tx gufa ?Porom:ndalat:era
w gaafa oromoo-n dhalat-e-rraa
mb gaafa oromoon dhalate rraa
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ge starting Oromo NOM born PERF from
ft starting from the time oromo born

ref 041 the profession of cloth making

tx  wali 21 kena: wali ?i kena: wal barsi:si: wa:n dufaniff

w  wali kennaa wali-itti kenn-aa wal barsiis-aa

mb wali kennaawali itti kenn aa wal barsiis aa
ge eachother gift eachotherto give IMPFe#ter teach
ft by giving to eachotherand teaching to eaahote

ref 042 the profession of cloth making

tx kana ca:fi harka: Kabna: nu?am:a

w kana caafi harka-a gab-n-aa nu amma

mb kana caafi harkaaa gabn aa nuamma
ge thistip hand on has 1Pl IMPF we now

ft we know have its tip

ref 043 the profession of cloth making

tx kale:sa tumatan ke:sa:n ka dufe

w  kalessa tumat-an keessaa ka dhuf-e

mb kalessa tumat an keessaa ka dhuf e

ge yesterday declare 3Pl from of come PERF
ft it came from rtaditional law

ref 044 the profession of cloth making

tx  Paka:ku ?aba:bu kenat nu barsiise

w  akaakuu abaabu kenna-tu nu bar-siis-e

mb akaakuu abaabu kennatu nu barsiis e

ge forefather foremother our FOC we teachgN3®PERF
ft our forefathers and foremothers thought us

ref 045 cloth making process

tx  Kalmarat:i tarti:bat dzira:

w qal-ma-rra-tti tartiib-at jir-a

mb qgal ma rra tti tartiib at jir a

ge slaughter INF on to order MID be IMPF

ft There is a step to be followed in the proagfsslaughtering

ref 046 cloth making process
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tx  Pak:uma ?isin argitt kal:o: kasa:fi kal?o: bonkofil:e

w akkuma isin arg-it-an kalloo kasaa-fi kallsenkoo-f-illee

mb akkumaisin argit an kalloo kasaadildéo bonkoo f illee
ge like you-Plsee 3SgF 2Pl kalloo kasaa aidd bonkoo also

ft As you have seen for kalloo kasaa as aglbonko

ref 047 048
tx  hula ?it: kalantu dgira Pak:a ?isin ?Pargitan kana
w haala itti gal-an-tu jir-a aklan arg-it-an kana

mb haala itti gal an tu jira akk@mi argit an kana
ge styleto slaughter 3Pl FOC be PERF asi-Bl see 3SgF 2Pl this
ft There is a way how to slaughter

ref 049

tx  dizujini ?isa joki:n 2am:o: hu:l:i ?ak:a ?ufiata: tolut:i ?ergy Kalame
bo:d

w dizaayini isa-a yookin ammoo haala akka affat tol-u-tti erga gal-am-e
booda

mb dizaayiniisa a yookin ammoo haala akkatafbf tol u tti erga

ge design it GENor again style as rwdar comfort INF to after

ft After it is design following the appropriatéoth type e

ref 050

tx ‘aca: Pia: kana ?ir:a: coran

w coraa isa-a kamaa cor-an

mb qgal am e boodacoraaisaa kamacor an

ge slaughter PASS PERFA after flesh it GEN titaen remove 3PI
ft thye remove thevamted part

ref 051 052

tx fo:n kana ?ir:a: ¢oran  disani: hindisani

w foon kana irraa cor-an dhis-an-i hinsdan-i

mb foon kanairraacor an dhis an indhis an i

ge meat this from remove 3P| strech 3P| PERE strech 3P| PMPF
ft they removed the meat strech it

ref 053
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tx  disu dgetsu:n?ak:a walit: hin gogojine

w  dhis-u jedh-u-n akka wal-itti hin gogoy-in-ne

mb dhisu jedhu n akka wal itti hinggy in ne

ge strech say INF OM like eachotherto Neg dr PERF
ft streching means to make it not to bend

ref 054

tx hopisani sir:it:idisan

w  haphis-an-i siritti dhis-an

mb haphisan i siritti tti dhis an

ge thin 3PIPERF finely to strech 3PI
ft by streching properly they make it thin

ref 055 056
tx ?ergu disani bo:ch Pam:o: cat: ?isa: kana ?ir:a: Kundisan
w  erga dhis-an-i booda ammoo coraaikana irraa qunciis-an

mb erga dhis an i booda ammoo coraa ideana irraa qunciis an
ge after strech 3P| PERF after then flesGEN this from pick 3Pl
ft after streching they reradiie unwanted

ref 057

tx  Kuncisani jo: Kulkul:aje

W  quncis-an-i yoo inn-i qulqulaa’-e

mb quncisan i yoo inni qulqulaa' e

ge pick 3PIPERF whenit NOMclean PERF
ft after removing if it si cleaned

ref 058

tx  Kot:ada:n mukat:i fan:isani

w  qottoo-dhaan muka-tti fannis-an-i

mb gottoo dhaan muka tti fannis an i

ge axe with woodto hang 3PlPERF
ft hunging on the wood and using an axe

ref 059

tx  mulkar:at:i 2ol fan:isani ?ak:anat:i mukat:i fan:isani

w  muka-rra-tti ol fannis-an-i akka-kana-tti nauii fannis-an-i

mb muka rra tti ol fannis an i akka kanarttika tti fannis an i

ge woodon to up hang 3Pl PERF like thiswood to hang 3Pl PERF
ft they hang it on the wood
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ref 060

tx da:bate du:g ?in:i

w dhaabat-e duug-a inn-i

mb dhaabat e duug a inn i

ge stand 3SgM-PERF scrach 3SgM-IMPF he NOM
ft he scrap it by standing up

ref 061

tx du:ge ribu?isa; kana ?ergn Kulkul:es:e

w duug-e ribu isa-a kana erga qulqulless-e

mb duug e ribuisaa kana erga wldgs e

ge scrach 3SgM-PERF RIBU it GEN this after nlea PERF
ft he clean it through scraping

ref 062

tx du:gu:nu giragara

w duugg-aa-nu garagara

mb duugg aa nu garagara

ge scrach INF FOC different

ft  Scrapping itself is done in different ways

ref 063

tx du:gu: ?itil:e ?itil:e tik:uma du:gn

w duug-aa itillee itillee xigguuma duug-an

mb duug aa itillee itillee xigquuma duug a

ge scrach INF itillee itiellee small scradh-PERF
ft they scrap itille not so much

ref 064

tx ka ?uf.atamu ?am:o: sir:it:i gudi Kabani du:gn cora: ?ir:a:

w ka uffat-am-u ammoo sirritti gadi gabani dtargcoraa irraa

mb ka uffatam u ammoo sirritti gadi galbduug an coraairraa

ge thatwear PASS INF again finely down magerach 3PI-PERF flesh from
ft askin for those is scraped finely

ref 065
tx hapisan hin hupi:san du:guna:n ha:pisan
w  haphis-an hin haaphiis-an dugu-maan
mb haphis an hin haaphiis an duug aam
ge thin 3PINegthin 3PI-PERF scrach INEhw
ft it become thin through scraping
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ref 066

tx  ?atfi ka?a:nit waji:n marani ha: ?in:i la:fu ?egn

w  achi ka'-an-it wayii-n mar-an-i haa inn-iffaaeg-an

mb achika' an it wayii n mar anhaainni laafu

ge then stand 3P| PERF something with covePHRF let it NOM soft INF
ft then they put the skin by covering with sohigt

ref 067
tx hinsuk:uam
w hin-sukkum-an

mb eg an hin sukkum an
ge wait 3PI-PERF Neg rub 3PI-PERF
ft they rub it

ref 068

tx suk:uma:n kun?il:e: jero: i?e: fulata

w  sukkumm--aan kun illee yeroo baayye fudh-at-a
mb sukkumm aa n illee yeroo baayye fudh at a
ge clean INF NOM even time very take MNDAF
ft the rubbing process is time consuming

ref 069 070

tx  sirritti sukkunani la:f:isan vergy la:f:isani bo:cu

w  sirritti-sukkum-an-i laaffis-an-i erdmaffis-an-i booda

mb sirrisukkum an i laaffisan i ertmaffisan i booda

ge fie clean 3Pl PERF soft 3PIPERF aftét 3Pl PERF after
ft they finely ruband soften it afsaftening

ref 071

tx midagse t:fise kasa: ?isa:

w  miidhags-e laaffis-e kasaa isa-a

mb miidhags e laaffis e kasaaaisa

ge beauty CAUS 3SgM-PERF soft PERF kas#&zHN
ft he beautify and soften the kasaa

ref 072
tx kan d3ade sin ?odo ?intokKi:n
w  kan jedh-e san odoo hin tug-in
mb kan jedhe san odoo hintuq in
ge thatsay PERF that before Neg touch PERF
ft he do not touch the kasaa
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ref 073

tx  Kace ?isa:r:a: gogi: ka badu adu ?ir:a: ba:se

W  qaccee isaa-irraa gogaa ka bad-u bad-ubaasa-e

mb qacceeisaa irraagogaaka bad d ha irraa baas

ge tip it GEN from skin that remove INFreve INF from takeout
ft after removing the unwanted part

ref 074

tx mida:s:e h:fiise

w miihags-e laaffis-e

mb e milhags e laaffis e

ge 3SgM-PERF beauty CAUS 3SgM-PERF soft 3$YARF
ft he beauty and soften it

ref 075

tx Poge:t:i dulartit:i: ken:a

w  ogeet-ti dubarti-tti kenn-a

mb ogeet ti dubartittikenn a

ge skilled 3SgF female to give 3SgM-IMPF
ft Gives it to a skilled woman

ref 076

tx dulurti Parsi kan kana hodgat:u d3irti

w  dubarti arsi kan kana hojjat-t-u jirti

mb dubarti arsi kan kana hojjatt u jirit

ge female Arsithat this work 3SgF INF begBFERF
ft There is an Arsi woman who performs this\atyi

ref 078

tx  ?isi:n 2am:o: bifa barba:damun

w isii-n ammoo bifa barbaad-am-uu-n

mb isiin ammoo bifa barbaad am uu n

ge she NOM then way need PASS INF NOM
ft she also makes as it is needed

ref 079
tx  kan mija barhu:tsisu mija
w  kan mi'a barbaachis-u mi'a
mb kan mi'a barbaachisu mi'a
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ge of bead need INF bead

ft For those which need bead, they make ornasnent

ref 080

tx kan go:du: barba:tsisu go:d:

w kan goodaa barbaachis-u goodaa

mb kan goodaa barbaachis u goodaa

ge of fringe need INF fringe

ft for the one that needs fringe they make fing

ref 081

tx  bifa ?ad:ad:a:tin hindisani

w bifa adda addaa-tin hin dhis-an-i

mb bifa adda addaatin tin hin dhis ian

ge style different different with Neg strech FHRF
ft they scrach in different ways

ref 082 083

tx ?uf:ata: Pak:a tolu: gafan fa:fur:i ?ak:an do:fne

w uffataa akka tol-u godh-an haafuakka-hin dhoofn-e
mb uffataa akka tol u godh an haafumikka hin dhoofn e

ge wear as fitINF make 3PI-PERF smelEFas Neg disturb 3Sg-PERF
ft They make it ready for clothing to avitie smell

ref 084

tx ?ha:fur:i ?isa: Pak:a?in do:fne

w haafurr-i isa-a akka-hin dhoofn-e

mb haafurri isaa akka hin dhoofn e

ge smell DEFit GEN as Neg disturb PERF
ft to avoid the bad smell

ref 085

tx wa:n ?urg:esani:ntu gira

W  waan urg-eess-an-in-tu jir-a

mb waan urg eessan in tu jira

ge something perfume CAUS 3P| with FOC be IMPF
ft there is something used for perfuming

ref 086
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tx gogun jo: gog:e: dadu Pafu:ra da?a:

W gogaa-n yoo gog-e jedh-u afuura dha'-aa

mb gogaan yoo goge jedhu afuura diaa

ge skin NOM when dry PERF say INF smell distiMPF
ft when it dries the smell is disturbing

ref 087 cloth making process

tx Pak:a ?afuira hindo:fne wanti Purge:santu dira

w akka afuura hin dhoof-ne wanti urg-eess-ajir-@

mb akka afuura hin dhoof ne wanti urgessss an tu jira

ge as smell Neg disturb PERF something pesfGAUS 3PI FOC be IMPF
ft to avoid the smell they perfuming with somieth
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ref 001

tx tuni?am: si:nke:

w tun-i amma siingee

ft thisis siinge

mb tun i amma siingee
ge this-F NOM now siingee

ref 002

tx si:nke:n tun?am:a gara:garumti Kabdi

w  siingee-n tun amma garaagarumti gab-d-i

ft this siinge has difference

mb siingee n tun amma garaagarumti gab d

ge siinge NOM this-F now difference has 3BHRF

ref 003

tx guru gara:garumti ?isi ma:ltu gafe guru gara:garumti ?isi ma:ltu gafe
w garaagarumti isi maal-tu godh-e

ft what makes is different is

mb garaagarumti isi maal tu godh e

ge difference it-F what FOC make PERF

ref 004
tx  tuni?ab:a: mana:ti: ga:fa ha:da mana: fu:da:f ba?u
w tun-i abbaa manaa-tii gaafa haadha manadfaatiba'-u
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ft fora husband cameout to take a wife
mb tun i abbaa manaa tii gaafa haadha ananalh aaf ba' u
ge this-F NOM father house for day mother leaiake to out INF

ref 005

tx  dulurti tak:a jo: ke:nunifi

w  dubarti takka yoo kenn-an-iif
ft when they gave him a girl

mb  dubarti takka yoo kenn an iif
ge girl one-F when give 3PI for

ref 006

tx  si:nke: murnni:f d3etfo?o dubarti tent:

w  siingee mur-an-ii-f jedh-oo dubarti tenna-a

ft they cut siingee for our woman

mb siingee mur an ii f jedh oo dubartirnema

ge siinge cut 3PI PERF for said INF woman OQEN

ref 007 008

tx ?Pisa: wad:esa murn wud:est sa Pegr murani

w isa-a waddeessa mur-an waddeessa egan¥iur-

ft they cut waddesa for him after they cut desh for him
mb isaa waddeessa mur an waddeessa eganmu
ge he forwaddesa cut 3Pl waddesa afté3RIUPERF

ref 009

tx si:nke: twnal:e ?isatu Kabate gila d3atfu

w  siingee tana-lle isa-tu gab-at-e gal-a

ft he took the siingee with him

mb siingee tana lle isatu gab at e gal

ge seenge this-F also he FOC hold MID PERErdMPF

ref 010

tx  wad:esa sani:n veli:n

w  waddeessa san-iin waliin

ft together with waddesa

mb waddeessa san iin waliin
ge waddesa that-F with together

ref 011 description of siingee with three tips
tx Peguna:ho: tun?am:a ?isi:n danku sudi Kabdu tun
w eganaa hoo tun amma isi-n dhanku sadi galbud-u
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ft moreover the one which has three tips
mb eganaa hoo tun ammaisi n dhankugatdid u tun
ge then egain this-F now it-F NOMtip thileas 3SgF INF this-F

ref 012 description of siingee with three tips
tx  tuni tw Pabia: mana:ti
w  tun-i ta abbaa manaa-ti

mb tun i ta abbaa manaa ti
ge this-F NOM GEN father house is
ft this belongs to husband

ref 013 descrition of siingee with threee tips
tx  tuni & ha:da mana:ti

w  tun-i ta-haadha manaa-ti

ft this belongs to wife

mb tun i ta haadha manaati

ge this-F NOM GEN mother house is

ref 014 description of siingee with three tips

tx tun?am:o: t fin:a ?isa:n dzid:u?ut:i dalatuti

w  tun ammoo ta finna isaan jidduu-tti dhal-ai-i

ft whereas the middle belongs to the offspring

mb tun ammoo ta finna isaan jiddudlte@l att u ti

ge this-F whereas GEN offspring they middlegine birth MID 3SgF INF is

ref 015

tx guru: nmmni keno ?2am:a hi:kuma ?isi udu hiben:e

w garuu nam-ni kenna amma hiik-uma isi uduuligek-n-e

ft but, people though they do not know its magni

mb garuu nam ni kenna amma hiik umadsiwhin beek n e
ge but people NOM our now meaning fitNeg know Pl PERF

ref 016 701

tx  muke Kabatani dzede la:la Pisiin muka: miti
w  muka gab-at-an-i jedh-aa laal-a i-ingnukaa miti
ft he took it sa we hold a stick isinot a stick

mb muka gab at an i jedh aa laal a insmukaa miti
ge stick hold MID 3PI PERF say INF see INH-INOM stick not

ref 018 019

tx ?inu si:nke: rb:i ?in d3en:u jo: d:ru: ke:na ke:sut:il:e

w inu siingee rabbi hin-jedh-n-u  yoo faakenna keessa-tti-ille
ft we are not saying siinge is God in owsking
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mb inu siingee rabbi hinjedh n u yoo taekenna keessa ttiille
ge we siinge God Negsay 1PIINF whensanwg in to

ref 020

tx Pate:te: si:ike te:na lo:ti Kaban:e

w ateetee siingee teenna looti gab-at-n-e

ft we hold our jewelry stick

mb ateetee siingee teennalooti gab at n e
ge ateete siingee our jewelry hold MID 1ERF

ref 021 022

tx rab:i ke:m mo:ti kadan:e get:i dukurti:n te:no

w  rabbi keenna mooti kadhat-n-e jedlatbartii-n tenna
ft we beg our king-God our WONsays

mb rabbi keenna mooti kadhatn e jedh dubartiin tenna
ge God our king beg 1PIPERF say B&gwoman NOM our

ref 023

tx  wa:n:i?isi rab:i dzen:e?it:i 2aman:e hin gir:u

w  wann-i isi rabbi jedh-n-e itti aman-n-e hinrju

ft we are not belief in siinge like God

mb wanni isirabbijedhn e ittiamam e hinjirr u

ge hing NOM she God say 1Pl PERFto b&RIfPERF Neg be 1PIINF

ref 024

tx Pa:da: te:m: wa:n ta:te:f

w aadaatenna waan ta'-at-ef

ft itis bacause it is our culture
mb aadaa tennawaan ta' at ef
ge culture our since be MID

ref 025

tx  hurdal:e boru:l:e nu w:n di:fnu:f hin Kabnu

w  harda-lle boruu-lle waan dhii-n-uuf hin gatn

ft today as well as tomorrow we winn never stop

mb harda lle boru lle waanigihi uufhingabn u

ge today as well as tomorrow as well as p st®l INF Neg has 1P| INF

ref 026

tx ?Pa:da:n te:na bare:da:

w aadaa-n teenna bareedaa

ft our culture is beautiful

mb aadaa n teenna bareedaa
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ge culture NOM our beautiful

ref 027

tx  Pani kanumu dzetfo barba:de:ti chbalata:n

w  ani kana-uma jedh-t-uu barbaad-e-ti dabalsat-
ft iwant to say this in addition

mb ani kana uma jedh t uu barbaad e ti dabalan
ge | this FOC say F INF need IMPF is atiiD to

ref 028 029

tx si:nke: wara:na be::  dawarwa:ta de:nu dzena

w  siingee waraana beeraa dhawarwaata-dgedh-n-a

ft siingee is a spear of women we say | wiltgalhawatwata
mb siingee waraana beeraa dhawarwaata de¢edh n a
ge siinge spear women dhawarwata I§é say 1Pl IMPF

ref 030

tx Pa:da: ke:nul:e: jo: ?ibsinu

w aadaa keenna-lle yoo ibs-in-u

ft when we discribe our culture

mb aadaa keennalleyoo ibs in u
ge culture our when describe 1Pl INF

ref 031

tx Pasiratil:e: wa: he:d:u tabdi

w  asi-rra-tti-illee waa heeddu gab-d-i

ft it has many things

mb asi rrattiillee waa heeddugabd i

ge hereon to again thing many has 3SgF PERF

ref 032

tx  dulurti:ni ga:fa: Kanafa:n tumumte:

w  dubartii-ni gaafa ganafa-an tum-am-t-e

ft when a woman with genefa hit by someone

mb dubartii ni gaafa ganafa an tum am et

ge woman NOM day ganafa with hit PASS 38§RF

ref 033

tx hga d3i?a d3aha: Kanafa: sun bokat/fiftut:i

w haga jia jahaa qanafaa san boqot-is-t-u-tti

ft  until six months she rest her genefa

mb haga jia jahaa ganafaa san boqot ot isu tti

ge until month six ganafa that rest MID CABSgF INF to
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ref 034

tx ?isi hinda:nu

w isi hin dhaan-u

ft no one hit her

mb isi hin dhaan u
ge she Neghit INF

ref 035

tx mma Porma: di:sa: Pab:a:mana: ?isi tuku hin kabu

w  nama ormaa dhis-aa abbaa manaa isi tug-gatiru

ft let alone others her husband can not hit her

mb nama ormaa dhis aa abbaaaa isi tug u

ge person non relative let alone 2pl-IMPF fatiause she touch 3SgM-IMPF

ref 036

tx g:fa ?isi:n dawa:mte get:e

w gaafa isii-n dhaw-aam-t-e jeeh-t
ft if she is hit by someone

mb hingabu gaafaisiin dhawaam t jedht e
ge Negcan IMPFif she NOM hit PASS 3SgF PERy 3SgF PERF

ref 037

tx  hindili:If at:i

w hin-iliilfat-t-i

ft she screams

mb hin iliilfatt i

ge Negscream 3SgF IMPF

ref 038

tx Peq ?ili:lf at:e: jo:mu su? ?it:i fi:d:e

w ega iliilffat-t-e yooma san itti fiig-d-ee

ft after she scream others will run to her

mb ega ililffatt e yooma san itigfid ee

ge after scream 3SgF PERF moment thatto 38gF PERF

ref 039

tx jo:mu sani: haw:an:i ?it:i ja:ti

w yooma sani haawwata-ni itti yaa'-t-i

ft at that moment women will gather to her

mb yooma sani haawwata ni itti yaa' ti

ge moment that women NOM to gather FINF
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ref 040 041

tx Peq ja:te: Pule: ?isi:?iti d3zetfo wra:na ?isi:?iti

w ega yaa'-t-e ulee isi-i-ti jedh-an waraana isi-i ti

ft after their gathered they say it is her speatrit is her spear

mb ega yaa' te ulee isii tijedhan waraanaisii ti

ge after gather F PERF stick she GEN is sayPBERF spear she GEN is

ref 042 043
tx si:nke: ?ofi; Kabat:e g:fa ?isi: ?ili:If at:u
w  siingee ofi gab-at-t-e gaafa isiliffat-t-u

ft by holding her own siinge when she aarne
mb siingee ofigab at t e gaafaisiliffatt u
ge siinge own hold MID 3SgF PERF when she N&kéam 3SgF INF

ref 044 045

tx romu?isi d3ala hinda:batu ?in sodu:tani
w  nam-u isi jala hin dhaab-at-u hin aatsan-i
ft no one stand on her way thegidf

mb nam u isijala hin dhaab at u hinastcn i
ge person no she way Neg stand MID INF Neg f8&| PERF

ref 046 047 480

tx  hin wyj:ani wej:0:ma Kabdi hin kbad3ani

w  hin wayyoom-an-i ~ wayyoma gab-d-i in kabaj-an-i
ft they respect she has respecthey tespected

mb hin wayyooman i wayyomagabd inkabaj an i
ge Neg respect 3P| PERF respect has 3SgF PERIFddpect 3Pl PERF

ref 049

tx de:tun te:nil:e: Kanafa:n dawa:mu hinkabdu

w deet-tu-n teenna-llee ganafa-an dhaw-aanmgb-d-u

ft our mother should not be hit while she wagrsefa

mb deet tu n teennallee ganafa amwdiem u hingabd

ge give birth FOC NOM our also ganafa with RASS IMPF Neg has 3SgF

ref 050

tx tulamu hin kabdu

w tug-am-u hin gab-d-u

ft she should not be touched

mb u tug am u hingabd u
ge IMPF touch PASS IMPF Neg has 3SgF IMPF
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ref 051

tx  hoga dii?a jaha: kabad3a: Kabdi

w haga ji'a jahaa kabajaa gab-d-i

ft until six months she has respect

mb haga ji'a jahaa kabajaagabd i

ge until month six respect has 3SgF PERF

ref 052

tx jo:?isi:n rukutmte: ?am:o: jo:musa it ba?a:ni

W Yoo isi-in rukut-am-t-e ammo yooma-san itl-an-i

ft if she is hit by somenoe, they gather immedya

mb yoo isiin rukutam t e ammo yoosan ittiba' an i

ge when she NOM hit PASS 3SgF PERF but momhento come out 3Pl PERF

ref 053

tx  hirkam:u gura:

w  hirgammu gaaraa
ft mountains hirkamu
mb  hirgammu gaaraa
ge hirgamu mountain

ref 054

tx me: g:lto wa:ma: dirmam: la:la: dzet:i

W  mee jaaltoo waam-aa dirmammuu laal-a jedh-t-i

ft let you call my dear to see the weal

mb mee jaaltoo waam aa dirmammuu laal ajedht i

ge letdear callIMPFweal see 1Sg-IMBF 3SgF PERF

ref 055

tx  howwianni ?iti ba:te: jo:mu sa Rililf at:i

w  haawwat-ni itti ba'-at-ee yooma san iliitHa

ft our women will gather immediately and scream

mb haawwat ni ittiba’ at ee yooma diltfatt i

ge women NOMto comeout 3SgF PERF momenftctlya 3SgF IMPF

ref 056

tx  ?isi:n hicka ?ak:ana: Kabdi dzetf/o

w isi-in hiika akka-kanaa gqab-d-i jedh-uu

ft this means it has such meanng

mb isiin hiika akka kanaagabd i jedh

ge she NOM meaning like this has 3SgF PERFIbsHy

ref 057 058
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tx de:t:u lrma ?a:nani de:t:u tit da:nani

w deet-tu harma aanan-i deet-tuetighiaan-an-i

ft a mother with breast of milk  they hit mother with breast of milk
mb deet tu harma aanani deetu titya dhaan an i

ge give birth FOC breast milk NOM give birt€ mine hit 3Pl PERF

ref 059

tx  muna: 2ana wa:mani ka d3adan

W mana-a ana waam-an-i ka jedh-an

ft and they call me from my home

mb mana a anawaaman i kajedhan
ge house from me call 3Pl PERF of say 3PI

ref 060

tx  dsechu kana fa?a:tu diira

w jecha kana fa'aa-tu jir-a

ft there are sayings like this

mb jecha kanafa'aa tu jira

ge word this and others FOC be IMPF

ref 061 059

tx jo: huwati te:na de:t:uda:nan

w  yoo haawa-ti teenna deet-tu dhaan-an

ft whey they hit our mothers

mb yoo haawati teenna deet tu dhaan an

ge when women NOM our give birth FOC hit | 3P

ref 062

tx  hin dutu dale tun butu nmule

w hin daak-u gal-e tun baat-u male

ft i will never return do grinding untill thisrpblem solved
mb hindaak u gal e tun baamale

ge Neg grind IMPF return 1SgF-PERF this-F oNF Linless

ref 063

tx hinduku gule dzena

w  hin-daak-uu gal-e jedh-n-a

ft we say i will never return and do grinding

mb hindaak uu gal e jedhn a

ge Neg grind IMPF comein 1Sg-PERF say 1P| INF

ref 064
tx jo: huw:oti te:m da:nan
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w  yoo haawwat-i teenna dhaan-an

ft if they hit our mothers

mb yoo haawwat i teenna dhaan an

ge if women NOM our hit 3PI-PERF

ref 065

tx jo: Kanafa:n da:nan

w  yoo ganafa-an dhaan-an

ft if they hit they while they are wearing qeaef
mb yoo ganafaan dhaan an

ge if ganafa with hit 3PI-PERF

ref 066

tx ?itil:e: dabalata jo: ?ak:as ?isi de:t:u te:m da:nan

w itt-illee dabalata yoo akka-s isi deet-tunie® dhaan-an

ft in addition, if they hit our nursing mothers

mb itt illee dabalata yoo akka s isi deettu teenna dhaan an

ge in again addition if like FOC she give hiROC our hit 3PI-PERF

ref 067

tx gurlwn dzard3ara:n tume de:t:u

w gurbaa-n jarjar-aa-n tum-e deet-tu

ft restless boy hit our nursing mother

mb gurbaan jarjar aa n tume etde tu

ge boy NOM restless 3SgM NOM hit 3SgM-PER¥ediirth FOC

ref 068

tx ja:rsat nu:?arga: bakia ge:t:u geda:t dan:a

w jaarsa-tu arg-aa bakka geet-tu jedh-aa-t

ft we are say elder will see the case

mb jaarsatu argaa bakka geet tu jedh aa

ge elder FOC see PERF place arrive FOC sayAGIE

ref 069

tx tunmu: san baokia ge:tiu

w tum-aa san bakka ga'-et-u

ft the place where that hit will arrive
mb tumaa san bakkaga' et u
ge hit INF that place arrive 3SgF INF

ref 070
tx gurlwn dzard3ara:n tume de:t:u
w gurbaa-n jarjaraa-n tum-e deet-tu
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ft restless boy hit our nursing mother
mb gurbaan jarjaraan tume deetu
ge boy NOM restless NOM hit 3SgM-PERF giverbFOC

ref 071

tx  d3:airsat nu: Parga: bakia ge:t:u gena

w jaarsa-tu nu-u arg-aa bakka ga'-et-u jedla-nn-

ft we say elder will see the case

mb jaarsatu nuu arg aa bakkaga' efedhnn a

ge elder FOC we GEN see INF place arrive 38gFday 1Pl IMPF

ref 072 073

tx hicka: ?ak:ana:  jo: bute:tu?isi:n tik:o ?isi

w  hiika akka-kanaa  yoo ba'at-ee-t-u iskitQqoo isi

ft this kind of meaning if she came out anegafmoment

mb hiika akka kanaa yoo ba'at ee siuni xiqgqoo isi

ge meaning like this if out 3SgF PERF FDE SIOM small she

ref 074

tx Janatfatu d3ira

w  shan-acha-tu jir-a

ft there are groups of shanacha
mb shan achatu jira

ge five DEF FOC be 3SgM-IMPF

ref 075

tx  JSanatfi ma:ngud:o:n:i?it:i ?in ba:ne ti:te

w  shan-ach-i maanguddoo-nn-i itti-hin ba'-aa-éat-e

ft if those elders do not asked her immediately

mb shan achi maanguddoo nni itti hin baea ta'at e

ge five DEFNOM elder PINOMto Neg oRIPERF be 3SgF PERF

ref 076 077

tx jo:musa ?iti bajani jo:m sun ga:fatani

W  yooma-san itti bay-aan-i yooma saafgt-an-i
ft they gather immediately they askriediately

mb yooma san ittibay aani yooma gaafat an i
ge momentthatto gather 3PI PERF momentasiat 3P| PERF

ref 078

tx sud:e:t Karitfo ke:nat:e

w  saddeeta garicho kenn-at-t-e
ft after giving sadeta qgaricho
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mb saddeeta garichokennat t e
ge sadeta qaricho give MID 3SgF PERF

ref 079

tx jo:mu san se:n ?isi:ti:n hordofni:fi

W yooma san seera isi-i-tin hordof-an-ii-fi

ft then they see the cas by following her law

mb yooma san seeraisii tin hordof anfiii

ge momentthatlaw she GEN with follow 3P| FERBr

ref 080

tx  Pam:umu Kalani:fi

w amm-uma qgal-an-ii-f

ft they slaughter for her

mb amm uma gal an ii f

ge now FOC slaughter 3Pl PERF for

ref 081

tx jo:?in:i tik:o Kalu dide:l:e jo: wa:n gog:ojinu t:te

W Yoo inn-i xigqoo gal-u did-e yoo waan goggoyd ta'-at-t-e

ft if he be let to sloughter

mb yooinni xiggoo gal u did e yoowaan goggoyin u

ge if he NOM small slaughter INF refuse 3SBERF IF thing dry 1Pl INF

ref 082 atete song 083 atetggson 084 atete song

tx dga fe:duma:  hinpa:du ho:k: Pak:a die:dhla:

w laga sheedamaa hin nyaatrtibolaa akka jeedalaa
ft the shedama river i don't wemeat sheep like that of fox

mb ta'at e laga sheedamaa hin nyaat dihoolaa akka jeedalaa
ge be 3SgF PERF river shedama Neg eat IMBE sheep like fox

ref 085 086

tx hin be:ku dilgo:  ?asudimilbo d3et:i Pak:asunu

w  hin beek-u dilgopo  asuma dimilbo jedhatkka-s-uma

ft ido not know oblique she says here is dimil

mb hin beek u dilgoo asuma dimilbo jedhit akkas uma

ge Neg know INF dildo here dimilbo say B3NF like FOC FOC
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ref 001

tx  nuoka:n Kij:a mohum:ad namo: m:n diedani

w  magaa-n kiyya mohaammad namoo na-an jedh-an-i
mb magaan kiyya mohaammad namoo na an jedh a
ge name NOM my mohamed namo i 3pL sBYPERF
ft mynameis Mohamed Namo

ref 002

tx rmn:o:n?ani ture?a:na: godirm Parsi lita: ?a:na: Pada:b:ti

W  naannoo-n ani tur-e aanaa godina arsi lismaa adaabbaa-ti

mb naannoon aniture aanaa godindigasiaanaa adaabbaati
ge area NOM me was PERF district zone wveest district adaba is
ft Ilive in west Arsi zone Adabbaa town

ref 003

tx muga:la Pada:bia: ke:so d3ira:tfa: ture

w magaala adaabbaa keessa jiraach-aa tur-e
mb magaala adaabbaa keessa jiraach aa tur e
ge town adaba in live INFwas PERF

ft | belong to Adaabbaa

ref 004

tx  dgalkaba: gara:garumian kal:t:i si:nke:tin dsiru na:n:o: ?a:na:le:
Ja:l:f sira:ro: kanat:i si:nke: dulmrto:ta: harki ca:la:n danku sadi
kaba:

w jalgaba garaagarummaa-n kallatti siingegitinnaannoo aanaa-lee
shaallaa-fi siraaro kana-tti siingee dubadiaa harki caalaa-n dhanqu
sadi gab-a

mb jalgaba garaagarummaa n kallatti siingeqitiu naannoo aanaa

ge first difference NOM way  siinqedlbe INF area district

ft inthe areas such as shaallaa and siraamgesiihas three tips

ref

|4

w

mb lee shaallaa fi siraaro kana tti siingeeadiilootaa hark i caalaa
ge Pl shala andsiraro this at siingee aonPl hand NOM more
ft

ref
X

mb n dhanqu sadi gab a
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ge NOMtip three has IMPF
ft

ref 005

tx durbe dirbe:m:o: k fan Kabus gira

w  darbe darbe-immoo ka shan gab-u-s jira

mb darbe darbe immoo ka shangabu rsa ji

ge pass pass however that five has INF als8®gIMPF
ft one can also see siingee with fve tips

ref 006

tx guram:o: ?a:na: Pada:b:t: jo: de:bine si:nk:ndanku ?in Kabdu

w gara ammoo aanaa adaabbaa-tti yoo deebiagesin dhanqu hin gab-du
mb gara ammoo aanaa adaabbaa ttiyoo deefnngee n dhanqu hin gab
ge to but districtadaba to when pagssimge NOMtip not has

ft but, in adaabbaa and tis surroundings siirfgeeno tips

ref

tx

w

mb d u

ge 3SgF IMPF
ft

ref 007

tx  kuni?akka nat: fak:a:tut:i kan ?ana: ?ada:b:a: odo:n ku:sin dun ka
Pana:le: Pam:a hard aj:a:na kanar:t:i hirma:tanitin jo:la:l:e: sade:n sun
tPun isini lama:n Kar:e:r:t: dgiran ?ab:mana:f hada mana: kan bako
biPani dzadame:ti: kan ta:?u jo:ta?u sudaf:an dBid:u d3rtu:m:o: ?ab:a:
nuna:f hada mana: dzid:ut: fi:n:i hin ?argama:

w  kuni akka na-tti fakkaat-u-tti kan aanaa ddbee odoo-hin kaasin dura ka
aanaa-lee amma hardha ayyaana kana-irrartaat-ani-tiin yoo laa-llee
sadee-n sun ta'-uu-n lamaa-n qarree-irradtn abbaa manaa-fi haadha
manaa kan bakka bu'a-ni jedhameeti kan tgabua'u sadaffaa-n jiddu
jir-tu immoo abbaan manaa-ti fi haadha maitlku fiinn-i hin argam-a

mb  kuni akka na tti fakkaat u tti kan aanamdaabbaa odoo hin kaasin

ge thislike meto seems INF at of distsidaba before Neg begin

ft the three tips on siingee represents fathether and the son or
daughter

ref

tx

w

mb dura kaaanaa lee amma hardha ayyaana itka tti hirmaat ani
ge before of district pl now today ceremomgn at participate they
ft

ref
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|4

mb tiin yoo laa llee sadee n sun ta'udamaa n qarree irratti jir
ge NOM if see we three nomthat be INFrnmm nomtip on be
ft

ref
X

mb an abbaa manaa fi haadha manaa kan bakkaan i jedhameeti
ge 3Pl father house and mother house that plelomgs 3Pl PERF say
ft

ref

4

w

mb kan taa'u yoo ta'u sadaffaa n jidgu tu immoo abbaan
ge thatsit INF when be INFthree nom betwiund it father
ft

ref

tx

w

mb manaati fi haadha manaa jidduu fiinn hin argam a

ge house is and mother house middle offspriagitit see juss
ft

ref 008

tx  fizna Pargamu sina: fak:om: sina:fi kan ta:?e mt: fak:a:ta:

w fiinna argamu san fakkoommi saniif kan tandetti fakkaata

mb fiinna argamu san fakkoommi saniif kiaa 'e na tti fakkaata
ge offspring found that symbol for that tkdtit me to seema

ft ithink the third symbolizes the son or daiggh

ref 009

tx  kan fani sun?im:o: marsa: gada: fanan ?oromo: bk: bu:?uda:n Ko:da
dularto:n: 2atfi ke:sut:i Kaban ?agarsi:sula:f

w  kan shan-i sun immoo marsaa gadaa shan-amoorbakka bu'uu-dhaan qooda
dubarti-oon-ni achi keessa-tti qab-an agausitlhaa-f

mb kan shani sun immoo marsaa gadaa shamamnoo bakka bu' uu

ge of five NOM that again round gada five D&EBmo place represent INF

ft the five tips n siingee represents the réleyoman in each gada system

ref

|4

w

mb dhaan qooda dubarti oonn i achi keessgltian agarsiis u dhaa
ge with part woman Pl DEF therein has 3PIshow INFis

ft
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ref 010

tx giram:o: Pa:na: ?ada:b:t: jo: de:bine wn:a ?ak:as ?in Pagar:u

w gama aanaa adaabbaa-tti yoo-deebi-neanakitasi-hin agar-ru

mb f gamaaanaa adaabbaa ttiyoo deebanaa akkasihin agar-ru
ge forway district adaba to while back ease like notsee we

ft this is not common in adaabbaa

ref 011 012

tx si:nke:n gutfana dubarti:ti - wara:na dulbarti:ti

w  siingee-n gaachana dubartii-ti waraanaadiidi

mb siingee n gaachana dubartii ti waraanauiili

ge siingee nom shield woman is spear aomposs
ft siingee is shield of woman it is a@pef woman

ref 013

tx nmul:t:o ?angoti

w  mallattoo angoo-ti
mb  mallattoo angoo ti
ge symbol poweris

ft itis a symbol of power

ref 014
tx  Pak:uma war:i ?ab: gada: bo:k:u lurkat:i kabatu halange: lurkat:i

Rabatu wara:na harkat:i Kabatu wara:n: ?isa:ni si:nke: sina jetfuda:
w akkuma warr-i abbaa gadaa bokkuu harka-tiatta halangee harka-tti

gabat-u waraana harka-tti gabat-u waraarsaan-i siingee san jehuu dha
mb akkuma warr i abbaa gadaa bokkuu harkgatbat u halangee harka
ge like group nom father gadaa sceper harttl vald jus whip  hand
ft as abbaa bokku holds bokku, whip and spehid handn

as abbaa gadaa holds bokkuu, ahépspear in his hand,
woman holds their siingee

ref

tx

w

mb tti gabatu waraana harka tti gabat araana ni isaani siingee

ge with hold INF spear hand with hold INfear nom they poss siingee
ft

ref

tx

w

mb san jehuu dha
ge thatcalledis

ft

ref 015
tx  kana:fi danku wal fak:atu san?in Kabu
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w  kanaa-fi dhanquu wal-fakkaat-u san hin-gab-u

mb kanaa fi dhanquu wal fakkaat u &amgab u
ge this fortip each other similar INF tinat capture INF
ft thatis why siinqgee has different forms

ref 016

tx  kuni mu:l Pagarsi:su:

w  kun-i maal agarsiis-aa

mb kun i maal agarsiis aa
ge this NOM what show INF
ft this shows

ref 017

tx m:n:o:Pad:dia: ke:jsut:i kal:at: Pad:d:a:tin de:ratfu jerotin rumni
huwa:sni kun?im:o: te:s:umu lafa:tin Pad:a:n faga:tfun w:re:fini:
mur:sa Pakia Pu:mu:

W naannoo adda addaa keessa-tti kallatti addatid dheerachuu yeroo-tin
nam-ni hawaas-ni kun immoo teessuma lafaadda-an fagaa-chuu-n
vaareeshinii muraasa akka uum-uu

mb naannoo adda addaa keessa ttitkalldtdaddaa tin dheer ach

ge area different differentin at direntdifferent NOM lengh MID

ft placement difference, time difference andgyaphical location brought
the variation

ref

4

w

mb u yerootin nam ni hawaas ni kumioo teessuma

ge INF time with human nom soiciety nom thishenother hand setlement
ft

ref
4
w
mb lafaa tin adda an fagaat amuwaareeshinii muraasa akka
ge geographical with different from far MINOM varesion small as
ft

ref

tx

w

mb uum uu
ge make INF
ft

ref 018

tx Patfir:a: kan dufe nule: bu?urat: ka:j:o:n si:nke: buk:a kamit:u tok:unmu
w achi-irraa kan dhuf-e malee bu'uura-tti kamm siingee bakka kam-ittu
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tokkuma
mb achi irraa kan dhuf e malee bu'uurkafiyyoo n siingee bakka
ge there from of come PERF except baseaito NOM siingee place
ft however, the function of siingee is the samall the reas

ref 019 002
tx fd:t:o dulburti:ti me;fa; duburtiti:
w mallatto dubarti-ti  ashaa dubarti-tii

mb kam ittu tokkuma mallatto dubarti ti esbaa dubatrti tii
ge which FOC one symbol woman is temal female is
ft it is a symbol of womaristwoman's material

ref 021

tx mefa: wara:na:ti

w meeshaa waraanaa-ti
mb meeshaa waraanaa ti
ge material spear is

ft itis weapon

ref 022

tx dulurti: si:nke: kabat:e: de:mtu kmu hx:ta?u kandanku Kabu kan fanis
kan tok:s hogin ?isa:ni tok:ma:

w dubarti siingee gabat--tee deem-t-u kamuahaskan dhanquu gabuu kan
shan-i-s kan tokko-s hojii-n isaan-i tokkuma

mb dubarti siingee gabat tee ee deemtkamu haata'u kan

ge woman siinge hold 3SgF PERF go 3SgFWRiehever let INF that

ft any siingee weather it has five or one tipdiinction is the same

ref

tx

w

mb dhanquu gabuu uu kan shani s kan tekkdojiin isaan i

ge tip has INF of five DEF also of oredso work NOM they NOM
ft

ref 023
tx nal:t:o duburti:ti
w mallattoo dubartii-ti

mb tokkuma mallattoo dubartii ti
ge one symbol woman is
ft it is a symbol of woman

ref 024
tx dulurti ?sa Kabat:e: de:mtu?ak: nama me;fa: wara:na: hanga fup:nit:i
hifate:ti
w dubarti isa qabat-tee deem-tu akka nama ra@eshraanaa hanga
funyaa-n-itti hidhat-ee-ti
mb dubartiisa gabatt ee deemt uaadma meeshaa waraanaa
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ge woman it hold 3SgF PERF go 3SgF INFE [person material wor
ft awoman holding siingee is similar with tleéthe one who hold weapon

ref

tx

w

mb hanga funyaan itti hidh at ee ti

ge uptonose to hold MID 3SgM-PERF is
ft

ref 025

tx romni ?si: fundun hin Kat:a:muru

w  namni isii fundura hin gaxxaamur-u

mb nam ni isii fundura hin gaxxaamur u

ge person NOM she infront NEG pass  IMPF
ft no one crosses aganist her way

ref 026

tx jo:?isi:n fundun Kabate:tini:n jo: Pisi:n de:mtu?arge kira:2n
Rata:muru

w Yoo isii-n fundura gabat-tee-tin yoo isii-eein-t-u arg-e karaa-hin
gaxxaamur-u

mb  yoo isiin

ge when she NOM

ft the one who saw her infront of him, he widlver cross

ref

tx

w

mb  fundura
ge INFRONT

infront
ft

ref
tx

mb qgabatt ee tinyoo isin deemt anmge karaa hin
ge hold 3SgF PERF is when she NOM go 38ifsee PERF road Neg
ft

ref
tx
w
mb gaxxaamur u
ge cross IMPF
ft
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ref 027

tx da:bate luga?si:n tartu ?egu:

w dhaabatee-t haga isii-n tar-tu-tti eeg-a

mb dhaabatee thaga isiin tar t tueeg a

ge stand PERF until she NOM pass pass dN&fter 3SgM-PERF
ft he stop walking till she cross

ref 028
tx jo:?isiin bira get:m:o:?al sadi:f harkasa: lama:nin nurga kute ?t:i:
chrba
W Yoo isii-n bira geet-t-ee-immo al sadii harkaa lamaa-n marga kut-e
itti darb-a
mb yoo isiin bira geet t ee immo shdii harkaisaaa lama
ge when she NOM beside arrive 3SgF PERF atsottiree hand he GEN two
ft when she arrived, he cut bunch of grassath bands and give her three
times

ref

tx

w

mb an marga kut e itti darb a

ge DEF grass cut 3SgM-PERF to pass 3SgM-IMPF
ft

ref 029 030

tx  muli:fi si:nk'e:n waj:uda dulrtini:s wa:j:uda

w  maalii-fi siingee-n waayyuu-dha dubanrti-s waayyuu dha

mb maal iifi singee n waayyuu dha dubartii s waayyuu dha

ge what for siingee NOM waayyuu is womaNOM DEF also waayyuu is
ft this is because siingee is waayyuu womamgiayyuu

ref 031

tx  waj:utu waj: harka Kaba

w  wayyuu-tu wayyuu harka-a gab-a

mb wayyuu tu wayyuu harkaa gaba

ge waayyuu FOC waayyuu hand from has 3Sg-IMPF
ft waayyuu holds waayyuu

ref 032
tx kana:f dilte din:a jede:t nmurga ?al sadi mure ke:n:fi
w kanaaf dhiiltee dhinna jedh-eet marga alisadr-e kenn-aa-fi
mb kanaaf dhiiltee dhinna jedh eet maigasadii mur e kenn
ge forthis salute salute say 3SgM-PERF Giassthree cut 3SgM-PERF GIVE
ft thatis why he salute-dhiltee dhinnaa ad djigea banch of grass three
times

ref
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4

w

mb aa fi

ge 3SgM-IMPF to
ft

ref 033
tx  kana:f bu:?ur:i isa:ni fa:jida:n Pisa:ni tok:umu jetfuda ?2ak:a fu:l:
kanat:i bahe bir tar:e
w  kanaaf bu'uur-ri isaan-i faayidaa-n isaaomkktima jechuu-dha akka
fuullee kana-tti bah-ee bira tar-re
mb kanaaf bu'uurri isaani faayidaasaani tokkuma jechuu dha
ge therefore source NOM they NOM use  NONY NOM same say is
ft as mentioned earlior their basic functiothis same

ref

tx

w

mb akka fuullee kana tti bah ee bira tar re
ge like fuldura this to out PERF beside pass
ft

ref 034
tx mun:o: muta:tin jo: la:le: dukwrto:n:i P7am: ?ana: Padab:ti dufan mata:
Pisa:ni gufta: ?it: guftatanitin hundi?isa:nitu kan ?agar:e:
W naannoo mataa-tin yoo laal-I-e dobart-ooamima aanaa adaabbaa-ti
dhuf-an mataa isaan-i guftaa itti guftat-aim-hundi isaan-itu kan
agar-ree
mb naannoo mataa tin yoo laall e dobant@ amma aanaa adaabbaa
ge area head withif see 1PI PERF wombmN®M now district adaabbaa
ft coming to headdress women from adabbaa g&fteia on their head

ref

tXx

w

mb ti dhufan mataaisaani guftaa ittitguén itiin hundi isaan

ge from come 3Pl head thei GEN gufta to rwedl with all NOM they
ft

ref

tXx

w

mb i tu kan agarr ee

ge NOM FOC that see 1P| PERF
ft

ref 035
tx  mu:n:o: ?2ana: nansabo kok:os ?ak:asunus chrbe dirbe: rmu:n:o: fal:fi
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sieurot: jo:la:l:e: guru d3irbi ?it: daha:tanit mata:garsi:sani kan
turni

W naannoo aanaa hansaboo kokkosa akkasumaeediarbee naannoo
shaallaa-fi siraaro-tti yoo laal-l-e garwjintti dhahaat-an-i mataa
garsiis-ani kan tur-an-i

mb naannoo aanaa nansaboo kokkosa akkasumiarbee darbee

ge area district nansabo kokkosa and atspacasionally occasionally

ft however, those from nansabo, kokkossa, simalhd siraaroo braide their
hair with thread

ref

|4

w

mb naannoo shaallaa fi siraaro tti yoo laa | garu jirbii itti
ge area shaallaa and siraaroo at if séd’HRF but cotton to
ft

ref

tx

w

mb dhahaatan i mataa garsiisan i karan i

ge Dbraide 3Pl PERF hair show 3Pl PERFlkaBPI PERF
ft

ref 036

tx  kun nu:lin:i gara:garumia: jo: la:l:e: kamtu ?ada: Poromo:ti jo: gen:e
jo:kul:e: kan war:a mata:garsi:se nmata:da:n jo:ka:n bi:nte jo:ka:n
dahate dsirbi:da:n daha:te de:mu santldada: 2oromo: kile:su dufa:da
jetluda

w  kun maal-inn-i garaagarummaa yoo laal-l-emtkeaadaa oromoo-ti yoo
jen-ne yoo laal-I-e kan warra mataa garsisa¢aa-dhaan yookaan
biinxat-ee yookaan dhahaat-e deem-u sanetsigaaromoo kaleessa duudhaa
jechuu-dha

mb kun maal inni garaagarummaa yoo laakl kamtu aadaa oromaoo ti

ge thiswhatit NOM difference if see HHRF which culture oromo is

ft when we analyze which shows Oromo cultureséhwho braided and show
their hair uncovered are typical oromo cudtur

ref

tx

w

mb yoojenn e yoolaall e kanwamataa garsiise mataa
ge if say 1PI PERF if see 1P| PERF of farhi@jr show PERF hair
ft

ref
tx
w
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mb dhaan yookaan biinxat ee yookaan dhahaateem u san tu aadaa
ge braideor let PERFor braideRF go INF thatfoc culture
ft

ref

tx

w

mb oromoo kaleessa duudhaa jechuu dha
ge oromo yesterday tadition say is

ft

ref 037

tx  kan war: ?adab:a wan:i ?ak:as gafatani:f ?am:a ?a:da: kana ha hordofin
male?amanti hordfto:ta P7amanti ?isla:mati

w  kan warr-i adaabbaa wanni akka-s godhatfaarvima aadaa kana haa
hordof-an malee amantii hordof-toota amasldiamaa-ti

mb kan warr i adaabbaawann i akkaedhat an iif amma aadaa

ge of fmily NOM culture something NOM like alsnake 3Pl to now culture

ft though they are tried to particiapte in ctdluaspects, adaabbaa women
are influnced by islamic religion

ref

tx

W

mb kana haa hordof an malee amantii hordattamantii islaamaa ti
ge this follow 3PI though religion follow Plreligion islam is

ft

ref 038

tx Pak: Pa:da: Pamanti?isla:ma:tit:i se:ra @manti ?isla:ma:tit:i
dularrti:n mata: mul?ifatfundorka:da

w akka aadaa amantii islaamaa-tti seera amalat@imaa-tti dubarti-in
mataa mul'ifa-chuu-n dhorkaa-dha

mb akka aadaa amantii islaamaa tti se®entii islaamaa tti

ge according culture religion Islam is laxeligion islam to

ft according to islamic religion, it is forbidddéor woman to show their
hair

ref

tx

w

mb dubarti in mataa mul'ifa chuu n dhorkds d
ge female NOM hair show INF NOM forbiden i
ft

ref 039
tx  Pamigj:u ma:l Pagar:te: jira 2a:da:kana lama:n gid:tidib:a:tu dBir:a
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jetluda
w ammayyu maal agar-r-eet jir-ra aadaa kanadmgidduu-tti dhiibbaa-tu
jir-a jechuu-dha
mb amayyu maal agarr eet jirr a aadamalamaan gidduu tti
ge now FOC what see 1P| PERF be 1PI IMPF muthis two DEF between to
ft as we can see there is influnence on culture

ref
tx
w
mb dhiibbaa tu jira jedh chuu dha
ge effect FOC be IMPF say INF is
ft

ref 040

tx hugam Pamanti:n ?a:da:r:ti di:b:a ?am:a ge:s:e:fi m:n:o0:n kamtu
amanti:n Pa:da: mi:da: ?ak:a jiru na:n:n kumdi:b:an imanti ?ak:a'n
@&ir:e Pa:sumu:n wal bira Kabne:h:l:u dande:nda wa:n ta?e:f

w  hagam amantii-n aadaarratti dhiibbaa ammaige®-fi naanno kam-tu
amantii-n aadaa miidhaa akka jiru-fi naannkim dhiibbaa-n amantii akka
hin jirr-ee-fi asumaa-n wal bira gab-n-e faalmadaal-uu
dandeen-n-u-dha waan ta'-ee-f

mb hagam amantii n aadaarratti dhiibbaa agwesis ee fi naanno kam

ge how religion NOM culture affect hdwing PERF and area which

ft this shows how religion influences culturedawhich area is more
influenced

ref

tx

w

mb tu amantii n aadaa miidhaa akka jirdiunaannoon kum dhiibbaa
ge FOC religion NOM culture problem as beFlahd area  which problem
ft

ref

tx

w

mb n amantii akka hinjirree fi asumasewal biragabn e

ge NOM religion like Neg be PERF and thsi viagachother near put 1Pl PERF
ft

ref
X

mb laaluu madaal uu dandeenn u dhawda ee f
ge see INF evaluate INFcan 1Pl INF isabse be PERF
ft

ref 041
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tx  ?Pisa:fu Poromo:n dur dubrti:n mata: dahat:e: tije de:mti

w isaafu oromoo-n dur dubartii-n mataa dhatediye deem-ti

mb isaafu oromoon dur dubartiin awmatdhahaatt e tiye

ge forthis oromo NOM long ago female NOMrhhraide 3SgF PERF
ft long ago oromo woman braide her hair

ref

tx

w

mb deemt i
ge GO 3SgF perf
ft

ref 042

tx  muta:nis gos mata: dahat:un Kabdi

W  mataa-n-i-s gosa mataa dhahaat-t-u-n gab-d-i

mb mataani s gosa mataa dhahaatt wabhd i

ge hair NOM also type hair braide 3SgF INFNl@as 3SgF PERF
ft there was a special way of hair making

ref 043

tx  kanaf sun?amaj:u war: di:b:a:n ?amanit sun gala hin dsir:e: da

w  kanaaf sun ama-yyuu warra dhiibbaa-n amamtjala hin-jir-ree dha
mb kanaaf sun amma yyuu warra dhiibbaa nandimsun jala hin jirr
ge for this that now FOC those NONbgon that under Neg be
ft thosewho are free from the religion influerare not covering

ref

tx

w

mb ee dha
ge PERFis
ft

ref 044

tx  kan war: mata:sa:ni biitani dsirbi ?it: daha:tani ?ak: hada ?agar:e
kanat:ti mi:dagani de:mun
w  kan warra mataa-isaan-i biinx-ani jirbii iinahaat-ani akka hardha
agar-ree kana-tti miidhag-an-i deem-an
mb kan warra mataa isaan i biinx an i iijith dhahaatan i akka
ge of thoe hair they GEN comb 3Pl PERFaxotb draide 3Pl PERF like
ft they freely make their hair and beautfy thelwas

ref

tx

w

mb hardha agarr ee kana tti midhag ardéem an
ge today see 1Pl PERF thisto beauty 3PIFPgdR 3PI
ft
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ref 045
tx ?isa:n kun?im:o: hordifto:ta 2amanti ?islama wa:n ta?a:ni:f mata:sa:ni

dof:atan
w isaan kun immoo hordof-toota amanti islaamaan ta'-a-an-if
mataa-isaan-i dhoffat-an
mb isaan kun immoo hordof toota amanti aslaa waan ta'an if
ge they this whereas follow Pl religion mela because be 3P| NOM
ft but those who are followers of Islamic retigicover their hair and hide
it

ref
tx
w
mb mataaisaani dhoffat an
ge hair they GEN hide 3PI
ft

ref 046

tx  ?isa:n kuni?im:o Pamanti ?oromo: w:Ke:f:t:o:ta jefuda

w isaan kun immoo amanti oromoo waaqqeeffatatgechuu-dha

mb isaan kun immoo amanti oromoo waaffat toota jechuu dha
ge they those on ther hand religion oromo \atea Pl say is

ft those who do not cover their hair are oronaageeffataa

ref 047

tx  wa:ke:f:t:0:ta wa:n tw?a:ni:f Pamanti dura: ?oromo:?isa gahama: wa:n
hordofini:f kana:fi gara:garum:an ?isa:ni

w  waaqgeeffat-toota waan ta'-an-i-f amantiinooo isa ganamaa waan
hordof-an-iif kanaa-fi garaagarummaan isaan-i

mb waaqqgeeffat toota waan ta'an i fdmamomoo isa ganamaa

ge waageffataa PI because be 3Pl PERRjiarloromo tit morning

ft this is the difference between followers siimic reilgion and oromo
waageeffannaa

ref

tx

w

mb waan hordof an iif kanaaf i garaagamaan isaan i

ge because follow 3Pl PERF this for PERF diffeee they GEN
ft

ref 048

tx guft: guftatfu:fi guftatSu dabu gid:u gra: garumia:n dgiru mad:i ?isa:
kanar:a: nat:i fak:ta:

w guftaa guftachuu-fi gufta-chuu dhab-u giddiawaagarummaa-n jiru madd-i
isa-a kana-rraa na-tti fakkaataa

mb guftaa guftachuu fi gufta chuu dhab u dgid garaagarummaa n jir
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ge guftaawear andwear INF loose INRvBen difference NOM be
ft ithink the difference between wearing andlwearing guftaa relied on
this point

ref

tx

w

mb u madd i isaa kanarraa na tti fakka
ge INF source NOM it GEN this from | to seem
ft

ref 049

tx tole: guri gufta:n gura:tfa:
w tolee guftaa-n gurraacha
mb tolee guftaa n gurraacha
ge ok guftaa NOM black

ft guftaais black

ref 050

tx Ja:Jin ?im:o: ?it:n hidatan ?adi:da

w  shaashi-in immoo ittii-n hidhat-an adii-dha

mb shaashiin immoo ittiin hidhat an adhad

ge shashi NOM whereas with hang 3P| wiite i
ft shaashii which tie to it is white

ref 051

tx guritfi Pak:uma be:keimu wa:kmi gura:tfa:

w gurraach-i akkuma beekam-u waag-ni gurraachaa
mb gurraachi akkuma beek am u waaq miagochaa
ge black NOMas know PASS INF God NOMau

ft black obviously represents waagaa

ref 052

tx  ?ak:a fala:sama ?oromo:tit: wa:kni guratfa

w  akka falaasama oromoo-ti-tti waag-ni gurraach
mb akka falaasama oromoo ti tti waaq anirgacha
ge according world view Oromo isto God NOMdk
ft according to Oromo world view waagaa is black

ref 053

tx gurotfa dzetfu:n ?ak:a namo:n:i tok:o tok:o setn:i guratfa dzedan
kun?ak:s Poto: ?in t:ne?ak:a fala:sama ?oromo:ti ?ak:a fala:sama
Poromo:ti wa:kni gura:tfa

w  gurraacha jechuu-n akka nam-oonn-i tokko dog&exan-ni gurraacha
jedh-an kun akka-s otoo hin-taane akka falaasoromoo-ti-tti akka
falaasama oromoo-ti-tti waaq-ni gurraacha

mb gurraacha jechuu n akka nam oonn ikadgkko seexan ni gurraacha

ge black means NOMas person Pl NOM ame satan NOM black

ft though some argue that black represents@avibromo world view it is
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black represents waagaa

ref

tx

w

mb jedh an kun akka s otoo hin taane akktalaasama oromoo fi tti
ge say 3Plthislike also  Neg acogravorld view oromo is to

ft

ref
tx
w
mb akka falaasama oromoo ti tti waaq anirgacha
ge according world view oromo isto God NOMdk
ft

ref 054 056

tx gurutfa dzetfun guftinis guru:tfa weKnis gur:ffa

w gurraacha jechuun guftaa-ni-s gurraachaaag-ni-s gurraacha
mb gurraacha jechuun guftaa ni s gurraashaqg ni s gurraacha
ge black means guftaa NOM also blacksod NOM also black
ft guftaais black waagaa is also black

ref 055 056

tx guratfa dzet/n kan Kulkul:dje: kulkul:u kan ta?e

w gurraacha jechuun kan qulqullaa’-e  qulgken ta'-e

mb gurraacha jechuun kan qulqullaa’ e  qludwdn ta' e

ge black means of clean PERF pud be 3SgM-PERF
ft blackis pure whishclean

ref 057

tx  wa:Ka guratfa gura: garba: tok:otfa maka:: dib:a: dzedanit wa:Ka kadatu

w  waaga gurraacha garaa garbaa tokk-icha ndighbaa jedh-an-i-t waaga
kadhat-u

mb waaqa gurraacha garaa garbaa tokk ichaaxtgabaa jedhan i t

ge God black stomach Oak one DEF namnedred say 3Pl PERF is

ft in their prayer people say, black waaqaa wehuwss hundred names and
whose hand is full of oak

ref 058
tx ?eb:ifatu jetfuda 2ak: ?a:da: Poromo:t:i
w ebbifat-u jechuu-dha akkdasoromoo-tti

mb waaqa kadhat u ebbifat u jechuu dha akkaadaa oromoo tti
ge God pray INFbless INF means is atiogrculture oromo to
ft they bless according to éinemo culture

ref 059
tx  kana:f sinboda
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w  kana-af sinboo-dha
mb kana af sinboo dha
ge this for beauty is

ft itis beautyful

ref 060

tx gura bira:tin kun gura wa:Ka:tin jo:la:l:e: gurn:tfi Kulkul:u ta?us:

w gara biraa-tin gara waagaa-tin yoo laal-leean-chi quiqulluu
ta'-uu-sa-a

mb gara biraa tin gara waagaa tin yoo laad gurraa chi quiqulluu

ge way other with way God with when sed AERF black DEF pure

ft hence black is pure like waagaa

ref 061

tx w. hundi danda: ta?u ?isa:

w waa hunda danda'-aa ta'-waisa

mb ta'uu saa waa hunda dandadaautisa a

ge be INF he GEN every thing all can INFINF he GEN
ft waagaa is omnipotent

ref 062

tx feli ?ad:ad:a:f dim:a'n Kabu

w fedhii addadda-af dhimma-hin gab-u
mb fedhii addaddaa f dhimma hin gab u
ge interest different for care Neg has INF
ft he do not need human support

ref 063

tx pa:tfudugu melo ma:lor:a: kan Kulkul:a:?e: tw?u Pagarsi:sula:f
gura:tfi jetfu:da

w  nyaach-uu dhug-uu maaloo maaloo-rraa kanufjak-ee ta'-u
agar-siis-uu-dhaafi gurraa-chi jechuu-dha

mb nyaach uu dhug uu maaloo maaloo rraa kdqulipa' ee ta'u

ge eat INFdrik INFwhat what fromthan  3SgM-PERF be INF

ft this shows that he is free from eating, dimgkan the like

ref

tx

w

mb agar siis uu dhaafi gurraa chi jechuu dha
ge see CAUSINFis black DEF means is
ft

ref 064

tx gura gufta:t:i jo:de:bine: &k:om:in gur:fa: sinbala

w gara guftaa-tti yoo deebi-ne fakkoommi-n gaghaa sinboo-dha

mb gara guftaa tti yoo deebi'n e fakkoommgurraachaa sinboo dha
ge way guftaato if return 1P| PERF symbdlOM black  beauty is
ft when we come back to guftaa, black is a syrobbeauty
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ref 065 660

tx guru:tfi mata: ?isa:tin simbafa ml:t:0 simboti jef'uda

w gurraach-i mataa isa-a-tin sinboo-dha allattoo sinboo-ti jechuudha
mb gurraachi mataaisaa tin sinboo dtalathoo sinboo ti jechuudha
ge Dblack DEF self it GEN with beauty ymbol beauty is means

ft black by itself is beautyful t i$ a symbol of beauty
ref 067
tx hare:dim:

w bareedina
mb bareedina
ge beauty

ft its beautyness

ref 068

tx ?ak:a falasama ?oromo:tit:i simbo?agarsi:sda:fi

w  akka falaasama oromoo-ti-tti simboo agansiisdhaa-fi

mb akka falaasama oromoo ti tti simboasigauu dhaa fi
ge according world view oromo is to beautywghoINF is to
ft this is according to oromo philosophy

ref 069

tx de:bine:m:d'afin ?an fa:fi d3edamu kan guk ?it:in dubart:o:ni hidatan
jo:k:l:e dida

w  deebi-nee-mmoo shaashii-n kan shaashii jedhiam guftaa ittin
dubart-oon-ni hidhat-an yoo laa-llee adii-dha

mb deebi n ee mmoo shaashi n kan shgadhiam u kan guftaa

ge return 1Pl PERF also shaashii NOM of shaaaki PASS INF that gufta

ft again shaashii which tied on guftaa is white

ref

tx

w

mb ittin dubart oon ni hidhat an yoo laa diiadha
ge with woman Pl NOM tie 3Plif see 1PAiig is
ft

ref 070

tx Pakia Pa:da: Poromo:titii 2adi:n kal:t: Padada:tin wan: ?adad:ail:e:
&ira:tu kal:t:i kana:n ?og:u k:l:u 2adi:n mul:t:0 gada:mods:iti:

w akka aadaa oromoo-ti-tti adii-n kallatti adaidaa-tin waan
addaddaa-llee jiraat-u kallatti kana-an oglgal-l-u adii-n mallattoo

mb akka aadaa oromoo titti adii n |l&#l adda addaa
ge according culture oromo is to white NOMediion different different
ft though it can be analyzed in different wayhite is a symbol of aged
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ref

tx

w

mb tin waan addaddaa llee jiraat ulaka kana an ogguu laal

ge with something different though live INFettion this with when see
ft

ref 107

tx aht:o d3a:rsa:ti

w llattoo jaarsaa-ti

mb | u adii n mallattoo gadaamojjii ti hattoo jaarsaa ti

ge 2Pl INF white NOM symbol gadaamojji isrdyol elder is
ft ista symbol of elder

ref 072

tx  mul:it:o be:kuma.:ti

w  mallattoo beekumsaa-ti
mb mallattoo beekumsaa ti
ge symbol knowledge is

ft itis a symbol of knowledge

ref 073

tx mmni tok:o?ilka:n dzedan 2ik:a bulmu:ta Poromo:titii jo:ka:n ?2im:o: ?
ak:a Poromo:n gedut:i ?ilka:n dub:i:n g.:fa ?ar:i:n dalkabe dub:i
buratSu:n dufa

w  nam-ni tokko ilkaan jedh-an akka bulmaatanwo-ti-tti yookaan immoo
akka oromoo-n jedh-uu-tti ilkkaan dubb-ii-re¢marrii-n jalgab-e dubb-i
barach-uu-n dhuf-a

mb nam ni tokko ilkaan jedh an akka Intaata oromoo ti tti yookaan

ge person NOM one tooth say 3Pl accordimg laoromo isto or

ft according to oromo culture the one who starthave white hair seems
to be knowledgeable

ref

tx

w

mb immoo akka oromoo n jedh uu tti ilkaankiub n gaafa arrii n

ge also as oromo NOM say INF to toothakd®&lF NOM when NOM
ft

ref

tx

w

mb jalgabe dubb i barachuu n dhufa

ge start PERF speak INF learn INF NOM comeR3BgPF
ft
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ref 074

tx  kun rmmni ?ak:a Pa:da: ?oromo:titii ka ha:jo:mu ko gamno:mu?og:a:
Pafurtama ke:su:

w  kun-i nam-ni akka aadaa oromoo-ti-tti ka haapm-u ka gamn-oom-u waggaa
afurtama keessa

mb kun i nam ni akka aadaa oromnttoka haayy oom

ge this NOM person NOM according culture oromdo that knowledge CAUS

ft this happen in forteeth years of age

ref

tx

w

mb u ka gamnoom u waggaa afurtama keessa
ge INFthat CAUSINFage forty in

ft

ref 075

tx gufa gada: gahe:dagna Kabate: ?abu: gada: ta?e

w gaafa gadaa gah-ee dhagna gab-at-ee abbaea tgae

mb gaafa gadaa gah ee dhagna atqak abbaa gadaa

ge when gadaa reach 3SgM-PERF curcumciatioklliz2 3SgM-PERF father gadaa
ft atthe time when he is circumcised and becarfsher of gadaa

ref 076

tx amni ?ango ki fudatu wag:a: ?afurtama ke:sa:

w nam-ni angoo ka fudhat-u waggfmtama keessa

mb ta'e nam ni angoo ka fudhaivaggaa afurtama keessa
ge be 3SgM-PERF erson NOM power that take yéi forty in
ft man come to power at the foryars of age

ref 077

tx rumni ka nam bultfu wag:a: 2ofurtama bo:dh

w  nam-ni ka nam bulch-u waggaa afurtama booda
mb nam ni ka nam bulch u waggaatafa booda
ge person NOM that person govern INF year yforafter
ft man leads after forty years of age

ref 078

tx  kunis m:lin:i bilt fina sam:u:ti

w  kun-i-s maal-inni bilchina sammuu-ti

mb kun i s maalinni bilchina sammuu

ge this NOM also what it NOM development minsl
ft this is because he is matured

ref 079
tx  kun kuna:f mal:t:o be:kuma.:ti
w  kun kana-af mallattoo beekumsaa-ti
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mb kun kana af mallattoo beekumsaa ti
ge this this for symbol knowledge is
ft itis a symbol of knowledge

ref 080

tx muolat:o haj:um:ati

w  mallattoo haayyu-mmaa-ti

mb mallattoo haayyu mmaa ti

ge symbol knowledge able is

ft itis a symbol of knowledgeable person

ref 081

tx  kana:f kanumaf bak:a bu:su:df kan ?it:i:n hidatani

w  kana-af kan-uma-af bakka buus-uu-dha-af #an hidh-at-an-i

mb kana af kanumaaf um af bakka buus uuafiian itt in hidh at an
ge thisforthis DEF for place put INFfigr of to wth cover MID 3PI
ft they wear t to represent this symbol

ref 082

tx bkm:af:m:o: gufia:n sun?ak:ar:a ?in bu:ne

w lamma-ffaa-immo guftaa-n sun akka-irme@buu'-n-e

mb i lamma ffaaimmo guftaa n sun akkadrhin buu'n e

ge PERFtwo rank also guftaa NOM that asmfrdeg drop 1Pl PERF
ft secondly, it secures guftaa on hair

ref 083

tx  kuni fyjida: ?in:i kal:t:i bira:tin Kabuda

w  kun-i faayidaa inn-i kallatti biraa-tin galoHaha

mb kun i faayidaainni kallatti biraaintgabuu u dha

ge this NOM function it NOM direction onotheitivhsa INF is
ft thsis it function

ref 084

tx kan bira:m:o fa:fi:n wan:i gadatamu:f nul:t:o: gufa:n sun?ak: ?ir:a
hinbu:ne?ak:a sir:it:i Kabu:fi gotfu:dafi

w  kan biraa-immoo shaashii-n wann-i godh-attanf-mallatto guftaa-n sun
akka irraa-hin buune sirritti gab-uu-fi gochdha-fi

mb kan biraa immoo shaashiin wann i hgeadm at am uu f

ge of another also shaashii NOM reason DER welslID CAUS INF for

ft shaashii keeps guftaa on head

ref

tx

w

mb mallatto guftaa n sun akka irraa hin buué  sirritti gab uu

ge symbol gufta NOM that of from Neg didpl PERF correctly hang INF
ft
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ref 085

tx ni:t:0:n su: kana

w mallattoo-n isaa kana

mb fi goch uu dhafi mallattoo n isa an&a

ge for make INF is for symbol NOM it GENgh
ft this is its symbol

ref 086

tx Pak: ?ir:a: ?in bu:ne: ari:l:e: jo:sirban guftu:n ?ir;a:’'n bu:ne
Babe:s:e?ak:a Kabu:fi

w  akka irraa-hin buune tarii-illee yoo-sirb-guftaa-n irraa-hin buu'-n-e
jabeess-ee akka gab-uu-fi

mb akkairraa hinbuu n e tarii illee ysob an guftaa n irraa

ge of from Neg drop 1Pl PERF incase also nndieg 3P| guftaa NOM from

ft it secures guftaa on hair while they are igg

ref

4

w

mb hinbuu'n e jab- eessee akdka qu fi

ge Neg drop 1PI PERF strong CAUS 3Sg-PERF aag INF for
ft

ref 087

tx kore:dina?isa:niti jetfu:da

w  bareed-ina isaan-i-ti jechuu-dha
mb bareedinaisaani tijechuu dha
ge beauty they GEN is means is
ft itis their beauty

ref 088

tx tol:e fuja duburti: jo:la:l: fajja duburti ba:?eda

w tolee faaya dubartii yoo-laal-I-ee faaya dtibbaayyee-dha

mb tolee faaya dubartii yoo laall ee yBadubartii baayyee dha

ge ok jewelrywoman when see 1P| PERREjgwvoman many is
ft women's jewelry are many

ref 089

tx  kun muta:r:a: jo: d3alkabne: titi:buma:n ?ak:asitii ?ila:l:e: dulurti:n
Parsi Poromo:?arsi jetfuda ?ak:ma ?arma:n ?olit:ii ka:fne guft:
guftit:e: fa:fi:da:n hidat:e: de:mti

w  kun mataa-irraa yoo jalgab-n-e tartiib-umaastha-s-itti ilaal-l-e
dubartii-n arsii oromoo arsii jechuu dha akleuarmaan oli-tti kaaf-n-e
guftaa guftat-tee shaashi-dhaan hidh-ateesmam-ti

mb kun mataa irraa yoo jalgab n e tadiim an akka s ittiilaal

ge this head from when start 1P| PERF ordd#tF with like FOC ti see

ft asitis mentioned earlier, Arsi woman coviees hair with guftaa and
secure it using shashii
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ref
tx

mb | e dubartiin arsii oromoo arsii jachdha akk uma armaan oli tti
ge 1PIPERFwoman NOM arsi oromo arsii se@nas FOC above to
ft

ref
tx

mb kaaf n e guftaaguftatt ee asha dhaan hidhatt ee
ge mentione 1Pl PERF guftaa wear 3SgF PER&skhiavith hang 3SgF PERF
ft

ref 090

tx kun guit gur:tfa fa:fi: ?adi:n Kabani

w kun guftaa gurraacha shaastiiin gab-ani

mb deemt i Kkun guftaa gurraacha shaasliin gaban i

ge go 3SgF IMPF this guftaa black  shaashiie with tie 3P| PERF
ft the black guftaa is kept withite shaashii

ref 091

tx kana gubon guti:n midagina:f d3et/a darbata hidan

w  kana gubba-an guftaa-n miidhag-inaa-f jecidata hidh-an

mb kana gubba an guftaan miidhagina ahgetarbata hidh an

ge thison with guftaa NOM beauty for sajarbata tie 3PI-PERF
ft above guftaa they wear darbataa

ref 092

tx  durbata d3dani

w darbata jedh-an-i

mb darbata jedh an i

ge darbatasay 3Pl PERF
ft they call it darbata

ref 093

tx  dsirbi bo:rar:a: jo:ka:n d3irbi bifa bare:dv: Kabu
w jirbii booraa yookaan jirbii bifa bareedadega
mb  jirbii booraa yookaan jirbii bifa bareedgab u
ge cotton white or  cotton color beautyfséa INF
ft itis a cotton with white or beautyful color

ref 094 095
tx di:mus t?u danda?a: ke:l:0:sahu: dandaha
w diimaa-s ta'-u danda'-aa kelloo-suatandah-a

mb diimaas ta'u danda'aa kellodahu dandaha
ge red alsobe INFcan IMPF yellow d&soINF can IMPF
ft it can be red or yellow
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ref 096

tx  bifa bare:dur:a: hodgatame: dibata dzedama

w  bifa bareed-aa-irraa hojj-at-am-e darbata4ach-a

mb bifa bareed irraa hojjam e darledh am a

ge color beautyful from make CAUS PERF darisata CAUS IMPF
ft itis made from cotton with beautyful color

ref 097

tx  kunis fuja dutati:da jetfda

w  kun-i-s faaya dubartii-ti jechu dha

mb kun i s faaya dubartiiti jechu dha

ge this NOM FOC function woman is mens is
ft itis woman jewelry

ref 098

tx gufti: guba:n gurana:n fa:fi:n Kabame: girana:n darban:i jo: ?ir:a
Gira:te hinmifaga

w guftaa gubbaa-n garanaa-n shaashi-in gab-ganamaa-n darban-ni yoo
irra jiraat-e hin miidhag-a

mb guftaa gubbaa n garanaan shaashiabh @m e garanaan

ge guftaa above on here form shaashii vathusee CAUS PERF here on

ft guftaa secured with shaashii in one sidedartdataa in another side is
attractive

ref

tx

w

mb darban ni yoo irrajiraate hin miidreag

ge darbata NOM when pass exist PERF Neg beliBF
ft

ref 099

tx simbo:?ad:a: 2uma:

w  sinboo addaa uuma

mb sinboo addaa uuma
ge Dbeauty unique ceat

ft it makes a beautyful color

ref 100
tx si:kne:tini:n jo: hil:e:m:o: lkalatfar:at:i kan galatan sinda:ba ka
dgedamu dsira

w  siig-n-ee-ti-niin yoo laal-I-e-immoo kallaclaa-tti kan godhat-an
sandaaba ka jedham-u jira

mb siign tininyoo laall e immoo kadha irra tti kan godh at

ge nextlPlis when see 1P| PERF alsohé@don to of put MID

ft there is sandaabaa which is tied to the feaeh

ref
X
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w

mb an sandaaba ka jedham u jira

ge 3Pl sandaaba that say PASS INF be 3Sg-IMPF
ft

ref 101

tx  sinda:bni kun?albu:da bifa di:ma: Kabur: a: hodetuma

w  sandaab-ni kun albuuda bifa diimaa gabu-ing@tam-a

mb sandaab ni kun albuuda bifa diimaa gabraa hojjat am a

ge sandaaba NOM this mineral color red hdsfidm make MID PASS IMPF
ft sandaabaa is made from minirlal which hasoadr

ref 102

tx buj:e boreduda

w baayyee bareedaa-dha
mb baayyee bareedaa dha
ge very beautyful is

ft itis very beautyful

ref 103

tx Pak:uma gujia: Pagartan bifa ?adad:a: Kaba

w akkuma guyyaa agar-tan bifa adda adaa gab-a

mb akkuma guyyaa agar tan bifa adda daad gab a
ge like day see 1Sg-Hon color differefitedent has IMPF
ft as you saw the jewelries have different color

ref 104
tx  kana:f meJa:n galatani tari kunis di:min: kun kil:at:i ?ad:ad:a:tin
k:lu dandem

w kana-af meeshaa godh-at-ani tari kun-i-s 4imi kun kallatti adda
addaa-tin laal-uu dandeen-n-a

mb kana af meeshaa godhat an i tam kus diimin ni

ge this for material put MID 3Pl PERF may bis tiOM FOC red being NOM

ft so we can analyze red color in various ways

ref

tx

w

mb kun kallatti adda addaa tin laaldandeenn a

ge this direction different different with sédF can 1Pl IMPF
ft

ref 105

tx tok:o di:mi:n:i gosnPisa: go:tumu:da

w  tokko diim-inni gos-ni isa-a goot-ummaa dha

mb tokko diimin ni gos ni isaa gootmaa dha
ge one red being NOM type NOM it GEN hermmbés
ft oneis bravness
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ref 106

tx  lam:af:a: 2am:o: sipida

w lamma-ffaa ammoo sanyii dha
mb lammaffaa ammoo sanyii dha
ge second whereas offspring is

ft second is offspring

ref 107

tx di:mi:n:i sipi da ho:rmata :

w  diimin-ni sanyi dha hoormaataa

mb diimin ni sanyi dhahoor maata

ge red being NOM offspring is produce process
ft redness is offspring and productivity

ref 108

tx ?Pakia Pa:da: Poromo:ti t:i wa:ka Puma: 2ume: gdet ?isat:i ?amana

w  akka aadaa oromoo-ti-tti waaqa umaa umeegedisa-tti aman-a

mb akka aadaa oromoo titti waaga umaen ee jedh eet

ge according culture oromo isto God creatweat PERF say 3Sg-PERF
ft according to oromo culture the people belehat waagaa is creature

ref

tx

w

mb isattiaman a
ge he to beleive IMPF
ft

ref 109

tx  kana:f Poromo:n hori buli gede mma ?eb:is

w  kana-af oromoo-n hor-ii bul-i jedh-ee namaisa

mb kana af oromoo n hor i bul i jedh ee nama

ge this for oromo NOM breed 2Sg-IMPF live 284PIF say 3Sg-PERF person
ft thatis why bless be multiply

ref

tx

w

mb ebbis a

ge Dbless 3Sg-IMPF
ft

ref 110
tx  hori buli:n sun hori:s horu a:

w  hori bulii-n sun horii-s hor-u ta-'aa
mb hor i bul ii n sun hosi hor u ta'aa
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ge breed 2Sg-IMPF live 2Sg-IMPF NOM that cai(eC produce INF be IMPF
ft multiply means having many cattle

ref 111

tx mmas horu taa:

w nama-s horu ta'-aa

mb nama s horu ta'aa

ge human FOC breed be IMPF
ft and having many children

ref 112

tx  wa:Ka Puma: Pume: gedet kana:f Poromo:n hori buli nma:n dzedee nama
reb:s

w waaga uumaa umee jedh-et kanaaf oromoo-hlfwdfi nama-an jedh-ee nama
ebbis-a

mb waagauumaa um e jedh et analaf oromoo n hor

ge God creature creat 3Sg-PERF say 3Sg-PRRFot oromo NOM breed

ft thatis why oromo bless like that

ref

tx

w

mb i bul i nama an jedh ee nama ebbis a

ge 2Sg-IMPF live 2Sg-IMPF person to say 3Sg-PERON bless 3Sg-IMPF
ft

ref 113

tx hori buli:n sun hori:s horua?a

w  horii bul-ii-n sun horii-s hor-u ta'-a

mb hor ii bul ii n sun howi hor u ta'a

ge breed 2Sg-IMPF live 2Sg-IMPF NOM that ca@@C breed INF be IMPF
ft muliply means having many cattle

ref 114

tx mmas horu &?a

W nama-s hor-u ta'-aa

mb nama s hor uu ta'aa

ge PERSON FOC breed INF be IMPF
ft and having many children

ref 115

tx ?isa kana ti?u:n ?im:o: bifa diimaa tauunsa&immoo dularti:n ha:da:

w isa kana ta'-uu-n immoo bifa diimaa ta'-uisara immoo dubartii-n
haadhaa

mb isa kanata'uu n immoo bifa dimaata'n isaa immoo

ge this this be INF NOM also colorred IF NOM it GEN also
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ft redness represents mother

ref 116
tx hinhorti
w hin-hor-ti

mb  dubartiin haadha hin hor ti
ge woman NOM mother Neg breed is
ft mother gives birth

ref 117

tx  kana:f kana:n fak:suda:n jo:ka:n ?am:o: fak:om:i kana:f wa:n qubu mat:i
fuk:a:ta

w  kana-af kana-an fakkeess-uu-dhaan yookaancanfimkkoom-mii kanaaf waan
gab-u na-tti fakkaataa

mb kana af kana an fakkeess uu dhaan yoakamoo fakkoomii kana af

ge this for this with represent INF is  orwhereas symbol this for

ft ithink it has this symbol

ref
tx
w
mb waan gabu na tti fakkaataa
ge something has INF me to seem
ft

ref 118

tx ?Pasin bwe Pam:o: aul:e: ?ad:a: kan gedamu dsira

w  asii-n bu'-ee ammoo callee addaa kan jedhgirrau

mb as iin bu' ee ammoo callee adtd@majednh am u jir

ge here with down 3Sg-PERF whereas callee dtidaaay PASS INF be
ft there is callee addaa

ref 119

tx kin guftu:da:n galatan

w kan gufataa-dhaan godh-at-an

mb a kan gufataa dhaan godh at an

ge 3Sg-IMPF of guftaa with wear MID 3PI-PERF
ft it is worn together with guftaa

ref 120

tx  kunis fu:ja Pad:ar:t:i godatamu

w  kun-i-s faaya adda-irra-tti godh-at-am-u

mb kun i s faaya adda irratti gotdhaan u

ge this NOM FOC jewelry forehead on to putDMPASS INF
ft this is also jewelry wonrn on forehead
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ref 121

tx Pak:asumut:i jo: gadi bu:ne mormar:at:i kan gafatamu dgira

w  akkasuma-tti yoo gadii buu-n-e morma-rradtn godh-at-am-u jira

mb akkas as uma tti yoo gadii buu n eorma rra tti kan godh at

ge like FOC same to when below down 1P| PE&knon to of wear MID
ft there is jewelry worn on neck

ref

tx

w

mb am u jira

ge PASS INF be IMPF
ft

ref 122

tx  sirit:i walit:i matane kuni galatamu cgira

w  sirri-tti wal-itti maxxan-e kan godh-at-anjita

mb  sirri tti wal itti maxxan e kaodhat am u jira

ge correctto eachotherto connect PERF eArwlID PASS INF be 3Sg-IMPF
ft it appears together

ref 123

tx Pakiuma guja: lazla: tur:e:ti

w akkuma guyyaa laal-aa tur-ree-tti

mb akkuma guyyaa laal aa turr ee tti
ge like day see IMPF be 1Pl PERF to
ft as we saw earlier

ref 124

tx cal:e: mormu:l:e: ka dzedamu hingira

w callee mormaa-llee ka jedham-u hin-jir-a

mb callee mormaa llee ka jedham u hinjira

ge callee neck also of say PASS INF Neg Bg-IB1PF
ft there is callee necklace

ref 125

tx mn:o nun:ti gara:garumia: Kaba:tfu dondoha

W naannoo naannoo-tti garaagarummaa gabaacimaiala-a
mb naannoo naannoo tti garaagarummaa gab aa deimdah a
ge area area to difference has IMPF bdn IMPF

ft it can be different in different places

ref 126

tx  ?Patfi gat:are ?im:0: kan Komar:at:i gadi rar:a?u ka:fura ka dzedamu dsira

w achi gadi-taree immoo kan qoma-irra-itti geatra’-u kaafura: ka
jedham-u jira

mb achi gadi taree immoo kan qoma irra dfiligarra’ u kaafura: ka

ge there below pass also of cheston twnddrop INF kaafuraa of
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ft there is a necklace which streched on chest

ref 127
tx dn bifa ?adad:a: Kabu
w kan bifa adda gab-u

mb jedham u jira kan bifa addaa b ga
ge say PASS INF be IMPF of color differens hidF
ft it has different color
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ref 001

tx  Samar:an Im:o: wu:n titik:o Kototo dzdantu giba

w  shamarr-an waan xixigqo goxoxoo jedh-an-to-ga

mb shamarr an waan Xixigqo goxoxoo jedhtd gab a
ge girl Pl something small-Pl goxoxo sayl BBC has IMPF
ft Girls have small clothes called goxoxo

ref 002

tx Reta:t:i ?2o0do: hindwrbin famar:ani:f kKototo:

w  gexxaa-tti odoo hin-dabr-in shamarr-an-if ea

mb gexxaatti tti odoo hin dabr in shamarifakoxoxo
ge gexxaa to before Neg pass IMPF girl foPfoxoxo
ft Before girls pass to geexxaa cloth they wpatoxo

ref 003

tx tikuma?isi:n ?ak:a gu:rdi ?am:a: kanat:i

w  xigg-uma isii-n akka gurdi ammaa kana-tti
mb xigq umaisiin akka gurdi ammaa kana tti
ge small DEF she NOM like skirt now this to
ft itis small like that of skirt

ref 004

tx ?ufiata gaba:ba: gurdi ggan:u kana

w uffta gabaabaa gurdi jen-n-u kana
mb uffta gabaabaa gurdijenn u kana
ge cloth short skirt say 1Pl INF this

ft the cloth what we call short skirt

ref 005

tx guba:bsuni famar:an kan gafat:u dBira

w gabaabs-an-i shamarr-an kan godh-at-t-u jir-a
mb gabaabs an i shamarr an kan godh at tjir a
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ge short 3PIPERF GIRL pLthatdo MID 83YF be 3Sg-IMPF
ft girls wear by making it short

ref 006

tx  kal:o sun walin kan dulurti:n ?am:o: kul:o handa:ra: kan d3an:u kana:n
kan ?uf:atani Ket:a:tu dBira

w  kalloo san walin kan dubartii-n ammo kallotdaaraa kan jedh-n-u kana-an
kan uffat-an-i geexxaa-tu jir-a

mb kalloo san walin kan dubartiin ammoall&k handaaraa kan jedh n

ge kalloo that with of female NOM moreovetl&o handaaraa that say 1Pl

ft together with kalloo handaaraa they wear gaxx

ref

tx

w

mb u kanaan kan uffatan i gexxadita

ge INF this with that wear 3P| PERF gexxaa H§2C3Sg-IMPF
ft

ref 007 008

tx  d3ali Pisa: mija: ket:a:n mu:lir: a: hodgatama:

w jall-iisa-a mi'a gexxaan maal-&rfaojjat-am-aa

mb jall i isaa mi'a gexxaann maaa hojjatam aa

ge bottom DEF it GEN bead gexxaa NOM wi@anh make PASS 3Sg-IMPF
ft it has beads at the bottom gexxaa is maate fr

ref 009

tx gogu: ra?e:tif gogu: busiija: borofu:fi ?ar;ol:e:

W gogaa ra’ee-ti-f gogaa busaayaa borafaadosee
mb gogaara’'eetif gogaa busaayaa borafaarfiolee
ge skin goat is and skin calf bufalo and

ft the skin of goat, calf, bofalo and small katt

ref 010

tx jo:kin bosonu ghin:u karur:a: ?isar:a: Kalani

w  yookin bosonu jed-n-u kana-rraa isa-rraaamai-

mb yookin bosonu jedn u kana rraaisa qa an i

ge or antelope say 1Pl INF this from itnfrslaughter 3Pl PERF
ft or antelope by slaughtering it

ref 011

tx Pergy dzadani bo:ch famsuni

w erga jedh-an-i booda shams-an-i

mb erga jedhan i booda shams an i
ge after say 3P| PERF after 3Pl PERF
ft after this they store it

ref 012

CXX



tx Pak:a rife:nsi?iria: luk:a?u galani sir:it:i suk:umu

w  akka rifeensi irraa lukka'-u godh-an-i strrsukkum-u

mb akka rifeensi irraa lukka' u godh ansirri tti sukkum u

ge thathair from remove INF MAKE 3pL PEREIl to INF
ft they finely to remove the hair from the skin

ref 013

tx  ?isi: lama joki sadi ?ak:a furdina rmma:tin

w isii lama yooki akka furdina nama-a-ti-n

mb isii lama yooki akka furd ina nama an ti

ge it two or as fat ness person GENG@M

ft two or three of it odepending on the appeegeaof a person

ref 014

tx gugurd: jo:ta?e lanu:

w gugurda yoo ta'-e lama

mb gugurda yoo ta' e lama
ge big-Pl it be 3Sg-PERF two
ft if big make ist two

ref 015

tx titik:a: jo: ta?e sudi Pisa: Pak:a Pargitan wali ? hodan:i

w  Xixiggaa yoo ta'-e sadi isa-a akka argit-ati-tti hodhani

mb  xixiqgqaa yoo ta' e sadi isaa akigit an wali tti

ge small-Plif be 3Sg-PERF three it DEF sse 3Pl each other to
ft if small they sew three of it

ref

tx

W

mb hodhani an i
ge sew 3P|PERF
ft

ref 016

tx  ?isa wali ? hafani gacabsuni Pak:ana dalg: hidatu

w isa wali-tti hodh-an-i gadi casbs-an-i aklka& dalga hidh-at-u

mb isawali ttihodhan i gadi cabsianakka kana dalga hidh
ge it togetherto sew 3PI PERF  bendRRF like this diagonal tie
ft by sewing together they wear it diagonally

ref 017 018
tx Pak:a gurditit:i hidatu @r male bare:d:
w akka gurdi-ti-tti hidh-at-u  gar lea bareed-a

mb at u akka gurdi titti hidh at u garlesbareed a

ge MID INF LIKE skirtis to tie MID INF great beauty it-IMPF
ft they wear it like a skirt  itvery beautiful

ref 019
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tx Pisa:nisdada:n lafiisu suk:umu

w isaan-is dhadha-an laaffisu sukkum-u

mb isaanis dhadha an laaffisuis u soklu
ge they also butter with soft  AUS INF

ft thye also sukkum it using butter

ref 020

tx  kun?am:o: sidarka: suni ?0l?a:na:n 2omba: dadama

w  kun ammoo sadarkaa san-i olaanaa-n omboheajeda

mb kun ammoo sadarkaa san i olaanaan aejedham a

ge this again stage that DEF great NOM onday PASS 3Sg-IMPF
ft above it there is ombaa

ref 021 022

tx  kal?0 handa:ra:ti ka ?a:ne ?omba: dzadama Pombu:ni gudada

w  kallo handaaraa-tti ka aanee ombaa jedh-am-a ombaa-ni guddaa-dha
mb kallo handaaraa tti ka aanee ombaa jedheam ombaa ni guddaa dha
ge kalloo handaaraato that next omba sa$3PIMPF ombaa NOM big is
ft next ot kalloo handaaraa is ombaa ombaa is big

ref 023

tx godimba: bultfinsa maga:la: ke:sut:i Pargitani d3irtu

w godambaa bulchiinsa magaalaa keessa-ttt-angj-jir-t-u

mb godambaa bulchiinsa  magaalaa keessa@tii an i jirtu

ge museum administarationtown in sae 3gF 3P| PERF be 2PI-Hon
ft you sow it in the town administrative museum

ref 024

tx gudu:da fub:o kaba handa:ra Kaba

w guddaa-dha shubboo gab-a handaara gab-a

mb guddaa dha shubboo gab a handaara gab

ge big is fringe has 3Sg-IMPF embrodery 3tag-IMPF
ft itis big and has fringe and embroidery

ref 025

tx gudu:da Pomba:n suni

w guddaa-dha ombaa-n sun-i

mb guddaa dha ombaan suni

ge guddaais ombaa NOM tha DEF
ft ombaa is big

ref 026

tx  kal:0 handara: san ?isa gudu:da jetfuda

w  kalloo handaaraa san isa guddaa-dha je-chau-d
mb kalloo handaaraa san isa guddaa dha je diaiu
ge kalloo handaaraathatin big is say INF

ft itis bigger that kalloo handaaraa

ref 027
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tx Pomhu: d3adhama?n:i Pomba:n sun gira

w  ombaa jedh-an-ii-n ombaa-n sun jir-a

mb ombaajedhan ii n ombaan sun jira

ge ombaa say 3PI PERFA NOM ombaa NOM that 8g-I81PF
ft itis called ombaa

ref 028

tx sun lw:o:ta gugurd:o:t gdata

w  sun hawwota guguddoo-t godh-at-a

mb sun hawwota guguddoot godh at a

ge thatwomen big-PI FOC wear MID 3Sg-IMPF
ft itis worn by big women(elders)

ref 029

tx how:ata:f d3a:rtole:n hinufatu

w hawwata-af jaart-oolee-n hin-uffat-u

mb hawwata af jaart oolee n hin uffat u

ge woman for elder PI. NOM Neg wear IMPF
ft young women and old women wear it

ref 030

tx jero @da: yero sirmu gada: jero ja:?a:

w  yeroo cidhaa yeroo sirna gadaa yeroo yaa'aa
mb yeroo cidhaa yeroo sirna gadaa yeroo yaa'aa
ge time wedding time ritual gadaa time assgmb
ft atthe time of wedding, gadaa ritual and adsg

ref 031

tx hawan:i gugurd.: saun ?uf:at:i

w  hawwan-ni gurguddaa san uffat-t-i

mb hawwan ni gurguddaa san uffatt i

ge women NOM big-Pl that wear 3Sg-F PERF
ft big women wear it

ref 032

tx  dulurti:n 2am:o kal:o suni:f ke:t.a: sun Pufat:i

w  dubartii-n ammoo kalloo san-ii-f geexxaa séfrat-t-i

mb dubartiin ammoo kalloo san ii f geexsan uffatt i

ge female NOM again kallo that DEF and geextkat wear 3SgF PERF
ft the young woman also wears that kalloo anckaa

ref 033

tx kabira: ?am:o: boke:f bonk: &d3adan dsira

w  ka-biraa ammoo bokee-f bonkoo ka-jedh-aa jir-

mb ka biraa ammoo bokee f bonkoo ka jedhiaa

ge DEF other also bokee and bonko that sdype88RBSg-IMPF
ft others are bokee and bonkoo

ref 034
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tx bokeef bonkooni gogaama lo:nirhodgatama

w  bokee-f bonkoo-ni gogaa-ma loonii-rraa hojga-a

mb bokee f bonkoo ni gogaa ma loonii rraidiam a

ge bokee and bonkoo NOM skin DEF cattle fronkena PASS 3Sg-IMPF
ft bokee and bonkoo is made from cattle skin

ref 035

tx gogu: ra:d:ani d3ab:ile: kan:en?ir:a: hodgatama

W gogaa raad-dan-i jabbi-lee kan-neen irraghajn-a

mb gogaaraad dani jabbilee kan neen irofjat am a

ge SKIN calf Pl NOM calf PI this PI froomake PASS 3Sg-IMPF
ft itis mad from heifer and calf skin

ref 036

tx ra:d:anra: hodggatama

w raad-dan-rraa hojjat-am-a

mb raad dan rraa hojjatam a

ge calf Pl from make PASS 3Sg-IMPF
ft itis made from heifer

ref 037

tx ra:d:an ?ir:a; wa:n:i hodsatamu:fi

w raad-dan irraa waan hojjat-am-uuf

mb raad danirraa waan hojjat am uuf
ge calf Pl from because make PASS INF
ft the reason why it is made from heifer is

ref 038

tx gogu:n horidala:tif korma: garagara

w gogaa horii-dhalaa-ti-f kormaa garagara
mb gogaa horii dhalaatif kormaa garagara
ge skin cattle cow isandox different

ft the skin of cow and an ox is different

ref 039

tx  kan kormu: hind3aba:ta:

w  kan kormaa hin-jabaat-a

mb kan kormaa hin jabaat a

ge of ox Neg strong 3Sg-IMPF
ft an ox's os strong

ref 040

tx gogu:n hori g?a: kuni hin k:fa

w  gogaa-n horii sa'aa kun-i hin laaf-a

mb gogaan horii sa'aakun i hinlaaf a

ge skin NOM cattle cow this DEF Neg soft ISHRF
ft the skin of a cow is sof
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ref 041

tx  Kal?isani jo: du:gwni sir:it:i suk:unan

w gall-is-an-i yoo duug-an-i sirri-tti sukkunm-a

mb qallis an i yoo duug an i sitrsukkum an

ge thin CAUS 3PI PERF when scrap 3P| PERF tme  3PI
ft if they make it thin by scraching and

ref 042

tx dada: diban ¢arkima ?am:a ?uf:an:u kana

w dhadhaa dib-an cargi-maa uffat-n-u kana

mb dhadhaa dib an cargi maa uffat n anak

ge butter smear 3PI textile FOC wear 1PI INB t

ft and smear it in to butter, it looks like tludtfabricated textile

ref 043

tx Pakia wa:n dirbir:a: hods:atame k:fe:tunm Pak:a ga:rit:i ?isa:ni
Pad3ad3zama jefuda

w akka waan jirbi-rraa hojjat-am-e laafee-t-umkéia gaarii-tti isaan-i
ajaj-am-a

mb akka waan jirbi rraa hojjat am e laafee t uma akka
ge like somethiing cotton from make PASS 3&iRP soft PERF is FOC like
ft it becomes easy and soft as if it is madenfomtton

ref 044
tx ?isa bonko:ni
w isaonkoo-ni

mb gaariittiisaani ajaj am a limepnkoo ni
ge good to they PERF order PASS 3Sg-IMPBoihko NOM
ft istbonkoo

ref 045

tx  boke:ni dal:i qaro:ra:da hand:ra hin Kabu

w  bokeen jal-li garooraa-dha handaara hin gab-u

mb bokeen jal li garooraa dha handaara ganu

ge bokee bottom DEF fringe is embroidery Nag INF
ft bokee has fringe but not embroidery

ref 046

tx  kasa: ?uf:atani:n Kofa Kaba:

w  kasaa uffat-an-ii-n qofa gaba

mb kasaa uffat an iin qofa gqab a

ge kasaa wear 3Pl with only has 3Sg-IMPF
ft it hasonly tips to wear

ref 047 048
tx gura ka:nin hand:ra?in kabu *ro:rame
w gara kaan-in handaara-hin gab-u qamno-e

mb garakaan in handaara hingabu pgamo e
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ge to other with embroidery Neg has INF farRASS PERF
ft it has no embroidery

ref 049

tx kasa:l:e?in qabu

w  kasaa-llee-hin gab-u

mb kasaa llee hin gab u

ge kasaa even Neg has INF
ft it has no extended kasaa

ref 051

tx  ?2am:a war:i Kalmat:il:e kasa: barba:t[iu

w amma warr-i galma-tti-llee kasaa barbaachis-u

mb ammawarr i galma ttillee kasaa badbzhis u

ge now those DEF slaughter to ille kasaa ne€AUS INF
ft those which need kasaa while slaughtering are

ref 052

tx Pak:uma be:kamu dizijini:n ?isa: gara gud:ina Kalma ?ak:a kal:o

w akk-uma beek-am-u dizaayinii-n isaa gara guttlgal-ma akka kalloo

mb akk uma beek am u dizaayiniin is@ara guddinna gal ma

ge like FOC know CAUS INF design  NOM it GEMNle largest slaughter INF
ft its design more of the kalloo is

ref

tx

w

mb akka kalloo
ge like kalloo
ft

ref 053

tx kal:o di:ra: kal:o ?id3ol:e:kal:o dubarti kil:0 handa:ra:

w  kalloo dhiiraa kalloo ijoollee kalloo dubattalloo handaaraa
mb kalloo dhiiraa kalloo ijoollee kalloo dubakalloo handaaraa
ge kalloo male kalloo children kalloo femalalloo handaaraa
ft male kalloo, children kalloo, female kalld@lloo handaara

ref 054

tx  kal:o busija: kal:o hori dizv:jini:n ?isa: Kalma hori?ir:at:i

w  kalloo busaayaa kalloo hori dizaayinii-n isgd-ma horii-rra-tti

mb kalloo busaayaa kalloo hori  dizaayiniiisa a qal ma

ge kalloo calf kalloo livestock design OM it GEN slaughter ING
ft kalloo of calf and livestock is its desigrnvibiile slaughtering

ref

tx

w

mb horii rratti
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ge livestock on to
ft

ref 055

tx ?isatii Panse @m:o kan diru harsama ka dzadantu cgira

w itti aans-ee dammoo kan jir-u harsama ka-gaHu jir-a

mb itti aans ee  dammoo kan jir u harsaa jedh an tu jir a

ge to next PERF again that live INF harsamaa $ay 3P| FOC be 3SG-IMPF
ft the next one is harsama

ref 056

tx  horsamni harsamni gora:garumia:n ?in:i Kabu

w  harsam-ni harsam-ni garaagar-ummaa-n inm-uga

mb harsam ni harsam ni garaagar ummaami igab u

ge harsama NOM harsama NOM different ness NOBIEF has 3Sg-IMPF
ft the difference that harsama has is

ref 057

tx  harsamni hin luka?u

w  harsam-ni hin lugga'-u

mb harsam ni hin lugga' u

ge harama NOM Neg scrach INF
ft the hair is not removed

ref 058

tx horsamni rife:nsuna:n suk:unume

w  harsam-ni rifeens-um-aan sukkum-am-e

mb harsam ni rifeens um aan sukkumam e

ge harsama NOM hair DEF with PASS BPEIRF
ft harsama is soften with hair

ref 059
tx rife:nsuna:n la:fe nurtifatani: d3alumat:i 2ak:a firititit:i ho:ta?e:
w rifeens-um-aan laaf-e marxifat-an-i jal-urrtigakka-shirixiii-ti-tti

hoo-ta'-ee
mb rifeens um aan laafe marxifat anjal um at tti akka
ge hair DEF with soft 3Sg-PERF 3ERF bottom DEF MID at like
ft the hide is soften with hair and they weatigtggonally
ref
tx
w

mb  jirbii ti tti hoo ta' ee
ge cottonisto when be 3Sg-PERF
ft

ref 060
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tx  dgala Pak:anat:i datfa:sani finfinani

w jala akka-kana-tti dachaas-an-i shinshin-an-i

mb jala akka kana tti dachaas an i shinahi i

ge bottom like thisto bend 3PIPERF 3PIPERF
ft bend

ref 061

tx ?Pakia Pam:a ke:su se:nigen:u dalga hiatani gurdi sun

w akka amma keessaseeni jedh-n-u dalga hidn-agurdi sun

mb akka amma keessaseeni jedhn u dahigh at an i gurdi sun

ge like now keessa seenisay 1Pl INF diagb@aMID 3P| PERF skirt that
ft that skirt is worn diagonally like that of d&&sa seeni

ref 062 063

tx  finfiname hifatama mij ?it:i hingodan

w  shinshin-am-e hidh-at-am-a antti hin-godh-an

mb shinshinam e hidh at am a aitti'hin godh an

ge PASS 3g-PERF tie MID PASS IMPF dota Neg put 3PI
ft thdo not add beads

ref 064

tx hanfalaa mataa isaabk

w hanfalaa mataa isa-a gab-a

mb hanfalaa mataaisaa gab a

ge hanfalaa head it GEN has 3Sg-IMPF
ft it has its own hanfalaa

ref 065

tx  murtinu hanfala: Kaba wanti dalga hidatan kun

w  marti-nu hanfallaa gab-a wanti dalga hidlaat<un

mb marti nu hanfallaa gab a wanti algd hidh at an kun

ge all DEF hanfalaa has 3Sg-IMPF some thiagahal tie MID 3Pl this
ft those worn diagonally have hanfalaa

ref 066

tx hanfala: ka d3adan gogur:a: kan hogtan kan ?ak:a sab:ata:tit:i kan
?it:i fajia damantu dsira

w hanfalaa ka jedh-an gogaarraa kan hojjataamnakka sabbataa-ti-tti kan
itti fayyad-am-an-tu jir-a

mb hanfalaa ka jedh an gogaarraa kan hojjétamakka sabbataa ti tti

ge hanfalaa of say 3Plskin  of make @&Plike sabbataa is to

ft hanfalaa is made from skin and used as sabbaaist tie

ref

tx

w

mb kan itti fayyad am an tu jir a

ge thatat use PASS 3PIFOC BE 3Sg-IMPF
ft
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ref 067

tx  ?in:i guda:f tik:a: Kaba dgena:ni

w  inn-i guddaa-f xiggaa gab-a jedhaan-i

mb inni guddaaf xiqgaa gab a jedh aani

ge it NOM big and small has 3Sg-IMPF infatpl INF PERF
ft we can say it has big and small

ref 068

tx ?ama bonko:n boke:n kun sir:it:igiku bad:a:r:at:i

w amma bonkoo-n bokee-n kun sirri-tti jir-u ddda-rra-tti

mb amma bonkoo n bokee n kun sirri ttijirbadddaa rra tti
ge now bonkoo NOM bokee NOM this to Ibe- on to
ft in baddaa areas bokee and bonkoo are availabl

ref 069 070

tx kofule: dziru kok:os dziru

w  kofalee jir-u kokkosa jir-u
mb  kofalee jir u kokkosa jiru

ge kofalee be 3PI-IMPF  kokkosaa be
ft they are found in kofele in kokkosaa

ref 071

tx Pana: nansabo?ana: dodok:tif Pana: Pada:b:a: sir:it:i dziru

w aanaa nansaboo aanaa dodolaa-f aanaa addthlsivaitti jir-u

mb aanaa nansaboo aanaa dodolaaf aatkebbaa tti sirritti jir
ge 3PI-IMPF nansabo district dodolaa and disadaabbaa in be
ft they are broadly found in districts, nansathmjolaa and adabbaa

ref 072

tx :n:o bira: hindgiru ?am:a kun:in

w naannoo biraa hin-jiru amma kunniin

mb u naannoo biraa hin jiru ankaaniin niin

ge 1PI-IMPF area other Neg be 3Sg-IMPF ribase DEF
ft they are not found in another areas

ref 073

tx  we:dwe:fi wa:l:un wa:n halkan ?f:atani

w  weedaree-fi waalluu-n halkan uffat-an-i

mb weedaree fi waalluu n halkan uffat an i

ge weedaree and waalluu NOM NIGHT 3PI PER
ft weedaree and waalluu are night clothes

ref 074

tx  wa:lun ?amia gogr: sunga: siriit:i du:guni

w  waalluu-n gogaa sangaa sirritti duug-an-i
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mb waalluu n gogaa sangaa sirri itti duug ian
ge waalluu NOM skin ox scrach BERF
ft waalluu is made by softenning an ox hidelfine

ref 075 076

tx  disani la:f:isani jero gud: fudata:

w dhis-an-i laaffis-an-i yeroo geddfudh-at-aa
mb dhis an i laaffisan i  yeroo gaddudh at aa

ge strech 3PI PERF soft 3Pl PERF time |aiagge MID 3Sg-IMPF
ft they sre streching and softenning it neeligg time

ref 077

tx humm guda: fudata la:f:isani

w  humna guddaa fudh-at-a laaffis-an-i

mb humna guddaa fudh at a laaffis an i

ge energy big take MID 3Sg-IMPF soft 3ERF
ft it needs energy

ref 078 079

tx  kun:i:n we:dre:fi wa:l:un wa:n ?uf:atani rafani:n

w  kunnin weedaree-fi waalluu-n  waan uffatiaaf-an-i

mb kunnin weedaree fi waalluun waan ffatlan i raf an i

ge those weedaree and waalluu NOM some theay V8P| PERF sleep 3P| PERF
ft those waallu and weedaree they arenabnight

ref 080

tx gunama ganama Pufatfu nule: namni guda:n hori ke:sa:n t:?a

w ganama ganama uffa-chu malee nam-ni guddeairkeessa-an taa'-a

mb ganama ganama uffa chu malee nam ddagun horii keessa an

ge morninig morning wear INF except peron NOMleaNOM cattle in  with
ft despite this, an old man wears it while shding

ref 081

tx kra: fago:n?inde:muni

w karaa fagoo-n hin-dee-an-i

mb taa'a karaa fagoon hindee an i

ge sit 3Sg-IMPFway far NOM Neg go 3Pl FER
ft it is not worn while traveling far places
ref 082

tx ?ufiatani hinde:mni

w  ufft-an-i hin-deem-an-i

mb ufftan i hindeeman i

ge wear 3PI PERF Neg go 3PIPERF
ft they are not wearing it fro travel
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ref 083

tx Kere: ke:sa Pak:ana:n martifatani darbu Pak:ana natala:t:i darbatani

w ge'ee keessa akka-kana-an marxif-at-an-i-dakka-kana naxalaa-ti-tti
darb-at-an-i

mb ge'ee keessa akka kana an marxif at atarb u akka kana

ge villagein like this with MOD 3PERF put INF like this

ft they wear it like showl while they are arrautheir village

ref

tx

w

mb naxalaatittidarb at an i

ge showl isto put MID 3Pl PERF
ft

ref 084

tx munat:i Puf:atu dzet/u Pak:a waya:tit:i

w  mana-tti uffat-u jech-u akka wayaa-ti-tti

mb mana tti uffatu jech u akka wayaaiti tt
ge housein wear INF say INF like wayaa is to
ft they wear it at home

ref 085

tx  bara waya:n hindufin ?isa d3ala se:rn

w bara wayaan hin-dhuf-in isa jala seen-an

mb bara wayaan n hin dhufin isajala saen

ge yearwayaa NOM Neg come PERF it below e3mér
ft before the introduction of wayaa they useakita blanket
ref 086

tx  we:dire: sin 2ak:asit:i suk:unani la:fisani

w  weedaree san akkas-itti sukkum-an-i laaffis-a

mb weedaree san akkas itti sukkum an i fitaah i

ge weedaree that like to 3Pl PERF s@Pl PERF
ft they soften that weedaree

ref 087 088

tx  kun?itil:ema: ?itil:e: dalga Pafatu

w  kun itillee-ma itillee dalga afat-

mb kun itillee ma itillee dalga aaf u
ge otheritillee is itillee diagonaasth INF

ft the other one is itillee they laid itilleégadonally

ref 089

tx ?Pafata:f kan gafamu

w afata-af kan godh-am-u

mb afata afkan goh am u

ge mattress to that make PASS INF
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ft itis used to laid on the ground

ref 090

tx jo:?ir:a rafani ka ?am:a gog:ogu: fak:a:tu su:t suti:n la:fa

w  yoo irra raf-an-i ka amma goggogaa fakkaatta suuta-an laaf-a

mb yoo irraraf an i kaamma goggoga&daksuuta suuta an laaf
ge whenon sleep 3PI PERF of now dry klogradual slow with soft
ft it looks dry, but while they are sleepingibit gets softenning

ref

tx

w

mb a

ge 3Sg-IMPF

ft

CXXXii



Appendix 3 Oral Plays
Oral play 1 Muka Mukkurree Ganne

A. Mukaa mukkurree ganne
B. Ee ,ganne.
A. Maal fa’a?

B .maraaroo
A. maal fa’a?
B.ciirontaa.

A. maal fa’a?
B.biixxannaa.
A.maal fa’'a?
B. sokorruu.
A. maal fa’a?
B.gacama.

A. maal gatta?
B.heexoo

A. dogoggorte.
B. maalif?

A.heexoon muka qorichaa kan raammoo garaa baamamaafi meeshaa manaa heedduun
kan irraa hojjatamu waan ta’eef.

B.mukaa mukkurree ganne!
A. Ee, ganne.

B.maal fa’a?

A. Xxexee

B.maal fa’a?

A.maal fa’a?

B.saatoo.

A. maal fa’a?
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B. uleefoonii.
A. maal fa’a?
B.reejjii.

A. maal fa’a?
B.waleenuu

A. maal fa’a?
B. kokoflaa.

A. maal gatta?
B.aanannoo.
A. beekte
B.beekaan sii haa dhalatu
A. Siifillee.

. mukaa mukkurre ganne.
. Ee, ganne.

. maal fa’a?

. Dhogna.

. maal fa’a?

. Qobboo.

. maal fa’a?

. Qaraaruu.

. maal gatta?
. Waddeessa.
. Dogoggorte.

. maalif?

w > ® >» W > W P W > W > @

. Waddeessi-muka seeraati.
Gaafa fuudhaa gabatan.

Muk meeshaan manaa kan addaa irraa hojjatamu.
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A. seeraan buli, seeraan ooli!
B. atillee!
Oral play 2 Gama K eenna Roobee Gama K eessan Roobee?

A. Gama keenna roobee?
B. Ee,roobee.

A. maal roobee?

B.madda margaa.

A.maaltu dheeda?

B.sa’a haadha urtitii.

A.haati urjii deette?

B.ee,deettee?

A.maal deette?

B.ilmaa intala.

A.kam golloo kaayanii, kam gola kaayan?
B.intala gola kaayanii, ilma golloo kaayan.
A.waa galaniif?

B.ee, galaniif.

A. Maal galaniif?

A. korpheessa eegee coomaati.

B.sii jifanii?

A. ee. jifan

B.naa jifanii?

A.ee, sii jifan

B.eessa naa keette?

A.bitimaa karaarraa.

B.sogee hin dhabnee maaltu fudhate?

A. harraagoo boddeettu koolaan dhahee fudhate.
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B.ariitee?

A. ee, ari’e.

B. fiiddee?

A.ee, fiige

A. kuftee?

B. ee, kufe.

A.dhiiddee?

B.Ee,dhiige.

A.eessa dhiidde?

B.jilba gara.

A.maaliin haqatte?

B.cabbii waabee gamaati.
A.waabeen guutuu moo hirdhu’'u?
B.Qara hirdhu, hancufa kiyya itti tufnaan guute.
A.attamin ceete?

B.ni konkoonadhe.

B. Konkonaan deemsa maali?
A. konkonaan deemsa raachaati.
B. Raachumatu konkonaataaa, naachi hin konkoonatu?

A. naachi waan bishaan galaati.

B.naachumatu bishaan gala, roophiin bishaan hiffgalu
A.roophiin waan gurra al’taati.

B.roophimatu gurra bal’ata, woraanni gurra hinal?a
A.woraanni waan arfii addaataati.

B.woraanumatu arfii addaataa, daaraan arfii hinaiae
A. daaraan waan baasani gatan.

B.daaraama baasani gatanii, keessummaa baasaaiany
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A. keessummaan waan bulee lufaati.

B. keessummaatu bulee lufaa, galaanni bulee himfufu
A.galaanni waan lafarra looyaati.

B. galaanumatu lafarra looyaa, bofni lafarra higlo®

A. boofni waan nama iddaati.

B.bofumatu nama iddaa, kinniifni nama hin idduu?

A. kinniifni waan dammeessaati.

B. kinnisumatu dammeessa kaamoo hindammeessitu?

A. kaamo waan dukkoo galaati.

B. kaamoomatu dukkoo gala, idaayyaan dukkoo hingalt

A. idaayyaan faaya dhiiraati.

B.idaayyaatu faaya dhiiraati, wonteen faaya dhiinaati?

A. wonteen meeshaa gootaati.

B.wontematu meeshaa gootatii, hirboorri meeshasagtioniti?
A. hirboorri faaya qondaalaati.

B. hirboorumatu faaya qondaalaati, sokorti faayadgalaati miti?
A.sokorti faaya bareedinaati.

B. sokorumatu faaya bareedinaati mararoon faayeedaraati miti?
A. maraaroon waan lafaa margaati.

B. maraaromatu lafaa margaa, margi lafaa hin m&guu
A.margi soorata saayyaati.

B.margumatu soorata saayyaatii, bishaan sooraygaaamitii?
A.ee, madda margi soorata saayyaati.

AfiB

Ee, madda margi saayyaa sifa’a!

Dhamti saayyaa hamaa sifa’al

Araarri kiyyaa fi kee nuu sifa’al  Nageenni namaraa sifa’a!
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Appendix 4 List of Consultants

R.No. | Name of ag | Religion Place of | Marital occupation
consultant e interview | status
1 Bonsemo mieso 51 Islam ShasemeMarried Wst Arsi Zone
ne, culture and
Kokosa tourism office
and :Language and
Kofele culture expert
2 Birhanu Beriso 52 Christian kokosa Married Govedrker
3 Tamirat Gemeda 50 Christian kokosa Married Teach
4 Jemila Kedro 27 Islam kokosa Married Women affai
vice governer
5 Dame Tufaa 37 Christian kokosa married Contrat
worker(Cloth
maker)
6 Shek Kedir Hayato 67 Islam adaba Married Traddl
medicener(use
r
7 Abdela Lugema 38 Islam kokosa Married Government
worker
8 Negeso Dido 32 Islam kokosa Married Agriculture
9 Aba Jebo Cewica| 84 Christian kokosa Married icature)
10 Fatima Jarso 46 Islam kokosa Married Agriceltur
11 Heleme Hajii 40 | Christian kokosa Married Agriculture

Abdallaa
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12 Halkame Hajafero] 41 Christian kokosa Married ridugture

13 Fure turaa 4¢ Christian kokosa Married Agriqndt

14 Geshe xikako 67 Christian kokosa Married Adtice

15 Immishu kequu 74  Christian kokosa Married Agjtiere

16 Kediro Ganamo 65 Islam kokosa Married Agricdtu

17 Hajii Mohammed | 79 | Islam Adaba married Agriculture
Jaarso

18 Ayyaantu Duubee| 74 Islam adaba married Clothemak

19 Anniyyoo Batisa 52 Islam adaba married Cloth enak

20 zayituna Limaso | 35 | Islam adaba divorced Cloth maker

21 Ashaa Baati 37 | Islam adaba widow Agriculture

22 Imiho Churre 35| chrstian adaba widow Cloth maker

23 Shumbe Waayo | 38 | chrstian adaba married Cloth make

24 Homaati Galmo | 40 | Islam adaba married Cloth maker

25 Robdu Biftu 37 | Islam Kofele married Agriculture

26 Waaqo dadhoo |42 | Islam Kofele married Cloth maker

27 Haji Abdulgadir | 60 | Islam Kofele married Cloth maker
Bati

28 Bariso Summi | 57 | Islam Kofele married Cloth maker

29 Mohamed Namo| 36 | Islam Adaba married Gov't worker

30 Bekele ganamo | 40 | Islam Kofele widow Cloth maker
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31 Shiru korroso 48 | Islam Kofele widow Cloth maker

32 Garibe Bati 40 | Islam Kofele married Cloth maker

33 Kamad Hordofa | 58 | Islam kofele married Cloth maker

34 Zeneba 60 | Islam kofele married Cloth maker
Mohamed

35 Qeraa Kadir 32 | Islam Kofele married Cloth maker

36 Gebramlak 65 | Christian Kofele Married Cloth maker
Bariso

37 Ashaa Bati 70 | Islam Adaba Married Agriculture

38 Amashu haxatu | 75 | Islam Adaba Widow Agriculture

39 Shek kadir 78 | Islam kokosa Married Merchant
Hayato

40 Makaa 35| Islam Kofele Married Cloth maker
Yammetaa

41 Dammitu Roobeeg 44 | Islam Kofele Married Agriculture

42 Haji Adam Haji | 47 | Islam Kokosa Married Private work|
Amda

43 Ramiyaa Amaan| 33 | Islam Adaba Divorced Private work|

44 Mominaa tessoo| 36 | Islam Kofele Married Agriculture

45 Waatilee Jaarsoq 40 | Islam Kokosa Married Government

worker
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Appendix 5. Photos

Interview with obbo Nagesso Didhoo

Kokosa market

Interview with obboc Observation In kokosa
Kadiro Ganamoo market
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Kokkosaa women with traditional
Dress

Interviewwith Addee Jamilaa Kadiroo

Interview with Addee Damme Tufaa
Obbo Jaboo Cawwichaa

One of The Consultants
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Interview With Obboo Gashee

Xigaaqoo

. A

traditional food and drink containers

Consultants, ObboBonsemo Mi’esoo
and Obboo Abdallaa Lugamaa while
travelling to cloth makers hot

Interview with Obboo Bonsemo
Mi’essoo

The Researcher While Travelling to
the Cloth Makers House
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- & . AR
An elder while reading entrail Addee Ammashuu Haxaatu showing how to
use boraatii
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Chapter one: Introduction

1.1 Background of the Study

This study focuses on Arsi people who belong to lor@ach of the Oromo ethnic group in the
Oromia regional state of the Federal governmeritbfopia. The Oromo are one of the most
populous ethnic groups inhabiting Ethiopia andHoen of Africa. The people live in a territory
that extends from the highlands of Ethiopia inileeth, to the Ogaden and Somalia, in the East,
to the Sudan border in the west and across the dfebprder to the Tana River in the South
(Baxter, P.T.W., Hultin, Jan and Trivlzi, Alessandi 996, p.1). Fayisa (1996) describes the

settlement location of the Oromo people as follows:

Oromia is located in the Horn of Africa betwee¢hahd 12 north latitudes and

between 3%and 44 east longitudes. It is bordered in the east by &oamd Afar

lands and Djibouti, in the west by Sudan and thetNipeoples of the Gambella

lowlands, in the south by Kenya and a constellatibpeoples belonging to the

Sidama groups of nations and in the north by Amlaawh Tigrai whose land and

in the history is known as Abyssinia. (p. 21)
Even though there are changes and modificationhenadministrative classification of the
people in different places recently the Oromiaaagl state is bordered by all regional states of

Ethiopia except Tigray.

Adejumobi (2007, p.3) pointed out that the Oromweers the largest percentage composition of
the Ethiopian population. “The Oromo 40%; Amhard aigre together 32 %; Sidamo [sic] 9%;
Shankella [sic] 6%; Somali 6%; Afar 4%; Gurage 2%l the rest are 1%”. More explicitly, the
result of 2007 census indicates that the total [adjmn was 27,158,471 which were 36.7% of the
total population. In the same year, the sex contiposof the region was 13,676,159 male and
13,482,312 female which were 50.36 and 49.64 p&genrespectively (CSA, 2008, p.10).
Gadaa (1988, p.1) also states that the Oromo a®fothe most numerous people in Africa who
share a common language, history, common politreijious and legal institutions. The people
are spread across the vast territories of north&iasta and outside Ethiopia. They also live in

North Kenya, and Eritrea.



When we come to language, Afan Oromo is the mdtiregue of the majority of the population

in the zones and districts of OromiyBaxter (1978)asserted that, though there are many
differences of pronunciation, vocabulary and syriiatween the differing dialects of Oromo, an
intelligent and eager native speaker of one diatact make himself/herself understood in any

other, and soon become fluently at ease in it.

On the other hand, the ways of life of the Oromaenpredominantly pastoral with limited
agricultural practices. As Baxter (1978) stated,the early sixteenth century, there was a
population upsurge and Oromo were spread rapidkewvise, according to Arsi Oromo oral
history, there was a big animal callachmawayiwhich was the re evacuations and the dispersal
Galanticho (Galan), Machicha (Macca), and Arsicl#asij in different directions. As
consultants told the animal was an unusual creatogesats whatever it gets in its way including
human being. Therefore, in order to survive froms #itack, the people were obliged to expand
to the present residence. Mekuria (1996, p.50) tpoout social scientists, historians and
anthropologists assume population pressure andagfgoof land were the pushing factors behind

the expansion.

Therefore, whatever the reason, as a result off tepansion, there are great ecological
variations in Oromo lands, and hence great vanatio mode of life and modes of production
from pastoral nomadism [sic] to itinerant trading lioe agriculture (Baxter 1978, p. 284).
Cattle-rearing has long been part of their livesl aereal crops have been parts of their
livelihood. They use cattle for food, ritual, statwealth accumulation, and sacrifice in initiation
ceremonies. They use cattle products for fertikmgtfuel, clothing, etc. They have also been
rearing domestic animals. The Oromo cultivate gaaops, such as teff, sorghum, maize, barley
and wheat, using the hoe and plough. Coffee ismgoitant cash crop in the areas where these

people live.

Despite the shift in livelihood basis, social staand emerging variation in folk customs,
production and use of material culture, oral litera and cultural performances, as a result of
their expansions across sheer geographical arelasoatact with peoples of diverse cultural and
linguistic backgrounds, the Oromo maintained th&h cultural features which enable the

society to share history and identity.



The Oromo have rich cultural practices and actsitivhich are interrelated and can be classified
into major genres of folklore. These are oral &tare which includes, tapha ijoollee (children
plays) durdurii (folktale), baacoo (joke) hibboo (riddle), ogwalalo (oral poetry) etc.
Material culture(meeshaalee aadaauch awffata (clothing), faaya (jewelry), dhugaati aadaa
(traditional drinks)manneen aadaéraditional houses) etc., Folk custom suclsiasa fuudha-
heeruma (marriage custom),sirna awwaalaa or boo’icha (funeral ceremony),irreecha
(thanksgiving ritual) etc., and performing folk aguch asirba aadaa(a traditional dance),
draamaa aadadtraditional drama) anchuuzigaa aadaéraditional music) etc.

The different genres of folklore are major indigatof identity. They help to know the people,
and help to introduce them to others. In this régaarious researches have been conducted on
different genres of Oromo folklore. As the avaikaliteratures show, the research on material
culture is a recent phenomenon, as compared t@ gdmees of folklore in Ethiopia in general,
Oromo in particular. Therefore, it is to fill suehresearch gap on the material culture that this
study is planned to be conducted on one of the mggares of material culture- traditional
Dress.

As stated in Sintayehu (2010) Ethiopians have s¢wdoth types. They can be grouped into
three major categories. According to him, the fansé includes traditionally processed skin and
hide clothes; the clothes under the second grosimdigenized mill clothes, and the third group
of clothes are the hand woven clothesfamma. Of course, there can be different ways of
classification concerning clothes in Ethiopia. fere, this study focuses on identifying the
Arsi people’s dress types in which clothes are rtfaor parts, documenting the processes of
making those clothes and describing the changesdxs and giving reasons for the change. In
addition, studies on documentation are very limitéd, this study is planned to document and

preserve traditional dress types among the people.

1.2 Statement of the Problem

The need for the integration of culture in languagely leads the field of linguistics to establish
a new discipline as a sub-field existing in its ovght. This field is named as Documentary

Linguistics (Gilbert, Himmelmann, Nikolas P. and &t Ulrike, 2006) or which is named as
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Documentary Linguistics and Culture in our univgrsAAU, in the Department of Linguistics

and Philology.

These days, especially in the preservation oélktlown languages, there is a need to document
and study not only their linguistic aspect but alsair cultural elements as well. These cultural
elements include the material as well as the spirkmbodiments. Under the materials point of
view, things are continually in the process of bmetw something else in the sense of slow,
gradual change because of various reasons. (LyRidee and O’Brien, Michael J. 2006) and
they need to be documented. Material culture iseame of communication in rituals which are
common among Arsi. Since object language is oné gfacommunication in which dress is
included under it, the effect of cultural assimdat on customs of a particular people,
particularly on the change of object language, wétpard to communication, has to be studied
just as we are studying language change (Ezra A§6&7). Therefore, the current study aims
collecting data from the field in the context oftawal occasions for the purpose of linguistics as
well as folkloric description and documentationaofe of the endangered domains of material

culture-traditional dress among Arsi Oromo.

Even if the history of material culture is as ealythat of the history of humans, its study has
been quite out of fashion, though not so very lawgg it was otherwise. Field-workers still
record random data as come to hand and gather wgeumu specimens, but serious and
systematic attention has been given to language, caremonies, and social organization
(Dorson, 1972; Prown, 1982The definitions of folklore compiled by Leach (B9given by
different scholars indicate that most of the défams focus on the oral as well as customary
aspects of human experiences. This shows the deferaphasis given to material culture as a
genre in the field of folklore study. Moreovergthimitedness of studies on material culture
despite its significance as valid source knowledgesocio-cultural features of oral societies in

Ethiopia motivated me to conduct research on thigeis

! Leach, Maria, 1996.Dictionaryf Folklore, Mythology and Legenit the book 21 intellectuals gave
different definitions for folklore among them madtthem gave emphasis to oral and social folk aqasto
part of folklore.



Material objects are used by a much broader crestos of the population and are therefore
potentially a more wide-ranging, more represengatweurce of information than words. They
offer ways of understanding the mind of the greafamty of non- literate people, past and
present, which remain otherwise inaccessible exdbkpiugh impersonal records and the
distorting view of contemporary literary elite (Rno, 1982). The Arsi people like many other
oral societies in our country, have different genoé folklore (Boonsamo Mi'eessoo 2013;
Jeylan 2005). Among these genres, dress is thadaisind the most popular identity marker of
the Oromo people (Klemm, 2002). And it holds traethe Arsi Oromo. This is, therefore, the

third reason for deciding to conduct this study?@si Oromo traditional dress.

In everything we do and everywhere we go we fintltbat our knowledge is incomplete and
problems are waiting to be solved. We have to addtee void in our knowledge and try to
resolve those unresolved problems we encountersking relevant questions and seeking
answers and solutions to them. (Osuji and Ishd@92p. 6). Even though my first and second
degree research experiences in the study areaghareme a very good insight into the changes
observed over the years in the use of dress types@the people, still a wide knowledge gulf

remains to fully understand the scope and explarcauses and trends of this change.

A number of scholars have conducted research derelift genres of folklore. They have
collected and published several of these genre$, as oral poetry, proverbs, folktales, riddles,
etc which are subgenres of oral literature (Fek&@®1). Nevertheless, as compared to other
genre of folklore, the Oromo material culture imngel and Arsi Oromo material culture in
particular is not well studied and their socialmsiigances are not strongly demonstrated in
folkloric research (Yenealem, 2000). Thus, thidgtattempts to fill the given knowledge gap.
Moreover, it tries to carry out documentation wovkish a view to digitally capturing some of
the rapidly changing and steadily vanishing aspéatress and cloth making skills among the

Arsi Oromo.

Therefore, the following research questions aragdes to guide the present research on the

intrinsic values of dress and cloth making among plarticular study community:



« What did the cloth-making wisdom look like amonge tiArsi Oromo before the
introduction of fabricated clothes?

« Who makes traditional clothes?

« Is there a difference in the types of dress with, @gnder and social status?

- Do the people give meanings to different dressgype

« Who wears the traditional dress? And when?

+ Does the clothing embody symbolic meanings?

+ Is there a change observed in the traditional dsésssi Oromo People? If any why?

1.3 Objectives of the study

1.3.1 General Objective

The main objective of this research is to descabd document indigenous cloth making and
dressing tradition among Arsi Oromo towards presgrthe skills and knowledge embedded. In

so doing, it tackles the endangerment traditionassl face in the age of globalization.

1.3.2 Specific Objectives

More specifically, the study aims at:

» identifying dress and their types and materialdasrigin;

» describing the process of making traditional adstamong the study community;

» classifying dress types according to age, genaer sacial status of users;

» finding out the cultural occasions in which thesess types are used;

* investigating the symbolic meanings attached tditicmal dress;

* elucidating change and continuity in cloth-makimgl alress tradition and giving
reasons for the underlying changes;

* creating an audio-video corpus of data relatethécainalyzed cultural feature;

1.4 Research Methodology and Procedures

Research methodology is inclusive of the researethaus and covers the overall approach to

the research process. It may be understood aseacsciof studying how research is done
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scientifically. Research methodology in generalti®g strategy, plan of action, a process, or
design lying behind the choice and use of particoiathods and linking the choice, and use of
methods to the desired outcomes. Its process bdégins thinking about the research topic,
writing up of the research project to the reporowtbthe research output (ending). (Kothari,
2004, p.8)

There are two major types of research methods.€eThes qualitative and qualitative research.
There is also a research type which combines qtight and quantitative research which is
called mixed-methods. They are called research adstin general. The quantitative research
method is based on a quantitative measurement rok stharacteristics. It is applicable to

phenomena that can be expressed in terms of nuahealties(Osuiji, and Ishola, 2009, p.12).

Qualitative research, on the other hand, is comekemmith describing phenomena in words to
gain an understanding of the issues being researghikin the context of the research (Kothari,
2004). It helps to answer questions about the aattiphenomena with the purpose of describing
and understanding the phenomena from the partitgpaints of view. (Osuji, and Ishola, 2009,

p.13) The qualitative research is sometimes redetweas the interpretative, the naturalistic, the
constructivist or the post-positive approach. Tiyise of research is concerned with attitudes,

opinions and behaviors and the data generatedoaibjected to rigorous quantitative analysis.

In general, qualitative research is a means tornstaled the world. It helps the researcher to see
things in their natural settings and those meanihgspeople bring to them can be brought from
different sources of data be collected by usinfedéht ways of data collection techniques. Since
this study is concerned with describing culturgbexds through observation, interview, and
having various ways of discussion, it applies ditpteve research method. The present research,
in this connection, is an ethnographic work foisibased on an extended fieldwork as a means
of data collection. According to Marvasti (2004)hmography means describing a culture and
understanding another way of life from the natiwénp of view. In Ethnography it is assumed
that people make inferences- that go beyond whexpdicitly seen or said to what is meant or
implied. People display their culture through bebrain specific social contexts. Those displays
of behavior do not give meaning; rather, meaningnierred i.e. someone has to figure out

meaning. Moving from what is heard or observed t@atis actually meant is at the center of
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ethnography (Neuman 2007, p. 276). According tor2g@988), an ethnographer ought to be
going out to places; coming back with informatidoroat how people live there; and making that
information available to the professional communitya practical form. On the other hand, as
Dundes (1965), Dorson (1972) and Sims and Stepf28@%) describe, collecting and analyzing
various genres of folklore of a given society giwesights into the culture, philosophy and other
ways of life. Since this study focuses on tradiiomiress of Arsi Oromo people, using

ethnographic research is preferred to be more kdua
1.4.1 The Steps for Topic Selection

At the initial stage, the title of the project w&cumentation and Interpretation of Traditional
costume: the case of Arsi Oromo’. However, after sbarch and reading of literatures, this title
was changed to ‘Interpretation and Documentation@ditional Clothing: the case of Arsi
Oromo’. The reason for the change was twofold. @uoeing my first seminar presentation, the
ideas rose from audiences concerning the sequefasdivities in relation to “interpretation”
and “documentation” creates a question in my mimdwhich comes first through time; |
discovered that the process of the research will gnwith the documentation which includes
the interpretation itself. As a result, | decided gut the word interpretation first and the
documentation came next. Two, in the process afingaand data collection | had a problem of
choosing the appropriate term for the human bodsers There were terms such as costume,
clothing and dress in which their definition is setimes overlap. Therefore, | decided to use the
term clothing than costume which denotes the sjgdatfdy covers for specific purpose. But the
problem of selecting an appropriate term was stititinuing. In order to solve such problem, |
found various literatures in relation to these terimastly | came across the definition given to
dress by Eicher, Evens@nd Lutz (2000). Then, | decided to use the terresd in stead of
clothing. This is because according to these schdlse term clothing lucks concepts related
with body modification. Therefore, as it was prasénin the title, the term dress and its
definition has a room to show body modification dmady supplements which are cultural

aspects of a society to avoid bias.

With regard to data presentation, by considerirgy ghrpose of Documentary Linguistics and
Culture which aimed at to preserve the endangeaedulages and endangered domains of
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culture, | prefer to use the term description whiglhe first task of preserving the culture of the
people as it is narrated as well as used by thelpebastly, why traditional? Here | need to
explain the word traditional by taking the defianigiven by(Awolalu, 1976, p.1). According to

him, “This word means indigenous, that which isragoal or foundational, handed down from
generation to generation,” the word is related witle customs and activities upheld and

practiced by every society today from the past.

1.4.2 Research Paradigm

Once the researcher chooses a research methoddoatahe study, the next step is a decision to
choose an appropriate paradigm (worldview). Theesdifferent types of research paradigms.
The most important paradigms or worldviews whick applied by different researchers are:
post positivism, social constructivism (most of thee incorporated with Interpetivism),

advocacy or participatory and pragmatism.

For this particular study, social constructivisnaggpropriate. This is because, for any researcher
who wants to understand the world he/she lives wndks in, is inevitably related to this
paradigm (Creswell, 2007). It helps the researtbedevelop subjective meanings to his/her
experiences i.e. functions directed towards some &f objects. These meanings are varied and
multiple, leading the researcher to look for compkeews rather than narrow them into a few
categories or ideas. The meanings are not simppyrimed on individuals, but are formed
through interaction with others and through his@riand cultural norms that operate on
individual, lives. (Creswell, 2007, p.21). Therefpraccording to this paradigm, the world is
turned into a series of representations, includfredd notes, interviews, conversations,
photographs and recordings which are techniquesefisas equipments of data collection in
culture study (Denzin and Lincoln, 2003, pp.3-4hisTresearch by and large relied on the
consultant’s views of the various cultural situadn relation to Arsi Oromo traditional dress.
Therefore, it is employed in order to understand iaterpret different symbols and functions in

relation to this cultural aspect.



1.4.3Sample Selection Techniques

The first step in the data collection process ifrtd an adequate and appropriate sample. It has
already been mentioned earlier that West Arsi Zisneelected for indigenous techniques of

preserving traditions and culture are more prevalefore the recent establishment of these
zones, Arsi people were governed under one admatiist zone called Arsi Administrative

Zone.

But, Arsi is divided into two administrative zongsice 2006. These are: AiBone and West
Arsi zone. Among these, West Arsi Zéneas selected as a research site. This was doee bas
on the information found from culture and tourisrffiog in the first travel to the Arsi
Administrative zone. Hence, the three districtsmaist Arsi Zone namely Kokosa, Kofele and
Adaba were selected for this research. Kokosaléstsel as it is the center of indigenous cultural
practices. Whereas, Adaba and Kofele are knowmmb&t by their cloth makers as well as for

their people who are known for wearing traditiodedss regularly.

Upon my arrival in the districts, | met consultaetsily. This is because of my presence in one
of the districts-Kokosa when | was conducting my Mésearch. Purposive sampling was
employed to select key consultants for the studsing) this sampling technique the researcher
chooses consultants because of their specific ledhye of the research topic and they are liable
to generate useful data for the project (Kothad4). As it is also stated in Berg (2001, p.32),
when developing a purposive sample researcherthagespecial knowledge or expertise about
some group to select subjects who represent thpalaton. In this regard, | made contact with
Obbo Bonsemo Mi'esso, who is a language and cultMpeert of West Arsi Zone Culture and
Tourism office. He has worked as a teacher in rpastis of the zone. He was also one of the
key consultants in my MA fieldwork research. lesgéd him purposively to identify appropriate
consultants for the study. Then, he planned twigio me to the three districts as an assistant for
selecting consultants who are believed to be kndgdable of their culture in the area. Then,

key consultants were selected from each distiiet; durpose of this research was explained to

? The districts found in the West Arsi Zone were paitthe former Arsi administrative Zone and sorhthem
were parts of East Shewa and Bale zones.
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them. Then they were asked to share ideas on sieaneh topic based on the interview guiding

guestions.

In addition to purposive sampling, a ‘snowball’ gdimg was used to select consultants who are
expected to shed light on the research objectéth the help of Obbo Bonsamo Mi'esso, |

tried to locate key individuals from each distrjcésid then asked them to name other likely
consultants who possess the same attributes asloh@fack, Woodsong, Macqueen, Guest, and
Namey, p.5; Patton, 1990, p.182). The consultarite were selected for this study through

snowball sampling were cloth makers and some ohtivere dress users.

In sum, purposive sampling and snowball samplingdte me to select the consultants for in-
depth individual interviews, focus group discussi@and even observatiorDue efforts were
made to select samples from areas of researchsphduere diverse experiences or socio-cultural
contexts were believed to possibly exist. As stateGilbert et al. (2006), having a variety of
consultantsis advantageous for the researchers in orderlkect@vailable information for their
research. Therefore, according to them, “Workinghwa number of consultants allows the
researcher to draw on each consultant’s strengttisalso to correlate sociolinguistic parameters
such as sex, age, place of origin and languagekespwith linguistic parameters” (p.52).
Accordingly, Consultants were selected from varibaskgrounds. Totally 21 consultants for
focus group discussion and 24 consultants for viger and observation were selected using

snowball and purposive sampling techniques.

® There are different terms which are used by diffeseholars to name the people who give availabta tr the
research. As Daymon and Holloway (2002) statedaliysit is difficult for researchers to know whatrim to use for
the people they interview or observe, especiallthasname makes explicit the stance of the resees@dnd their
relationship to those being studied. Terms suclpasicipant, informant, subject, respondant amarmooenly used in
different fields of research. Gilbert et al., (2D@® the other hand, suggested that for the relseaho conducts
an ethnographic research in the field of documgnliagustics as well as culture the term consult@ntnore

suitable. Therefore, based on the given idea,aim tonsultant is used more frequently in thisasse
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1.4.4 Data Collection Techniques

Data for the present research were collected fraffierent sources. It was collected from
consultants using interview, observation and Fagasip discussions. Material data were also
found from different administrative offices and lakes, photographs, dress type collections
which were archived at a small museum of culture tairism office of west Arsi zone and the
archive center of Walta Information Center. In diddi, secondary data of possible published
and unpublished sources which might help to créeslc and support data from the primary

sources were also found from IES, Kenedy and thradoILS libraries.

According to Goldstein’s (1964) and Fekade’s (19€)Eview, especially for a study which
involves contextual approach, observation and weer are effective techniques of obtaining
data for a folkloric study. Moreover, Blaxter (20@hd Stake (2010) suggested that, in a general
sense, most researchers’ projects in the soci@ahses employ mixed-method approach. It is of
course, then advantageous for researchers to use tman one technique. In this research
participant observation, different forms of inteawi and focus group discussions were used for

data collection.

1.4.4. 1Participant Observation

Participant observation is the most important tepi of data collection in contemporary
qualitative fieldwork research. It refers to thegedure in which the researcher tries to get some
kind of membership or close relationship to theugrene or she is studying (Nachmias, 1987:
p.289 in Gemechu, 2007).

In participant observation the researcher ‘enttar the field’ and immerses herself in the social
context that she wants to study, lives lked withthe people who are the focus of the study,
shares in their daily lives, asks them questiorstering to what is said in conversations,
discovers their hopes and pains, understand thmidwews and motivations through a process
of identification. In general, observation in peigant observation is not looking at things —
rather looking through thingd’hatlane, 2007, p.67). Therefore, data collecsguobservation

in natural situation, allows the researcher to miter into and comprehend the situation being
described (Patton, 1990).
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In participant observation, according to, Bryma@Q2, p.29)Daymon and Holloway (2002, pp.
206-210) the researcher has some or all of theviallg four different roles to play. First, the
researcher can be a complete participant. In tée,cthe researcher is an active member of the
social setting he/she is studying and his/heridgaitity and agenda is not known to others. And

he/she participates in daily activities performgdhe people being researched.

Second, the researcher can be a participant-asvelbsén this case, other members know the
identity of the researcher and she/he is immersecgular interface in the daily lives of the
people and the participants in the field and tlseaecher’s participation as a part of that culture
is limited. Third, the researcher can act as oleseag-participant. In this case, the researcher is
mainly an interviewer. Data is collected by engagim some observations with little
participation. The fourth role that the researatear play is she/he can be a complete observer.
In this case, the researcher is engaged in obsamwatthout involvement or participation in the
situation (Bryman 2004, p.301).

As the researcher who made use of participant easen for data collection, | had a role of
both participant-as- observer and complete obsenvery different sessions of fieldwork. | was
mainly engaged in conducting interviews, combinethwome observation, but | was engaged
very little in participation as most of the actig& were not familiar to me. In general, Data were
gathered through observation of rites of passagsu@ingateeteeitual) where traditional dress
is likely to be worn. It was also employed whentltlmakers were making traditional clothes.
The purpose of these observations was to find dutther traditional dress exists, and to

generate information relating to events during \tiraditional dress is worn.

This method was found useful during the festival #re ritual | attended. It was difficult to talk
to participants in the festival while they were fpeming, acting by wearing clothes; they had
different dress types, and they were singing amatidg according to their culture. Instead,
observing the events was more convenient to medardo keep track of events. Based on this
observation, data collected from the field is amaty under data presentation chapters of the
dissertation. Thus, through participating and olieg the different events, the study was able

to identify different types and usages of traditibdresses and their symbolic significance to
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activities. The study also used traditional dréems documented, displayed in museums and

photographs and videos of dress worn on thoseralitbgcasions.

1.4.4.2 Interview

This section deals with interview as a researchhotetin this study this technique was used to
include interviewees from different backgroundsigiag from youth to elder, from the workers
to the users and people from different religionf®uind this very important as it gives to the data
a diversified perspective to cloth making, usage listory of dress among the peopdmong
the interview types semi-structured and unstruckuméerview types were employed for the data

collection.

Semi-structured interview is a “face-to-face endeumetween the researcher and participants’
perspectives on their lives, experiences or siinatas expressed in their own words (Creswell,
2007, p.133). In semi-structured interview a tagidde is used most of the time. It usually has a
list of the key questions the interviewer wouldeliko cover, with some useful prompts to
encourage the interviewee to talk about specifaas if they do not come up spontaneously. In
the process of interview, | prepared a list of 1'estions before the fieldwork in relation to the
history of dress, types of dress and the issuesteck|to culture changand presented to
consultants to tell me any aspect of the topic umlikcussion. But while | was presenting the
guestions, their sequence was not fixed and | tisedorder of questions depending on the
background of the consultants as well as the sttwah which the questions were presented. In
addition, further questions were asked based onatfssvers from consultants. Such kind of
interview helped me to ensure an open non-treatitgosphere and created a relaxed

atmosphere for discussion with consultants (Bryn2804).

The other interview type which was used in thieegsh is unstructured interview. In this type
of interview, the researcher has an interview gude list of issues that are typically covered
(Bryman 2004, p.113). This type of interview is diseo explore the respondent’s own
perceptions and accounts in detail. With this reganis interview type helped me to use
informal ways of questioning and to have in-depitieriview with consultants with regards to the

history of dress types and cloth making traditioroag the people.
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Regarding the way interview was held with consuiamost of the interview was conducted via
face- to face interaction with consultants duringldwork. In addition, in the area where

clarification was needed telephone interview was alpplied.

1.4.4.3 Focus Group Discussion

Focus group discussion is useful for researchelsam about conscious, semiconscious, and
unconscious psychological and socio-cultural charatics of participants through a process of
discussion among various groups (Bloor, Michaehnkltand, Jane, Thomas, Michelle and
Robson Kate, 2002). As it is indicated in Berg (2Q@he person in the focus group discussion
has the following roles to play. “As facilitator oroderator he/she tries to: control the assembly,
alter the pace of discussions, change the directbncomments and interrupt or stop
conversations” (p. 117). In this study, the techeigvas used to have clear understanding about

the history of dress and cloth making among thejeeo

In my fieldwork, | had three groups for focus gradiscussion based on the following ground.

As focus group discussion is a discussion with feeego have been selected for they share
certain characteristics which are relevant to gpectunder discussion. The first had six members
who were from Kofele and the main focus of the g@raliscussion was on the symbolic

difference and similarity of different forms sfingeeobserved among the Arsi Oromo people.
Whereas, the focus group discussion with seven raesmbf Adaba consultants was on the
history and present existenceatéeteeaitual in relation to the use of dress and theenirstatus

of traditional cloth making among the people. Thiedt focused group discussion was about the
role of religion on traditional dress and histofyctoth making among the people in relation to
gender and patrticipants were six from the thregidis. Those discussions helped me to identify
causes and effects of the present style and sthtuaditional dress and cloth making among the

people.

In general, the focus group discussions were cdeduwith the Arsi Oromelders and women.
The discussions were held with each group at diffetimes and places as the research sites are

different.
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1.4.5 Data Collection Equipments

Under this topic the three obvious modes of dateeaion equipments including writing field
notes, audio recording on cassette tapes, andtejieg data which are applied to collect data
from the field are discussed (Marvasti (2004, p.54)

1.4.5.1Still Pictures/Photograph/

Among the various forms of electronic documentagouipments used for data collection, this

part points out the advantages of employing phetalgias one of my research tools.

Picture gives a vivid view of the topic — the matkculture and its elements under discussion
and can help to construct and represent realitgrdfbre, | decided to employ photo as one of
the tools in the process of data collection. Colaed Collier (1986), as cited in (Gemechu,
2007) stated, camera’s vision contains a numb@oaferbal truths which enables the observer
to reconstruct reality.

This methodological tool of documentation, whichpi®ved to be crucial in representing the
settings of the process of cloth making and categoof traditional dress types, is more
appropriate for visual than the use of words (Gdmge2007). In describing the material aspects
of culture, words may not be as efficient as piesuas there is a tendency of overlooking some
points while describing. In this kind of researchieh is very much relied on material aspects of
the culture, photographs are of primary importatesause they offer vivid illustration of the
various issues (Oyenyi, 2012). Therefore, It ingtbeless important to consider which camera
is suitable for what occasion (Collier and Colli@886 cited in Gemechu, 2007). With this
regard, | used Sony Steady Shot DSC-W610 (14.1)aMRagels digital camera for recording the

sessions of fieldwork held in different times.

1.4.5.2Audio and Video Recordings

This section presents the methodological advantafjemploying audio and video recording as

means of my research equipments.
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Since the verbal messages are the primary soumnceikiqged by the consultants, the verbal
responses, statements, opinions, arguments armdatites had to be carefully recorded by the
researcher for later use. Tape recorder is an itapodevice for such activities. Bartis (2002)
states, “The use of sound recorders has made Heetamn of folklore a different task than it was

in the days when pencil and paper were the prinmeanses; and the ability to record the

performer’s voice has preserved a human presendetfoe generations to hear and study’(p.9).

This shows that using tape recorder and other tdobital equipments are by far better ways of
advancements in data collection during fieldworke Technological advancement in relation to
audio recording makes the generation advantagepiishalps to preserve a human presence in
order to hear and study. As he further explainedpmding via technological equipments is

important because it collects the information jastit was spoken, sung, or played (2002).
Therefore, in this regard, | used Digital Voice Beler WS-331M, Sony tape cassette recorder

and phone memory for the data collection.

In addition to the verbal responses, audio-videta @& opinions, arguments and interactions of
the consultant’s was recorded using video camesgrAsented in Daniel (2012, p.1), video is a
documentation tool which clearly communicates whd what we see, who we choose to listen,
and to reach our conclusions. He further says, pAstographs and films demonstrate, visual
images are far better at capturing the contextelsas the action of an event since the eye of the
camera often freezes moments the human eye ignd(812,p.1). In this regard, video
recording was made using Sony Steady Shot DSC-WbBLQ) Mega Pixels Digital Camera and
Sony handy mini-divi player camera with each cotasuls as well as with the groups in the

process of cloth making, and the rituals.

1.4.5.3 Note Book as Recording Equipment

Handwritten notes, later converted into computéesfi are often the only way to document
certain participant observation activities, such iasormal or spontaneous interviews,
observation, and generally fieldwork experienaeml fieldwork | usually used video and audio
recordings as my concern was on the visual (m#tespect of culture. But, in the cases that the

consultants were reluctant to give data via videawlio | used notebooks. For instance, during
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the focus groups discussions that the participaete not willing to be recorded notebook was
used for data collection. In addition, | was takingtes while observing dress types in the
museums and the archival record of marriage cergrmolValta information center. Moreover,

it was also employed for recording information tethto the background of the research areas.
1.4.6.Transcription, Translation and Analysis

It is obvious that transcription is a translatia@tween forms of data, most commonly to convert
audio or video recordings to text in qualitativeearch. According to Austin (2006, p.89), in the
process of documentation, transcription is one faymanalysis and a broad section of
documentation includes transcription, translatiannotation and notation of metadata. In the
process transcription, the data which was recongdg various forms of equipments was
converted into: one, the data on tape cassettéraasferred from analogue to digital form; two,

the data on the digital audio recorder in AMR (Auledia Recorder) format was transferred to
Mpsformat first using a software called AMR to Mp3 eerter. Then, it was converted to WAV

format using Audacity for annotation in ELAN softvea

The data recorded using phone memory in WMA formas transferred to WAV format by
using Boxfit WMA to Wav Convertor. And then, alleghrecords in different formats were
converted to WAV format using Audacity. Regardihg wideo file, as it was done in the audio
different software’s was used to make the datayeascessible for the annotation. Therefore,
handbrake was used to make the file readable witim&/Dub-1 video editing software. Cutting
and saving the selected data was done using tfigase and it was saved as an AVI file format
for the video annotation in ELAN. And it was alsoneerted to mp4 format using free video
converter.exe for the documentation purpose. Thbected parts of the data were transferred
from Audacity in WAV format for the Audio and AViofmat from virtual Dub to transcribe,
translate and annotate using ELAN software. Onother hand, the data collected by means of
audio-video recordings of which the recording wdBcdilt to transfer into ELAN and Audacity
software were ideally transcribed as word files tfeg analysis and documentation. Then after

transcription, the collected records needed fod#sription were translated into English.
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As the research is an ethnographic research, ittaaserned with the description of events and
cases in relation to the traditional dress. Theeefthe analysis is presented in two ways. One,
when evidences are needed to support ideas inotine éf direct quotation, texts were taken
from the annotated data and presented in the férix, @, ge and ft order. The rest parts of the
annotation are attached under the appendix forotileewho is interested to see the linguistic
feature of the language under the study. Or fortéles which are not annotated but needed for
the direct quotation, the data from the video andi@are presented in Afan Oromo-English
version. Accordingly, the analysis part is dividetb the following chapters: “the Process of
Traditional Cloth making: the case of Arsi Oromtiie next two chapters present the description
of Arsi Oromo traditional dress. This is done toefethe balance between chapters in the
dissertation. The description is basically basedhe age and sex difference. Moreover, status
difference is also included as a distinctive fadimr the difference in hair style, other body
modifications and body supplements. Gender is alse of the ways to show the cultural
meanings related to dress. With this regard, theittonal dress description is divided into two.
These are: the description of traditional dresesypmong female and traditional dress types
among malend the last chapter of the analysis is, “Cult@etasions and the role of Dress as a
form of Nonverbal Communication in the context alsAOromo”. Therefore, the transcribed
and annotated data served the purpose of the disousnd analysis being guided by the

research questions outlined in section 1.2.

1.4.7 The Settings for Data Collection

In the process of appropriate data collection fiitetd, choosing the context which helps the
fieldworker to collect the available data is a venportant task to be accomplished. Goldstein
(1964) and Fekade (1991 E.C) categorizes fieldwetting into three. These are: natural setting,
artificial setting and induced natural setting.the natural setting, the researcher is an active
observer while the participants are performingualt activities in the actual time and place. In
contrast, the artificial setting is fully organizbg the researcher out of the context for the sake
of collecting a data which is difficult to collewaiithin a natural context. The third category is in
between the aforementioned settings. It can beraldbecause there is cultural performance by
participants which is truly part of their cultuleis also artificial in a sense that the ceremany
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arranged by the fieldworker (before or after thaaktime of performance) because of various
reasons. In this case, the collector is not fremfaffecting the performers. All three setting were
employed in this research accordingly. Data wdkeced through natural settings during the
ateeteeritual and cultural show during the National Teumi days. On the other hand, induced-
natural setting was employed for data collectiortten process of cloth making. This was done
by providing the raw materials which were necesg$arycloth making. Moreover, data related

with the history of traditional dress among thegleavere collected using artificial setting.

1.4.8 Duration of the Fieldwork

Fieldwork-based research can be categorized inteetlsequential stages. These are: Pre
fieldwork stage, during (actual) fieldwork stagegdaafter (post) fieldwork stage (Dorson 1972;
Sims and Stephens 2005 and Goldstein 1964). In-iielwork stage, tool preparations were
carried out. During fieldwork, the actual field Wadata collection practices were accomplished.
In the process of post fieldwork, the researches sy in the process of analysis which include

transcription, translation, annotation and analgs$ithe data.

The fieldwork of this study was carried out in fiphases. The first fieldwork was conducted
from 30" January 20108 February, 2010 for the identification of the reskasites. At this
time, key consultants from districts were identfidhe second field work was on the history of
cloth making and was conducted in Adaba distrieifr™ to 20" November 2011. This was, of
course, the actual fieldwork for the collectionasfailable data. The third fieldwork took place
from 18" November 2012 to f5December 2012 in Tikur wuha on the national dagofture
and Tourism. The fourth fieldwork was conductedKakosa district during the Asara ritual
which was celebrated fromf8&o 22" November 2013. The last fieldwork was conducted in
Kofele district from 21 June to 5 July 2013. The main focus of the fieldwork wascadlect

data concerning the process of making traditiolmhes among the people.

1.4.9Ethical Considerations

Research in social sciences and humanities is ofianerned with collecting data from people.
Almost inevitably this raises questions about tteg/wn which people who provide data should

be treated by researchers, and such questiondtareathical in nature (Paul, 2003). Research
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ethics are about being clear on the nature of tireemnent the researcher entered into with
his/her research subjects or contacts. Fieldwork c®@mplicated process as it involves ethical
concerns and ethical decision made during fieldwloelongs to the domain of professional
ethics (Crabtree, Benjamin F and Dicicco-Bloom, Baa 2006, p.316; Sims and Stephens
2005) Every recorded data, photos, notes and transangptiaxe the results of voluntary
consultantsPatton and Cochran (2002, p.5) emphasized thateg®warcher should ensure that
participation is voluntary, no harm comes to thgpondents, the research is of some benefit to
the participants, and that their privacy will b@tected. Because Ethical issue involves getting
the informed consent of those we are going to wig@r, observe or take materials from it
involves researching agreements about uses ofaiae ahd how its analysis will be reported and
disseminated (Mack, et al, 2005,p.31).

As a researcher, | had responsibilities to fuliiith respect to ethical issues concerning my
consultants as well as the data to be collecteue éthical considerations mentioned above are
carefully entertained in the current research. Asle already pointed out in sample selection
section, | managed to meet a key consultant atdhe and one of the districts who helped me to
collect data from the field. Whenever | met corentis and whatever the technique | employed
for data collection, the first step was introducimgself and introducing the objectives of the
study and also trying to give the general overv@vwhe questions | had in written form for
collecting the data. | asked permission to recauhgitape recorder or video and to take their
photo graph using digital photo camera. For ingarno the case of audio recording by
considering Patton and Cochran’s (2002, p.22) wle&h says, “If an audiotape is going to be
used, the respondent’s prior permission must bghgbuThis was made with each consultant’s
proper introduction of general background abouthmeself for voice identification during

transcription.

1.5 Significance of the Study

Material culture identifies cultural practices, disn, meaning and identity of a society. It is a

means to know oneself. Accordingly,
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* The current study on material culture would enhathee knowledge about traditional
dressin Oromia in general and the Arsi Oromo in partcul

* It also gives information to other people who anéamiliar with the specific culture and
the people;

» It will also be used as a data base, to carrypoedervation activities in order to salvage
the core elements of Arsi dress as well as clotkimgatraditions from the danger of
extinction.

* What is more, this work hopefully contributes be tgrowing scholarship on the Oromo
material culture and initiates further studiesimikar areas in general and on Arsi people

in particular.

1.6 Delimitation of the Study

Descriptive research is designed to clearly descabsituation or behaviors prevailing at a
particular time (Diem, 2002). Such kind of reseaushally uses qualitative approach to describe
situations. Therefore, this research as it is detsee focuses only on one of the endangered
domains of Arsi Oromo culture - the traditional se According to Dorson’s (1972)
classification, folklore is categorized into fourobd genres. These are: oral literature, material
culture, performing folk arts, and social folk cust Among the genres of folklore, this study
again focuses on traditional dress which is ond@fub-genres of material culture.

It is however limited to west Arsi Zone. Among thé& districts constituting the Zone, three
districts selected for the fieldwork. These are:k&&a, Adaba and based on the reasons
mentioned under sample selection techniques. Tdrerefdescription of the data based on
fieldwork focused only on the traditional dressAsEi Oromo in the aforementioned research
sites. Moreover, among the linguistic features tBisidy delimited to the nonverbal
communication which is the most important issu¢hie study of material culture. In addition,
the full annotation of texts which were used in tescription was about 34 minutes of audio-

video recordings.
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1.7 Limitation of the Study

It is natural for researchers particularly for dieforkers to face challenges while conducting
fieldwork in their study area. While collecting datthe major difficulty was the feeling of
uncertainties and reluctance to give informatiortt@part of some consultants. There were also
consultants who refused to be recorded (video e tacord or both). For example, in the case
of focus group discussion; the members were netested to be recorded during the discussion.
As far as material culture is concerned, it is obgithat visual data is more appropriate than that
of oral description. But, the only option | had we&king a note while interviewing those
consultants who refused to be recorded in any wiayaddition, during data collection | was
asked to pay money for consultants, but their lafckterest to give appropriate information for
the study was the basic barrier. The other prolléed during the different sessions of field
work was the absence of consultants at their hdkten | arrived there, | was usually informed
that they went to other towns or districts to visieir families or relatives. In Arsi especially
amongst Muslims, it is common to find a man who hatamily of different wives. These
families live in different parts of the zone. Inchucircumstance what | had to do was to wait

until 1 found them. This is time consuming and danmtask for research.

The other problem was related to the access to seamu in Shashemene town. The need to
visiting and have a picture aimbaa clothfor example,was not successful due to of the
unavailability of the museum workers. Actually,dcha chance to see it but not allowed to take
photograph. | was asked to bring letter of perroisgiom the town office. When | came back to
the museum after facing many challenges to getldtier of permission, | was told that the
museum was locked and was not opened until thediasiof my departure from the town. For
such reason, | obliged to depend on the oral desmmi of the dress types given from consultants
to fill the gap of information regarding the tradital dress types of Arsi. Moreover, there was
also a problem of finding and taking picture ofle&gpes of traditional dress on the daily basis.
To solve this problem, I tried to take picturesdoéss types available at the small museum of
Tourism and culture Bureau in West Arsi zone. Mafsthem are collected by a culture and

language expert, Obbo Bonsamo Mi'esso.
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1.8 Organization of the Study

The current study is generally divided into niteters. The subsequent of these chapters are
structured as follows. Chapter one attempted tohgebackground of the study and the methods
employed for the study. It introduces the Oromopbeand their cultural features to give an
insight as a window to see the research in haradersent of the problem, objectives of the
study, scope of the study, importance of the stanly about the methods employed to collect,

transcribe, organize and describe the relevantatataned from the fieldwork.

Chapter two discusses relevant theories and revidwalated studies in an effort to establish a
theoretical framework for interpreting data. Clespthree covers the social organization and
cultural settings of Arsi. Chapter four discusdes process of traditional cloth making among
Arsi Oromo. Chapter five presents the DescriptibmAsi Oromo Female Traditional Dress.
Whereas, chapter six is about the Description & &romo Male Traditional DressChapter
seven deals with cultural occasions and the usarsif Oromo dress as a form of nonverbal
communication. Chapter eight is devoted to theifigsl and conclusion drawn from the analysis.
It also presents recommendations. Finally, refeesnand appendices are included in the

dissertation.
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Chapter Two: Review of Related Literature

The purpose of this chapter is to give a theoretiesis by reviewing materials studied on
folklore in general and material culture in parteult also explores studies so far conducted on
the particular topic under investigation, i.e. aess and cloth-making tradition. The chapter has
three sections. The first section presents a rewéwterature related to material culture in
general and dress and non-verbal communicatio@iticplar. The second section of the chapter
deals with a review of previous research works wtishfocus on the concept of folklore and
related fields. The third section is devoted to theoretical frame works which are used to

analyze the data collected from the field.
2.1 Conceptualizing Material Culture, Its Componens and Related Concepts

Dorson (1972) classified folklore into four majoerges. These are oral literature, material
culture, social folk custom and performing folksarThe first genre, oral literature is composed
of folk narrative, folk song or folk poetry, withheir subcategories. Folk songs, for instance,
consist of work songs, ritual songs, children soeigs which are genres that are, according to
Dorson (1972, p.2), passed down from generatiogetteration through oral performance. The
second category, namely the material culture, edp to techniques, skills, procedures, and
formulas transmitted across the generations angecubo the same forces of conservative
tradition and individual variation as verbal aiqrson, 1972, p.2). This major genre of folklore
is concerned, for example, with how societies bthielr homes, make their clothes, prepare their
food, farm and fish and do all their other every@ayivities. It is concerned in brief with the
society’s craft arts. With regard to the third cpe, that is the social folk custom, it relates to
community and family observances in connection wittages, households, churches, holidays,
rites of passage such as those performed and shenasi and beliefs of a given folk expressed at
different occasions like birth, initiation, marregand death etc. The fourth category according
to Dorson-performing folk arts includes genres sasliolk music, folk dance and drama. Under
this topic concepts related to material culture ctmponents and related concepts are presented

here below.

25



2.1.1 Material Culture: Definition and its Nature

Material culture is defined by different scholansdifferent ways. Walls (1990,p. 107),defined

material culture as, “it is the transformation aftural resources to cultural artifacts that we
commonly call material culture-those tangible daa that are based upon and incorporate
human needs ,ideas, values and beliefs”. Matewi&dre is also defined by Prown (1982, p.1) as
a field of study where the beliefs, values, ideatitudes, and worldview of a particular

community or society at a given time are invesgdathrough artifacts. It refers to the material
objects which surround the human society. In tlaisecthe term is used to entitle the material
objects under investigation. Woodward (2007, p.&adibed the term as how an apparently
inanimate things within the environment act on peppnd are acted upon by people, for the
purposes of carrying out social functions, regafatisocial relations and giving symbolic

meaning to human activity. The definition showst ttie term and its investigation are related
with the interaction between human and materiaéatsj which are made and used by human

beings themselves. It is also concerned with H#eeai these objects in the conduct of social life.

Hence, the term ‘material culture’ includes two cgpts. On the one hand, the term designates
the field of study (it may be sometimes followed thy term study or not) in which those
material aspects of a culture can be studied. @mther hand, the term represents objects which
human beings create and use on a daily basis ioultre they belong. The objects which are
included under material culture could range frowtteés worn by each of us to dishes we use
our kitchen; they can be large and often-costy stesmch as cars and homes to less-expensive
artifacts like pocket knives. Thus, it mainly refeio something moveable and noticeable by
touch and so has a physical, material existendagtome component of human cultural practice.
Moreover, the physical or technological aspectswfdaily lives, including food items, houses
and raw materials which are used for productiomlgécts in human activities are all included

under material culture (Woodward, 2007).

Material culture which is created on daily basia ba used for various functions. Some artifacts
might be stylish, but others are not. Some mightrdslily available and mass-produced in
factories, while others might be hand-crafted iteds folklorist Glassie (1999) emphasized,

material culture often reveals much about a past i difficult to study in other ways. Most
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importantly, it tells us about a place and a tirmbout the people who created or used the
artifacts, about change over time. Just as we ematerial culture, so too are we shaped by the

material culture that surrounds us.

Material culture and objects are used by all s@sah order to represent specific and distinctive
characteristics that denote their uniqueness; tteey reflect or emphasize an identity or a
specific characteristic of a social group. As Millad Tilley (1996) argue, it is very important to

analyze the way in which artifacts are implicated the construction, maintenance and
transformation of social identities. With the stusfyobjects and symbols we can get an insight
into the material aspects of human existence atigeinvay in which social groups use objects as

a means of expression and to identify themselvesgiven contextSerrano, 2004).

The four major genres of folklore are interrelateceach other though. As folklore is a field of
cultural study, they could be studied independemtith their distinctive characteristics and
subgenres. This means then, each major genre ldbrfielcan be studied by different fields of
studies whose focuses are on culture. As Sims &ph8&ns (2005) stated, the study of folklore
touches on every dimension of human experienceadislic expression. It has grown out of the
study of literature, has roots in anthropology, amhtains elements of psychology and
sociology. In many ways, it is the study of culturgsual and performing arts, sculpture,
architecture, music, theater, literature, lingesstiand history rolled into one. Therefore, the
study of material culture, as one of the four geroiefolklore is an interdisciplinary engagement.
It is studied in many disciplines including folkégranthropology, archeology, linguistics, etc. yet
the interest in it varies periodically. Speakingtbfs reality, Woodward (2007, p.26) states
“...Contemporary studies of material culture havedieped a strongly interdisciplinary nature.
Various disciplines have aspects of material caltas their concern: art history, design and

fashion studies, architecture and landscape destgrsumer research and marketing studies.”

According to the given explanation, these dayddd$i@f studies including, folklore, linguistics,
anthropology and etc. deal with aspects of matecidture from their own disciplinary
perspectives. Yet, even if, there is differenceénspectives, material culture remains the basis
of interpreting human cultural diversity and higtat development. That makes it

interdisciplinary on the one hand and popular figlidtudy on the other. And also this gives the
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way to the emergence and development of materitlireustudy in the contemporary world.
Therefore, in this study, material culture is dssed as a bridge between folklore and linguistics
by focusing on dress, genre of material cultureaa®rm of non verbal communication in

linguistics.

We study material culture for various reasons. e@ligjin one’s culture accumulate histories and
have the ability to tell multiple stories about tipeople. Objects are important in our
socialization; they help us to represent ourselresto understand the other. Material culture is
an evolving process in which cultural life is olijeed; it is where objects are constructed as
social forms, reflecting not just cultural valubst also the different social, political, histognd
economic factors that affect social life such asbglization. Likewise, we can understand the
social structures, social classes such as ineywald social differences in a group or individual
level better by studying the culture with its matkaspect.

In this regard, Prown (1982), identified severads@ns why material culture is studied. He
pointed out that other than the reasons mentiomeEtea material culture is focused upon,
because of:

A. Inherent Values attached to material object: thetnebvious cultural belief associated
with material objects has to do with the way peopdétue or give credence to an object.
According to Prown, the intrinsic structure of arjext itself has a value which is established by
the scarcity of the materials used. Such kind dfievavill inhere in the object for as long as the
material continues to be valuable. In other woedsalue that grows from utility will inhere as
long as an object continues to be useful and cammrevhen an archaic object again becomes
useful. In addition to material and utilitarian was, certain objects have aesthetic value, some
possess spiritual value and some express attitiodesrd other human beings or toward the
world. This can be expressed through using masenmatheir natural condition as opposed to
reshaping them.

B. The role played by material objects as survivingtétical Evidence: Objects created in
the past are the only historical occurrences tbatigue to exist in the present. They give an
opportunity to see, touch and examine the pastutiir materials made in the community, we

have an opportunity for direct sensory experienteexasting historical events. Moreover,
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objects are both witnesses of the period that @éneya part of, and they are the indexical

evidences of the social, economic or ideologicalwrnstances.

C. The role played by Material objects as more repradgire sources of information
Objects give an opportunity of a way to understdredmind of the great majority of non-literate
people, past and present. They are used by a nroeldr cross section of the population and
are therefore potentially a more wide-ranging, m@gresentative source of information than
words. Regarding material objects as authenticuralltaspectscertain basic beliefs in any
society are so generally accepted that they nesed to be uttered. Therefore, it can be difficult
to detect problems which are essential for culturabterstanding based on what society
expresses. Rather, they can be detected in thenwalyich a society expresses itself through the

objects made for various purposes, or/and in style.

D. The role played by material objects to enable #searcher for investigating culture
through its Cultural Perspective: The study of eyst of belief through an analysis of artifacts
offers opportunities to avoid the researcher’s autiural perspective. Cultural interpretation
through artifacts helps us to examine the otheupglin the first instance not with our minds,

but with our senses.
2.1.2 Material Culture: Genres and Ways of Classifiation

With regard to subgenres of material culture, Dorét972) classifies it into five subgenres.
These are: folk crafts, folk art, folk architectufelk costume and folk cookery”. On the other
hand, Prown (1982), suggested ideas on the impatah some system of material culture
classification. He explained that there are vagetf objects that fall within the compass of
material culture and categorizing material aspbgtheir physical existence does not work. This
is because materials are products of multiple simgsts; even we can get different raw materials
at times in a single artifact. The same is trueclassifying material objects on methods of
fabrication. Thus, according to Prown, the moshpsing mode of classification is by function.
On the basis of function-based classification, geares of material culture are arranged in a
sequence of categories that progresses from thieetiesto the more utilitarian. These are: Art,

Diversions, Adornment, Modification of the landseappplied Arts and Devices.
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Art include paintings, drawings, prints, sculpted photography. Diversions include books,
toys, games, meals and theatrical performancesdetUAdornment are, jewelry, clothing,
hairstyles, cosmetics, tattooing, and other ali@natof the body. Modifications of the landscape
include architecture, town planning, agricultur@damining. In Applied arts are furniture,
furnishings, receptacles; and Devices cover mashinehicles, scientific instruments, musical

instruments and implements.

The analytical framework of the present study, é¢fme, benefits from Prown’'s (1982)
functionalist classification of material culturé fécuses on “adornment” for it includes jewelry,
clothing, hairstyles, cosmetics, and tattooing, ader alterations of the body which are

generally termed as dress.

2.1.2.1 Dress

There are three basic terms which are repeatedg ursdifferent texts to categorize material
objects which are attached to the human body. k&t'st see the definition given to each terms-

namely costume, dress and clothing.

As Yoder (1972, p.295) stated, “Folk costuimsethe visible, outward badge of a folk-group
identity, worn consciously to express the folk-gradentity.” It is the means by which one
community expresses their uniqueness. Yoder (18&f#)er explained from the functionalist
point of view that, costume can be defined as ¢ fof dress which externally symbolizes the
identity of a folk community and expresses thevidlial’s various relationships to and within
that community. As it is also stated in Yodor (2R7costume is used as a symbol as well as a
variable for the community. As a symbol, it expessshe basic needs as well as the basic
composition of a folk community; in this case, fotlstume is used as utilitarian for the
community. As a variable, it becomes, like regioaathitecture, a means of identifying the

local, the vernacular.

In addition, Deppe (2010) defines costume as a oypiress that signifies the departure from the
ordinary and the assumption of another’s rolehis tase it is considered as a dress type and a
means by which one distinguishes him/herself framdthers. The definition is given based on

its theatrical function which is used to refer i@ tclothing worn in a specific historical and/or
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cultural setting. On the other hand, Skov and Milclj2008) define, the term costume with the
broad concept like that of dress for it connoteghale outfit or a whole appearance. In this case
they treated the term and its concept as it hasadvantage over the term clothing, but at the

same time, the term has been associated with ugtitpdress, as a form of anti-fashion.

Sklov and Milchoir (2008) in their study entitleBésearch approaches to the study of Dress and
Fashion” presented that until 1970s the definitoddrclothing was taken as the most common
form of dress and was commonly related to clothiesvestern society as an indication for
“civilization” where as the body adornment suchtatoo, scarification, piercing and make-up,
which were perceived to be more ‘primitive’. Thagcording to the scholars, the definition of
clothing is associated with westernization or “taation”. And it excludes body covering and

body modification which can be treated as dresegyjy other people in the world.

The term dress is defined by different scholardifférent times. According to Roach and Musa
(1980) cited in Kaiser (1990), Dress is the totalamgement of all outwardly detectible
modifications of the body itself and all materiddjects added to it. It refers to any visible,
touchable or a material object connected to thedmbody. According to this definition, the
term dress encompasses material objects such ds, [ghirts tops and other related body
coverings. It also includes material items ofteouight of as accessories, shoes, gloves hats,

bows ties, jewelry and the like.

Roach-Higgins and Eicher (1992, p.7) define dress ‘@n individual assemblage of
modifications of the body and/or supplements of llegly. Dress would, by this definition,
include garments, jewelries, accessories, headdmegslation and scarification.” The given
definition seems broader than that of the defingigiven for the previous terms. It gives the
chance to extend the components included undetethe dress and is, therefore, preferred as a

topic of the current work.

As mentioned above, dress involves both modifyingl supplementing the body. And
modifying and supplementing the body is carried with the involvement of all senses. The
visual aspects of dress (such as shape and cafip@ar primarily, but the other senses are also

involved, such as touching skin, textiles, or leatlsmelling scents applied to or associated with
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body or fabric, hearing the crunch of jewelry, dasting pomades or lipstick are all related with
senses (Peek and Yankah, 2004, p.205).

The three basic terms, dress, costume and clotlare interrelated. They are used
interchangeably in various works. For this studysipreferred to use the term Dress since it
helps to avoid the confusion that occurs in refatm the term clothing, cloth and clothe. It also
useful to have a broad understanding of the culbireody covering among the people around
the world and to avoid the bias which may be e®dty looking at the clothing system of the
community with the eyes from other people in otpkrces. In this case, | agree with Eicher's
definition cited in (Skov and Milchoir, 2008) thastification for using the term Dress. She
defined dress as a key concept to include both Bogplements and body modifications. With
this definition, dress is a multi-sensory phenonmgremgaging the senses of hearing, touch and

smell as well as vision.

Because clothing is easily seen and felt, sighttandh most quickly come to mind, as in the
case of making decisions about color and textut@enclothes we wear or in the cosmetics we
apply to our skins. However, the definition of dress the things we do to the body and the
things we put on the body includes more than ahgthor even clothing and accessories. The
definition encompasses many ways of dressing owgsellhus, in this particular study the term
dress is used in its broad sense so that costwtiedsl and jewelry will be treated under this
broad concept. Generally, it is better to use ReekYankah’'s (2004, p.205) expression which
says, “Dress’ is a more comprehensive concept tkdher clothing or fashion. Dress
encompasses more than clothing, for it includeggog and modifying the body.”

As explained above, the basic concepts which hidterm dress are body modifications and
body supplements. Body modifications are temporarypermanent changes made on the
appearance of our body. Likewise, body supplemamghe things added to the body which are
displayed by a person and worn at a particular nmbrimretime. The elements of an individual

dress, the body modifications and body supplemamslassified according to the relationships

they have to the various parts of the body. Theegfihe effect of the things we use on our body

32



is related with body modification. On the other thathe relation of the things and our body is

treated under body supplement.

Our body can be modified through dress permanemtlyemporarily based on the ways that
change perception of the body by the wearer ortbgre. Aspects of the body that are perceived
visually, such as color, volume and proportion, pgha@and structure, or surface design are
sections of body modification. In addition, body difecation includes the feelings, the sounds,

the odors, or the tastes.

The color of the hair and skin, for example, carchanged by use of many different processes.
It can be dyed or lighted or can get other typeabr based on the color applied to it. On the
other hand, the skin color can be changed basethemodification made on it. It can be

changed through tattoo, powdering, painting, starmr bleaching.

The size and proportion of the body can also beaxgb@ by wearing various kinds of clothes,
such as using extra made clothes on the shouldérsuaing small or large bra brings a change
of appearance on the wearer. Permanent modificabocerning volume and body proportion

can be created using thechnology through surgery.

Hairstyle is the most known method for changingshape of beards and hairdos. The effects of
various styles using various forms of hair cut iffiedent types of cultural or modern treatements
brings a change on the shape and structure ofopsrof our body. Moreover, the change on
surface design of our body are a results of vardmssgns made on the finger or toe nails as well
as the complete hair away from the skull and coeatif design on the scalps. These all are parts

of body modification (Eicher, Evensoand Lutz, 2000).

Body supplements are characterized by the way dheynade or applied to the body. As stated
in Eicher et al, (2000), body supplements can bdemma applied through covering, suspending,
inserting, clipping or adhering and handholding.paments which are included under

coverings can be face or neck wrapping. Variousoof scarf to cover neck or head are types
of body supplements which are said to be body encés. There are various ways that our body

can be ornamented using local or imported jewelridgese are suspended body enclosures
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which hang from a portion of the body. These inelugarrings for pierced ears hang from
earlobes, necklaces which hang from the neck, latscevhich hang from wrist or arm; or

cultural materials which hang from waist to the.hip

Among the dress types which are suspended to ttg-jeavelry is, according to Evans (1970,
p.39), one of the oldest forms of the decorativs.dt answers to the deep human love of
intrinsically beautiful materials, to the deep humwish for bodily beautification to the
superstitious need for reinforcing human powershiygs that seem to savage more lasting and

more mysterious than man.

Jewelryis a form of personal adornment; which includeshsas brooches, rings, necklaces,

earrings, and bracelets. The choice of materiaistfe jewelry making depends on cultural

differences and the availability of the materiais its making. It can be appreciated because of
its material properties, its internal or extern@lsture, or for its meaningful symbols (Evans,

1970).

In the previous times, jewelry was made of readiyilable natural materials, such as animal
teeth, bone, different types of shells, carved etoand wood. Initially, it was more of a
functional item, used to fasten articles of clothitogether. However, through time, it was
adapted to be purely used as an object of aestwtaonentation. Moreover, it also came to be
used as a cultural, spiritual and religious syn{Bslans, 1970). Traditional jewelries are usually
worn together with traditional clothes. They canvii@n by the society in festivals, rituals and
special occasions or every day. Depending on tltereuof societies in the world, the way of
adorning the body can be different, but the practid adornment (jewelry) is commonly

observed.

It is obvious that the difference in culture bringariation in dress style among people in the
world. According to Eicher et al (2000), there dress types applied by inserting, clipping, or
adhering to the body which are all forms of bodpmament. Inserted attachments to the body
include such things as hairpins, combs, barre#tied,natural or artificial flowers thrust into the
hair or through a hole in the earlobe, like earrimgaddition, insertions of real or artificial nai

into the natural hair of an individual to increaggarent length of volume and to enable the hair
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to have a style of weaving and also insertion afaaorental supplements such as earrings for

pierced ears, lips and nose are all included ubddy supplements made by insertion.

Fastener materials are most of the time used aglgebbetween the body supplement and the
body. In this case, pressure fastenings are usetiptor hold attachment onto various parts of
the body. Hair fasteners provide ornamentation éwegl cultures. There are also body
supplements which can be fixed to the body using gir mastic. These adhered or glued
attachments include such items as false mustathiss, eyelashes and false finger nails. In
India, most adult Hindu women wear a small dotha tenter of their forehead as a mark of
beauty and indication of the presence of a spiritiiiad eye. The other aspect of dress under
body supplement is tattoo. As it is described iohEr, et. al (2000, p. 19), “Tattoos are an
increasingly important aspect of dressing the Bodlierefore, they are treated as one form of

dress.

Handheld objects are the other forms of body supetds. Very often, these are the personal
properties which go with clothes, various formgmaddifications and jewelries of an individual.
Handheld objects can be carried by an individualtber person depending on the norms of the
culture of which those materials are used. Somenples of handheld objects are umbrella, bag,
and purse (Smith and Eicher, 1982).

According to Eicher, et.al (2000), classifying dresito body modifications and body
supplements has the following advantages. These fast, classifying dress into body
modifications and body supplements has an advarageacknowledges the changes that can
be made to the body surface through paint, tatfpersumes, and hair style, which all modify the
body, and thus dress it. Therefore, using the ifiegson system helps to talk and write about
dress without making unfair or biased judgment loa tarious cultures and people around the

world.

Second, the other advantage of the classificatystemn concerned with the understanding of the
details of the physical form of dress items anctficas and the relationship of this form of the

body. This means dress terms are culture spediiictaey can be understood when they are
studied within their cultural context. Thus, thlassification system allows us to use indigenous

dress related cultural terms instead of judgingtihin others’ culture.
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The last point in relation to the advantage of sifaation system is related with the complex
nature of this cultural aspect (dress). It is coned with the relationship between the complexity
and detail apparent in any dress ensemble andtbef those elements of dress in nonverbal
communication about the identity, activity, and tmadar feel of the wearer. In the

communication process, both small and large elesnehtiress have a role in communicating

information about the individual.

Therefore, in order to make use of those advantaféise dress classification system for the
research people and their dress culture, the temssdis applied in the current research.
Moreover, dress in this context also acts as aaligurm of social control related to status,

gender, and ethnic identity.

2.1.2.1.1 History of Dress and Cloth Making

Available archaeological literatures suggest thatuman history, the first known humans who
used to make clothes were the Neanderthals. Acupriti Prendergast and Tom, (2004) this
human species lived from about 200,000 B.C.E taiaB6,000 B.C.E. They used to make tools
such as spears and knives and the use of thos#aommatltools made them strong hunters. In
order to fulfill their basic necessities, the Neartdals have started hunting wild animals such as
mammals, hairy mammoths, bears, dears, and othds kif animals that live and shared their
environment. Likewise, Prendergast and Tom, (2pQY), argue that change in weather condition
created through time triggered a change in the era@arly hominids lived and cared about their

body. In order to cope up with climatic changesythtarted to cover their body.

The same source points out that, at that time, ddimals were settled on the northern areas of
Europe and Asia. But, ice rocks created on thesapé#heir residence made them feel cold and
need to build shelters. Or they were forced to at@to other parts of the world where they felt

to be appropriate for their living. Because of thesd other reasons, Neanderthals lived in
several areas of the world and began to use motg to hunt, to build Shelters, and to develop

the first known forms of human clothing (Prendetgasl Tom2004, p.2).
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In the history of human beings, the other humartisgehat is referred as the father of modern
man is Homo- Sapiens. This species begun to agpeaarious parts of the world around 40,000
years® At the beginning this human species was assumée tmuch like Neanderthal man in

the uses of different tools, methods of hunting fmadl gathering, and in creation of clothing. As
it was observed in the Neanderthal time, there avdsamatic change in weather condition in the
areas where they lived. In order to survive thegdeel to find ways to keep warm and dry. Thus,
Animal skins provided their first forms of clothiragnd footwear. And this is where the history of

clothing started.

With regard to tool preparation and clothing, thesib characteristic that distinguishes Cro-
Magnon man from Neanderthal is that these specere wdvanced than the previous ones in
their use of tools and cloth making. They startedge tools such as stone and bone scrapers to
strip the flesh and fat from the flesh side of $kens and design the skins into primitive forms of
clothing. Moreover, Cro-Magnons began to decorate liody with body paint and perhaps
tattoos. Therefore, the information given in redatto human species until Cro-Magnon shows
that the use and making of clothing and other tgpelress goes with the history of human
species in the world. And the changes observe#®névelopment of human species in relation
to clothing, cloth making and body decoration shdh&t dress and cloth making history is

dependent on the development of human species.

As literature indicates it is difficult to identifyre first cloth worn by humans. The reason for the
problem in identification is related with that difet nature of the first clothe type and the level of
technological advancement in preserving the cléypes worn by the early human. As it was
indicated earlier, the oldest clothing's worn by ancestors were made from furs and animal
skins. As Woodward (2007) states, “The problemmatarstanding the clothing of early humans

is made even more difficult by the fragile and dedible nature of fur. While bones and stones

% In fact recent archaeological discoveries in Ethiopia suggest that the evolution of Homo-Sapiens took place by far
earlier than this period (see Robert Sanders 2003). Fossil discoveries from lower Awash in Afar region of Ethiopia
suggest that this date could be pushed further back in time to 160,000 years ago. Homo-sapiens ldaltu, (as it is
referred to in contemporary archaeological literature) is the earliest fossil evidence of modern man on earth. It
seems that as this group started to move north from the tropics and settled in the temperate world where cold
climatic condition forced them to find a way of covering their body, Homo-Spines, particularly, the Cro-Magnon
man began to fashion clothes out of animal skin.
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may survive for thousands of years, fur decompases disappears. The same is true with
human hair and skin” as they are directly relatedhie concept of dress. Woodward further
states, there is a problem in identifying the fols¢ss types used by human, but this does not
mean that there is no evidence to suggest abouedhyg dress types in the life of human.
Because, in some cases, human remains have beeddsdbin ice or discovered in extremely
dry caves, and clothing has been preserved. Morecavether form of evidence comes from
early rock paintings and drawing which have podraaf human clothes, hair, and body
decoration.

The wearing of clothes is exclusively a human cotteréstic. Thus, it is common feature for
most of societies in the world. Anthropologistsiéed that animal skins and vegetation were
adapted into coverings as protection from coldf la@a rain, especially as humans migrated to

new climates.

On the other hand, according to Danesi (2004, p,i8B difficult to point out exactly when or
why people first wore clothes. But, archeologicaidences show that they probably began to
wear clothing more than 100,000 years ago-and piglfar much the same reasons we wear
clothes today. Regarding the function of dresgHerearly people, they may have worn clothing
to protect themselves, to improve their appearaacd,to tell something about themselves for
others. For example, a prehistoric hunter may lewa the skin of a bear or a reindeer in order
to keep warm or as a sign of personal skill, bravand strength as a hunter. In such case the
cloth is used to tell the status of the wearer @#an2004). This holds true for the Arsi people
who are subject of the present research.

In the history of dress, though there are diffengatvs about the exact time for its emergence,
Prendergast and Tom (2004) suggested that, tlieaisembled piece of clothing was the tunic.
According to them, a tunic is made from two pieoésectangular animal hide which are sewn
up together on one short side with a hole lefttifier head. This rough garment was placed over
the head and the stitched length lay on the shayleeth the remainder hanging down. Ancient

Egyptians were known by wearing this kind of cloth.

Prendergast and Tom (2004, p.12) further explathay in addition to covering their body with

animal hides, starting from the existence of Neahdés, early humans did enjoy wearing
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decorative objects. The visual evidences foundranegsites of Neanderthals indicate that both
men and women liked to ornament themselves witietras of jewelries such as bracelets and
necklaces which were made from a length of anind# btrung by beads, shells, teeth bones or
other small objects. This idea also tells about hiogv history of jewelry is as early as that of

clothes in human life.

In the case of dress history in Africa, as it isggmted in Prendergast and Tom (2004, pp.37-38)
ancient Egypt was a country with long history oégh; the best known pieces of jewelry among
ancient Egyptians were worn on different partshefbody, such as a jewelry that was hung over
chest by a chain around the neck. In addition, rdibrens of dress like, various forms of jewelry
were worn by the people, including necklaces, egsi;i bracelets and rings. In general, the
culture of covering and ornamenting the differeatte of human body through modification and
supplementing was started at early times of hunfarahd still continues to exist among people

who live in different parts of the world.

With regard to cloth making, leather has long higtim the development of cloth making of

mankind dating back to time immemorial; and it bagn playing roles in the day-to-day life of

mankind. It was mentioned earlier that from predristtimes human beings used the skins of
animals to satisfy their basic needs. They usedshfdr making material objects to carry out
some basic activities such as to make clothesieshelarpets and even decorative attire. As
Natesan (ND), argues, in the first place, human®ware and simple hunters, and their clothes
were made from the hairy skins of their quarry. Biking Eskimos as an example, it is also
stated that the present time the Eskimos areedaththis way, and there is little doubt that they
are the descendents of the cave- men. As Natedanp(lll4) also stated, torso is the first apparel

used to adorn primitive people; and was made frommal skin.

Depending on the economic status, life style asdggaphical settings, dress types used by a
society and the raw materials used for their makiages among the people of the world. The
clothes and other forms of dress especially ofpi@ple of antiquities were usually made of the
raw materials found in their place of living. Farsitance, in the society which lives on cattle
grazing, animal skin can be the raw material f@ nimaking of clothes and jewelries. Similarly,

the society which lives on cultivation of land aodnservation of forests can possibly make
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clothes by hammering the fibers from the bark eks& When human beings began living on
husbandry and cultivating plants that produce fibehey also learned to spin and weave
materials to make their garments. But, it is obsidlat through time as the standard of living
and development of the world changed, differengetaof cloth making and wearing styles are

introduced in diverse setting.

Leather work is also known among people who livgpants of Ethiopia. According to Loop
(2003), in the history of leather in Ethiopia, thighteenth and nineteenth centuries were times
when the processing of wild and domesticated aninid¢s for armor, clothing, shoes, and
household items was of considerable importanckerEthiopian economy.

In previous times, like people in different partstee world, Arsi Oromo people way of life was
dependent on cattle grazing; these days, togetitbrthe cultivation of land, the people are
practicing agrarian life. Since the antiquitiese theople life is attached to their cattle. They
depend on the cattle for their food (meat and dpmyducts), use their skin or hide as a raw
material for making clothes and jewelries. Accogiyn therefore, the Arsi Oromo’s are known
by wearing clothes and adorning their body with thaterials made from animal skin. Thus,
each member of the people, from small to big, fradmid to old commonly wear clothes and

jewelries made of animal skin (Yenealem, 2000).

2.1.2.1.2. Functions of Dress

Dress has diverse functions. These functions gpeessed in the available literature in various
ways. One of the primary purposes of clothing ike¢ep the wearer comfortable as it is one of
the basic human needs. In hot climates, clothirmyides protection from sunburn or wind
damage; while in cold climate, clothes have a fimmcto protect the body from cold. It can be
said that clothing makes the wearer to adjust rensélf with the external condition. Similarly,
clothes have seasonal and regional aspects, sthihaér materials and fewer layers of clothing

are generally worn in warmer seasons and regiarsithcolder ones.

The other function of dress is preventing the bfvdyn foreign elementd_eones 2009) Dress,
regardless of cultural difference, helps to protagainst many things that might harm the
uncovered human body. It helps to protect the hubmaty from rain, snow, cold and wind and
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other bad weather conditions, including the scarghsun. For such reasons the wearer uses

different dress types based on the elements heigjie encounter.

Dress also helps to reduce the level of risk inowsr activities, such as work or sport. The
clothes which are worn in various types of sports waried depending on the nature of the
activity. This holds true for various types of wertoo. Clothes worn can protect the human
body from infections or injury. For example, a ledtory technician at work wears clothes or

masks to avoid direct contact of the body with¢hemicals which can have harmful effects.

On the other hand, dress has historically been asedne of the most important and visually
immediate markers of class, status and ethnicityamous societies. As one of the many forms
of expressive culture, dress practice shaped anvé flarm to social bodies(Fair, 1998).

Likewise, according to Mupfumirs and Nyaradzo (2018 the nineteenth-century, clothes
served as an important and visually immediate 8egrof class and status in Zanzibar. In similar
terms many of the world's cultures, the clothesvealthy members of the society were more

ornamented than that of the working classes.

Among the early Egyptians, the display of jeweldesctioned as means to show wealth and
status. They adorned all parts of their body wighvgls, such as, anklets, bracelets, and
necklaces. Beside their use as markers of statdswealth, Jewelries also functioned as a
guardian from evil. As Nxumalo stated, in some ungl$, jewelries are made for children to
protect them from those who believed to be posséiseyes. Many items of jewelry thus had a

spiritual purpose in carrying images to the gods fhotected the wearer (2008, p.34).

As Fair (1998) also stated, among dress types,ljeselso plays a role in showing rank and
importance of the individual or group in the sogieFor instance, an Egyptian who could afford
the expense used to wear brightly colored jewetrysthiow her/his rank and importance in
society, as well as their love of beauty. Jewelag lalso played an important role in religion
denoting membership and status within the pracitie as well as various social groups. For as
long as precious metals and gemstones have bedriaiseate jewelry, it existed as a symbol of

wealth.
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There are different views on the reason why hunmengs began to wear clothes which in one
way or another are related to the function of drdsaiser (1990) lists four theories of clothing
according to their use, namely the modesty, the odesty, the adornment and the protective
theory. The first assumption suggests that peagdewore clothes to cover their genitals; this
termed as the shame hypothesis or modesty thebiy.aBsumption is thought to have its origin
in the bible which states that, clothes were ilijtiavorn by Adam and Eve to cover their
nakedness because of innate shame, after theifréal grace. The theory emphasizes that
clothes was adopted, out of a sense of shame oestygdo conceal the genitalia.

The second assumption is related to immodesty, lwhi@s proposed by psychologist
Westermarck (1921) cited in (Kaiser 1990). Accogdto this assumption, human beings first
have worn clothes in order to attract attentiomeatthan to cover their genitals (Lurie, 1981).
According to this theory, using different kinds @bthes to attract others have a long history.
And this also implies that people used to wearhastin order to protect their body. The
attractionhypothesis maintains that the original purpose lothing was to draw attention to

oneself, more particularly to the genital area ahdir erotic functions, thus, hopefully,

‘increasing the observer’s sexual interest in tieaner’.

Adornment theory on the other hand, emphasizesl¢serative nature of dress. Its proponents
argue that adornment or “ornamentation” is thaahreason for wearing clothes, by putting the
evidence that “savages” or the “primitives” mayriaked but they are still adorned, as compared

to the modesty covered “civilized” western peogkaiser, 1990).

The dominant idea on the beginning of human clgthis associated with natural and
environmental phenomena. According to this asswnptilifferent kinds of environmental as
well as natural conditions made the early peopktaat wearing clothes. Therefore, the origin of
wearing clothes is attributed to the need to ptoteeself from the environmental conditions.
And the reason hypothesizes protection as the neaison for starting to wear clothes. In other

words, the hypothesis relies on the protective tionoof dress.

From this one can conclude that plenty has beegestigd as to what caused humans to start

wearing clothes. But no one of those assumptiomshsaitself fully explain why the naked
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primitive human beings decided to dress up. Instédths become obvious that no single event
has been responsible for it in isolation, but ratheariety of environmental, psychological and
socio-cultural factors in combination have beernolwgd in this change. Therefore, instead of
searching for the origins of clothing, it is beftéy look into the functions of clothing or what
dress is for. On this subject more consensusessseehave been reached than on the origins of
clothing. In general, whatever the reason for wepdr using different types of dress, there are
dress types that dictate which should be worn d#ipgnon the situation, cultural context and
what is desired to be achieved. In this way, dhessa function of keeping traditions alive and
fostering our cultural beliefs, by reinforcing narfor situations based on cultural and social

acceptance.

2.1.2.2Dress and Non-Verbal Communication

Communication can be defined as the exchange afkjdaformation and knowledge between
sender and receiver through an accepted code diadgnPassing or receiving information about
a particular fact or circumstance is one of thetnmaportant objectives of communication. It can
be done either through spoken or written languagbyousing any other system of signs or
signals. When we think of exchanging our ideas vathers or giving some information to
others, we do it in two ways. We either speak brorewe can just do it without words. Burgoon
(1978) stated that using language we could transfermation, maintain relationship, express
attitudes, and demonstrate feelings and persamliWe can communicate through language in

different ways like verbal or non-verbal means wfian communication.

Among the two basic forms of communication, verbammunication is associated with the
language we use when we communicate through speakmwever, nonverbal communication
is a form of communication expressed through gestbody language/, behaviors and social
interactions. It also considers how people resgoncommunication, such as changes in facial
expressions and voices, psychological changes ahgsigal appearances. Nonverbal
communication is considered as an indispensablegonent of human interaction and it bears
close relationship with culture. Each culture haetiof norms regarding the appropriateness of
different types of body language and paralinguilstators(Fan and Yongming, 2010).
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Non-verbal communication is a substantial portidroor interaction as it is presented in the
process of sending and receiving messages fromhangerson. And “in fact, a significant
amount of communication that goes on between paspienverbal” (Aliakbari and Abdollahi,
2013, p.35). These messages can be transferraggthgestures, engagement, posture, and even
dress, and hygiene. Non- verbal channels are ndheéfective in transmitting a large amount of
information in the social interaction. For examplayr manners of dressing, hair style,
ornamentation, facial expression etc. are sour€@sfarmation. Therefore, we are using non-
verbal language like that of verbal language in daily life communication. Moreover,
Aliakbari and Abdollahi, (2013, p.35) says,

Non-verbal communication usually occurs throughphecess of communicating
wordless messages using the medium of “silent laggu It is accomplished
through different types of nonverbal communicastgnals such as gesture, body
language or posture, facial expression and eye, gdgect communication such
as clothing, hairstyles or even architecture, vooais.

Nonverbal communication is an area of study whglnterdisciplinary by its very nature. As
Matsumoto et.al, (2013) stated, it is an area afdytfor many disciplines- sociology,
psychology, anthropology, folklore, language stuctynputer science, criminal studies etc. The
fields tend to focus on a slightly different aspetchonverbal communication depending on their
areas. But, there is more overlap amongst thosgptires than divergence because of their
common concern on the types of nonverbal communoitat.iterally the term nonverbanly
excludes communication through speaking, but, thatufes it may include are virtually
limitless. Nonverbal communication refers to comioation through touch or smell, through
various kinds of artifacts such as masks and ciotlidnas also sometimes been used to include
vocal features such as intonation, stress, spegehaccent and loudness. In addition, it can refer
to different forms of body movements such as faexgression, gaze, pupil size, posture, gesture

and interpersonal distance (Bull, 2001).

In general, non-verbal communication is a form ommunication in which messages are
transferred from sender to receiver without spegkinusing words. There are various forms of
nonverbal communication which are proposed by wdiffie scholars. According to Brooks

(1978), non-verbal communication falls into eigltegories. These are: Para language, vocal
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non-verbal, sign language, gesture and body actbject language, tactile communication,

space and time communication and silence.

On the other hand, as stated in Yammiyavar, €2808), different field of studies on nonverbal
communication such as counseling psychology, lstigs and social anthropology have
identified areas of study in non-verbal behavidp inine categories as paralinguistic, kinesics,

facial expressions, visual behavior, proxemicsgihouocculesics, artifactics and chronemics.

Paralinguistics /paralanguage/ according tygmmiyavar et al., 2008; Brooks, 1978leals
with vocal cues, such as pitch, tone, intonatiodd accent that accompany speech. These also
include sounds from the throat, such as humminglimg silence with sounds like ‘ummm’ or
‘aaaa.” This form of nonverbal communication uspatiomes simultaneously with verbal
communication. In the case of filing the gap betwspeeches, for example, in conversation

between two individuals one dfiem may use “um” or “aa’sounds to get a gap for thinking.

Proxemicsdeals with the study of space elements, such &sndes between people and objects.
Chronemicss related to the study of time and its relativelenstanding by the persons involved.
Pauses, silences, and response lag during ananterare some of the issues. Proxemics and
chronemics are together termed as space and timmugnication in Brooks (1978), and they are

treated as one type of nonverbal communication.

Kinesics, body language or body movement is a fafrmonverbal communication which
includes gestures, facial expressions, eye contaathing, and any other movement of the limbs
and the body. Body shape, physique, posture, heighight, hair, and skin color are the physical
characteristics associated with kinesitsunenburg, 2010). Artifactics is also treated in
Yammiyavar, et al. (2008, p.33) as one of the foohsionverbal communication, but it has
similar  characteristics with that of body languagel kinesics. This form of nonverbal
communication has been associated with the stuaywofverbal messages sent out by personal
accessories, such as dress and fashion accesssegdy a person. Though there are different
terminologies proposed by scholars in the fieldnohverbal communication in relation to
material aspects, they have common characteristiognsmitting messages. In this study, the

main purpose is to show the importance of matetigtcts in maintaining nonverbal messages.
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Therefore, in the subsequent sections and chapfetfse thesis, concepts related with object

language, KinesicandArtifactics are usednterchangeably

Object language is the common form of nonverbalmamcation through which we enrich our
way of communication with others by the means ofamal objects. It comprises the display of
material things, art objects, clothes, the deconatif room, hairstyle implements, machines and
the human body. Because, all the decorations madeiman body, such as clothes, rings, hair
styles and jewelries have clearly defined commumnieaevents (Efa, 2012). Therefore, the style
and quality of clothes, the way the hair is madecotr and kinds of ornaments worn by
individuals can communicate about status, religigender, culture, profession, marital status
etc. Body language is then, an important part ofv hpeople communicate but there are

differences in the use of object language fromuealto culture.

Dress, is one of the most common forms of objenguage; the types of clothes that an
individual wears, the hair style, the way the balgdorned convey nonverbal clues about his or
her personality, background and social status,tewvad others will respond to him/her. People
use clothes, body art, body modifications and spphts to communicate who they are and
what they stand for. Moreover, according to Darf2éD4, p.178) “clothing is more than mere
bodily covering for protection. It is a sign systdhat is interconnected with the other sign
systems of society through which we can send owsages- about our attitudes, our social
status, our political beliefs, etc.” This is whedeess plays a role as a form of nonverbal

communication in general, and object language rtiquéar, in transmitting messages.

Dress is also both an individual and a social mefiwwemmunication. The symbolic significance
of the dress of an individual must be understoothiwiits socio-cultural and historic or time
boundaries. It is one aspect of human behaviorhithvsociety is reflected through nonverbal
way of communication. This means understandingrtbaning of dress within a society, culture,
and specific time period can help in understandiegsocial, political and economic events and
changes that take place in dress. Thus, cultunatezb has a great place in understanding the

meaning of dress as a form of nonverbal commumicati
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Africans, like others around the world, use a wideiety of materials, techniques, styles, and
forms to cover and display their body effectiveythough certain items or practices may cover
a wide geographic area, there is no single fornstgle that can be called "African dress.”
However, Smith and Eicher (1982, pstated that it is possible to s@frican dress is a system
of nonverbal communication. It aids in personal @odio-cultural identification of African
people who are living in different geographicaltisgt in their daily lives. Therefore, dress
symbols, like food and housing symbols, are somé&efmost effective forms of non-verbal
communication at the intercultural and cross-caltievels that individuals may encounter.

In this regard, Arsi Oromo people use different enat objects in different occasions to
communicate different messages. Among them clotheshey are one of the forms of object
language, communicate sex, status, age, and econggaith. Those various forms of nonverbal
communication have features which distinguish theym other forms of communication. As it
is stated in Devito (1989, p.214) and Adler (2003,50) cited in (Ifa, 2012), there are different
characteristics of non-verbal communication whicte daken as universals. These are:

contextuality, multi-channeled, continuous, rule@med bound to culture and believable.

The first characteristic of nonverbal communicatios its contextuality. Like verbal

communication, it exists in a context and that eghtletermines to a large extent the meanings
of any non-verbal communication behaviors. Theeptbature of nonverbal communication has
to do with its multi-channeled nature; all partdloé body usually works together to get across a

particular meaning. A variety of meanings is alsocpived through non-verbal behaviors.

The third characteristic of non-verbal communicatirefers to its continuous communicative
nature. The messages which are transferred throagfverbal ways are continuous as long as
we are in the presence of someone else; that pemsay perceive our behavior as
communication, particularly non-verbal. This medmsn, that all behaviors communicate are
particularly important with regard to non-verbalnmmunication. Non-verbal communication,
according to the scholars, is also ruled govermetllbeund to culture. It is regulated by a system
of rules that state what is and what is not appat@rexpected and allowed in a social situation.
They are culturally determined. For instance, thare differences among cultures and

nationalities about the relative value of speectsu® silence, the relative value of talk versus
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action, the social role of small talk or gossips. éinally, the characteristics of non-verbal
communication is related with the idea of, we bhadiemon verbal behaviors even when these
behaviors contradict verbal messages and thisasetl as believable characteristics of nonverbal

communication.

Furthermore, nonverbal communication has variomstions. According to Ekman and Friesen
(1969), cited in Matsumoto et al; 2013, pp.9-18% basic functions of nonverbal behaviors are:

Repeating, Substituting, Complementing, AccentiRggulating, and Contradicting.

The use of nonverbal behavior indicates what isukaneously happening with what is being
said in words. Emblems- are the nonverbal behawiwas we use to display what we mean.
Example: head nods while someone saying “yes”. Mdral behaviors also help to say things
rather than words. People often answer questidmsr®task by responding nonverbally rather

than verbally. For example, nodding of head to amsawquestion rather than saying “yes”.

Nonverbal behaviors enable the speaker to strengtihat is being said with words. In this case
there are nonverbalemonstrators that support what is being said Wgrt¥or instance, a friend

says “l am so sorry” and at the same time dispdagmcerely sad face.

Sometimes nonverbal behaviors may simply accerdrfaicplar part of verbal communication.
For instance, someone may tell us how to pronoanwerd by moving one hand up and down
while uttering the word. In this case the gestergiression helps to communicate accent. There
are also nonverbal behaviors that helps to cottFow of conversation, and tell us when it is
our turn to talk, or when the other person stopdéidng. While telling a story to a friend, one
may pause to allow room for comments. There arescéisat nonverbal behaviors transmit
message to the opposite of what is being saidinstance, when people are saying one thing yet
their nonverbal behavior is telling us somethinghptetely different. This can be happen when

someone says, “lI am so sorry” while smiling.

2.1.2.3 Dress and Gender

In most cultures, gender differentiation of clothims considered appropriate for men and

women. The differences can be in styles in whidythre made, colors used or selected for the
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clothes or other forms of dress and their way aidpction. Gender is the traditional cultural

expression of maleness and femaleness and gendeefers to society’s evaluation of behavior
as masculine and feminine.(Sophia, Susan and Q8lEB, p.2). In folklore, gender is expressed
in interpersonal, familial, and communal behavijouplic and private ritual, speech and song;
music; food ways; costume; vernacular architectund domestic space; religious and other
forms of belief medical, political, and the likevlale and female may have particular physical
attributes that distinguish them as human beings,their biological forms are not the sole

constituents of their gender. This is because; dhecept of gender consists of the social
construction of sexual identity within a particu@idtural context. Thus, categories of gender are
culturally defined, shaped, and imbued with sigaifice and sets of expectations. Gender,
therefore, is a central organizing category foregignce; it emerges at various times and in
various situations as a salient marker by whichpfeaentify themselves. It is one of the basic
ways in which people encounter and interpret thaldvas individuals and differentiate

community membership.

In the application of symbolic interactionist thedo the study of dress, the theory which will be
discussed under theoretical framework of this stiMypfumira and Nyaradzo (2013, p.290)
says, gender is an aspect in which the role ofnalividual is identified through interaction.
Gender roles in relation to dress are reinforcedutph the use of specific dress symbols.
According to Rouse (1989), cited in Mupfumira andgd (2013,p. 290) , clothes and other
forms of body modifications such as hairstyles, ewgk scarification of tattooing can

communicate quite pleasing information about thtvilual.

In the discussion of gender role, role learning apld enactment are important points. Role
learning is the situation in which an individuallgarnt his/her gender role in the community.
Therefore, role learning enables the person tanddfie characteristics which is expected in his
particular role. In addition, role learning heljpe role player define his/her role. For example,
learning about the female role would help the piée/er to observe how perceivers react to her
clothes and would make adjustments. The genderedsdencourages each individual to

internalize gendered roles (Eicher and Higgins,7)9Role enactment can be referred to as the
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use and selection of particular dress symbols fmlean individual plays. An individual selects

particular dress symbols in order to play a roleifflimira and Jinga, 2013).

In most cases, the dress makes the man or womanrdiog to Peek and Yankah (2004), there
is a difference in the type of clothing worn by ypguAfrican boys and girls. Generally, they
have less covering and more revealing dress symbbbeing young and available for courtship
after puberty. On the contrary, married adultseesdly women whose dress was more covering

to symbolize their marriage and mothering stgtusumalo, 2008, p.35).

Moreover, in some cultures, religious laws deteemirmat men and women are required to wear.
Traditionally, they were laws that regulated andfagced social hierarchies and morals through
restrictions on dress, food, and luxury expensesmbst settings, they were not effective.
Regarding gender differences in religions, in Isldor example, the standard components of
clothes require women a head covering and loosegfjtnon-transparent clothing that covers the
whole body, maybe with the exception of the handd face (Boulanouar, 2006, p.6). The

religion requires women to wear more modest forfattire, usually hijab. What qualifies as

"modest" varies in different Muslim societies; hawe women are usually required to cover
more of their bodies than men are. Although Mushiran are also required to be “modest in
dress”, but Islamic religion does not oblige menveil. Thus, as Ssenyonjo (2007, pp.3-4)
writes, “Compared to Muslim women, Muslim men aracim free to decide what parts of the

body to cover”.

Folklore, as the expressive elements of a cultuweonly manifests, but also helps to construct
and determine rules, behaviors, and ideas withirtiqodar cultures relating to men’s and
women’s sense of themselves and their interrelships. Therefore, specific folkloric activities
can be recognized as distinguishing markers of gemdthin a given culture. The idea of
maleness and femaleness in the culture is relatiédtine concept of gender which is termed in
Hirut (2012) as socialization. In her study on #rsi Oromo, entitled, “Gender Relation, Female
Genital Mutilation and Reproductive Health”, sheides the way members of the family in the
culture are socialized into three stages. Accortlinger classification, the first stage refershie t
role of the mother’s protection and education & ¢thild on how to be fed and feed itself for
survival between one and three years of age. At dtage, children of both sexes are treated
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equally. They can freely play together but usuedfierred to asnucaa(male child) andnucatti
(female child) (2012, p.109).

The second stage of socialization (role learnisg)he stage where boys and girls are treated
differently. This is where gender differentiatioiarss among the people. At this stage, as Hirut
(2012, p.109) stated between the age of five andrs a girl is told to clean the house and the
shed, fetch water for her mother and to help hetheran many other reproductive chores. She
is also told to beautifiperself, wash and plait her hair. In the cultureysare also told to help
their father outside home, keeping the cattle. &ls® stated that, in the third stage of
socialization, the girl receives orientations on theties and manners as a mother and wife in her
future life. Thus, a girl should behave and leaamt her mother how to serve her future husband
and keep up with her family responsibilities whée s married. In general, girls are expected
to learn activities in the house such as prepaioagl and helping their mothers and prepare
themselves for their future life. Boys, on the othand, shepherd cattle and other activities
preformed outside home. Long ago, boys were egdetd learn and practice hunting.
Therefore, these role learning activities enablgskend girls to have the acceptable gender role

among their community.

As explained earlier, in addition to other socieiiaties, gender can be expressed through dress
use which is one of the ways in which the role glom among cultural groups can be visualized.
Therefore, by considering the important points nogr@d above in relation to dress and gender,
identifying the relationship between gender anditi@nal dress in the context of Arsi is one of

the main topics of discussion in this study.

2.1.2.4Dress and Symbol

The term symbol refers to any "thing" (an evenjeof relationship, etc.) that conveys meaning.
Scholars in a variety of disciplines, including faapology, sociology, psychology, and the

humanities, have contributed to the long intellathistory of the study of symbols.

® Data from the field shows that girl's role leamgias a girl and demonstrating the girl to beautiéyself is
connected to reaching the age of ten and aboveArdnOromo culture, this time is believed to be time when
girl's beauty and cleanness attracts males foriager
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Symbol is defined and functions differently accaglito the given culture. Because of such
reason the meaning of a symbol within one societyy miffer from its meaning in different
societies. Luzbetak (in Kizito 2002, p.19) statbdtta symbol can have different meanings
according to the context in which it is used. Ciogh division of labor, social class, wedding
customs, have a particular set of meanings andesalbuch things/objects which are viewed as a
symbol have a very particular referent or set tdremts. They are taken by their society as being
something more than what they are themselves. Sytné@fore, may refers to material objects,
or be stored in memory as an image that evokes ingfahresponses. It is also used to define or
represent realities. Dress has a particular setez#nings and values. Thus, dress is viewed as a

symbol in this study.

2.1.2.5Dress and ldentity

Identity is the formation of group boundaries withhe structures of the world view. For one
group to be able to distinguish itself from otheouyp requires us versus not-us- boundary. Davis
(in Kaiser 1990, p.320) describes identity as “@spect of self about which individuals can
through symbolic means communicate with othersi$ the right by which individuals assume a
role in a given particular situation. One is aleestablish what and where a person is in social

terms.

Mathisen (2003, p.355) identifies two connotatioh&gentity as “From one point of view, it has
to do with the feeling that something is and reradire same; the feeling of continuityhaving
an identity also means being different from oth€Esmphasis mine).From the given definition

one can understand that identity can be seen fwmrdimensions. The first dimension is about
what we think about ourselves and about othersséwend one is what others think about us.

These two concepts are the concerns of identity.

Material objects are used by all societies in ortlerrepresent specific and distinctive
characteristics that signify their uniqueness; tlcay reflect or emphasize an identity or a
specific characteristic of a social group. Objecas facilitate interpersonal interactions and

assist a person to act upon him or herself. Thezefoith the study of objects and symbols we
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get an insight into the material aspects of humastence and the way in which social groups

use objects as a means of expression and to igémsifnselves in a given context.

Dress, as one of the forms of material culture, lmathe most obvious and yet most subtle ways
of preserving our sense of self to others, ourguron of what we think we are or what we want
to be (Walls; 1990, p.113). The clothes we weas,atlornments we made on our body and the
materials we hold on our hand are more than juserag and beautification. According to
Morris, quoted in Kizito (2002, p.22) this meangrh “we dress not just for comfort, but for

self-expression”. The identity of an individualeispressed in various ways.

Dress marks an individual’s many identities, sushgander, age, occupation,

religion, community, and ethnicity. For example,apping a woman’s cloth to

the left or a man’s to the right designates genaeijoes the use of several styles

of caps for Yoruba men in contrast to the headwiem by Yoruba women. In

some groups, boys and girls before puberty may igoowt clothes and wear only

beads; at adolescence or when entering school,weey trousers and shirts or

frocks. Schoolchildren often wear uniforms; a piencouraged during colonial

times and continued since then (Peek and Yankd,2037).
According to the given explanation, there are mamays that the identity of an individual or
group can be expressed and dress is the mechamigrich identity is visualized. Therefore,
dress is one of the nonverbal symbols which ensdueeone to have the inner feeling of which
he/she is or develop a sense of identity in samatext and it can be situated or shaped through
situation involvement. The image of identity whiah individual discloses to the world via
clothing is a composite of many factors (Gerrar@®N Values, attitudes, mood and social
norms will play a part, as social feedback doesthwndividuals constantly comparing
themselves to others. In such cases, clothes amaimentation are strategic representations
through which we project our personalities and ealuTherefore, “Clothes are expressions of
identity, one of the perennial means whereby weditp the social world who and what we are;
they are part of our repertoire of social technglog means whereby ideas of identity are

grounded in the visual” (Twigg, 2007, p.291)

® ND refers to the publication date is not mentioned.
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In general, dress types and identity are concepéised to each other. As discussed above, dress
is an expression of identity. It is one of the et means whereby we express ourselves to the
social world who and what we are; dress is a medreseby ideas of identity are grounded in
the visual. But, this expression operates withircudtural context that assigns distinctive

meanings to social forms.

2.1.2.6Dress and Color

Human beings use color to manipulate their persappkarance and environméhutchings,
2004). A large part of using various colors fallshm the area of folklore under oral literature,
social folk customs and material objects that hdeen handed down within families,
neighborhoods and relatives, generations or gebgrapareas. Most of the time the types of
colors we use are parts of our culture; they atwities that give us feelings of belongingness

and of doing the right thing in a group we are hglog.

As Hutchings (2004) stated, color is our perceptiors not a property. Therefore, it exists as a
function of our vision and cerebral function. Theaning and interpretation of the color depends
on the view of the individual as well as the comityuim which the individual belongs. Because
of such reason, a color can symbolize anythingimdéiidual or social) want it to symbolize. To
strengthen this idea, Hutching (1997), in his stodythe color green presented evidences on
how a color can get different meanings dependinghenpeople or groups perception for that

particular color depending on cultural differences.

Hutchings (2004, p.1) acknowledged that there ave principles of color selection in folklore.
According to him, the first principle is results bye contrast displayed; the second principle is
based on color selection as a transfer from theeperd or actual usefulness of the color; the
third one is color selection by association, and faurth principle is color selection by
availability. As dress is one genre of folklorelarcselection for dress can depend on the reasons

mentioned above.

In everyday language the Principle of Singularitptrols the use of color words as symbols. As
Hutchings (2004), suggested the biological mecmarpgrmitting these many and contrasting

uses of color depends on the fact that a colorm@&an’ whatever we wish it to ‘mean’. This is
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to mean that, color is not the property of an dbjather it is a perception. As human beings our
imagination and creativity as well as the avail@pibf color give us power to manipulate our

appearance and environment.

There are basically two major reasons for the @ig®lor in our daily life (Huthings, 1997). The
first reason is broadly related with legislatiohinicludes the use of color for diverse purposes,
such as traffic lights, supermarket, school unifgrmand choice of colors for uniforms in
different community services. The second reasomserof color in our daily life is related with
culture, society or individual. With this regard tHungs (1997) suggested that the colors
individuals or groups use in everyday life tellrege about themselves. For instance, in the case
of body decoration and clothing, the colors used decorating and the clothes betray
background and membership of particular social gré&nd also color choice can be depended

on the individual interest.

In general, folklore is about what we do, what vedidve, how we perform, how we use things

and how we behave as we go about our lives. Thalsrscused on special occasions belong to
family and social group. What we observe on theenmtaspects of folkloric genres, such as the
clothes, jewelries, various forms of modificaticared household material objects the colors used

for the making and/or beautification convey a megrabout the users.

In Africa, ancient Egyptians were using a varietgalors in their clothing, and these colors had
symbolic meanings. Green, for example, stood ferdnd youth; and yellow was the symbol of
gold. Red, which symbolized violence, was seldomdusind black was reserved for the wigs
worn by both men and women. According to Peek aadk#éh was, by far the most revered and
sacred color among the Egyptians; it symbolizegy (2004, p.23).

In the case of South Africa, according to Nxuma&e6Q8, p.37), again color used in dress types
plays an important role in indicating the backgmwf the wearer. With regards to married Zulu
women, decorations of their entire dress indiclaggr tdifferent places of origins, mainly through
color. On the other hand, Levinson, quoted in X{@002, p.20), states, “To the Zulu the white
bead means love and purity, black is darknessjcdify and misfortune; green signifies
sickness; yellow symbolizes wealth; blue means im&gg; and red is the red from sore eyes

which have looked in vain for their love.”
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According to the given idea in the context of Zwhayious colors have symbolic meanings to
represent. Therefore, despite culture differendéesulbure among the people living in the world,

color symbolizes the world view and attitudes af uisers; and an interest for a color can be
expressed in various ways, such as, clothes, jmsdiousehold material objects etc. Thus, in the

study of dress, the role of color is one of theam@nt elements of investigation.

2.1.2.7 Dress and Culture Change

The word culture is originated from the Latin védolere; colo, colui) and the noun {cultura};
Concepts never exist in isolation, but always inomplex network of conceptual relationship
(Budin, ND). The Latin terntolo, -ere with its root meaning "to cultivate", generallgfers to
patterns of human activity and the symbolic strreguthat give such activity significance.
Though they are rooted in the same origin, theee different definitions given to the term
culture and they reflect different theoretical tsager understanding, or criteria for evaluating,
human activity. The survey made by the two eminanthropologists, Krober, A.L and
Kluckhohn, Clyde who came up with more than150mdedfins of culture shows how the term is
used in different field of studies (Avruch, Kevi2ZQ04). He defines culture as, “a derivative of
individual experience, something learned or credgdndividuals themselves or passed on to

them socially by contemporaries or ancestors” (p.5)

Every human society has a distinctive culture whidverns the behavior of its members in
relation to their physical and socio-cultural eomiment. One of the basic characteristics of
culture is that, it is learned and stable but nberited; this does not in any way suggest that its
patterns are static and unchanging; rather cuisudgnamic by its very nature (Oke, 2004) cited
in Noel,2011). Because of its dynamic nature ihia continuous state of change. When we talk
about change, it is directly related with societg @ulture. This is because it is difficult to tkin
about culture without the existence of the humar r@olk). This is on the other way to mean
that, change in society brings change in cultureicg versa. According to Preston (2000) cited
in Noel (2011, p.32), there are two terms which afated to change in relation to culture and
society. These are social change and culture chdimgeterm social change is a term used in the
sociology; and the term cultural change is usetthénfield of anthropology as both are related to
culture and society.
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With regard to the dynamic nature of culture, ip@ssible to say all societies undergo a process
of culture change and sometimes cultural contindBiyt these changes and continuities may be
so incremental that the members of the societyhardly aware of it. As Noel (2011, p.32)
presented, nonetheless when a society is chamadeny change and continuity, it would be
important to examine it based on the following esuThese are: the rate of change and
continuity, the processes of change and continaityg the directions of change and continuity.
Moreover, Lowethal (1975), argues that a peopleisa of the past is to be sure of the enduring
identity and this is where the process of continuitdergoes. Therefore, people need to hold on

to the past, for the past is important.

Folklore as it incorporates human and cultural eispeét is subject to the concept of change and
continuity. It entails continuity over time througWwhich many generations transfer the
experience to their future generation. Gupta(NDhén study *“ Folklore: Literature, Art craft
and Music” on her special emphasis on India, staiest taking migration as an example for
culture change and continuity perpetuation, aceegtand integration or rejection of a particular
folklore in the new environment has brought outeiasting pictures. According to her
explanation:

The two interesting pictures which emerge are: &idm (one) where some
members of the community have moved out of theveaplace carrying with
them the folklore to the new environment, contirtaefollow the practices in
content and spirit. Situation (two) the members vilawe not moved to a new
environment, bring alterations under the influenck the changing local
environment. The folklores, which were taken by @eely migrants to other
regions, thus continued without many modificatioims this altered culture
situation but the same folklores see modificatiod achange in the native
situation. (ND, p. 3)

According to the given idea, reasons for changelkioric aspects are not only related with the

case of migration, rather it depends on the sudmgnsituation as well as the need for the

owners of the folkloric elements in preserving theeilture and transmits it to generations.

As explained earlier, the change and continuitgultural practices results from various reasons
depending on the situation in which those cultasglects of the owners could be affected. Like
other places in the world, as Adeyemi (2008) statieel phenomenon of change and its impact

on material culture as a visual means to translateetal cultural values and social organization
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is profound in the developing society of Africa. gdeding to him, the reasons for change in
cultural practices in relation to material cultwauld be expressed through, the way the material

is made, the raw material for making and the wagy fitinctioned.

Srivastava (2005), cited in Disele,P.L.P., Tyleraid Power, Jess,(2011), presented that social
change may result from changes in the materiald usenaterial culture due to alterations in
cultural values and meanings. According to him,idadly there are three sources of social
change. These are: discovery- a new addition orbamation of previously existing knowledge,
inventions-a new application or combination of poegly existing knowledge and borrowing-
by which a social arrangement is taken from anoduaiety and applied intact or in some
modified forn). One of the effects of such changes or influenceg results with the gradual

extinction of some aspect of our traditional and arafts.

In general, a society undergoes transformationtdusertain causes and there are cases that a
society continues to practice those cultural eldsmenith this regard again Srivastava (2005)
cited in Disele, and Power, (2011) states thatiaband cultural variables are critical in defining
the nature of relevant groups. To describe the gjsolifestyle, values, preferences and the
nature of good or better settings for them, theustnbe a supportive environment to reduce or
eliminate stress by modulating the rate of socra aultural changes. They also found that

certain variables of culture are useful in identifya people, hence its continuity.

We can conclude that culture change can be a resito basic reasons. These are: internal
(changes result from within a society) and extefsahnges result from outside factors). The
given two aspects of culture change are also naagedenculturation and acculturation,

respectively.

2.2 Review of Research Works Related to Dress and @foMaking

This section is devoted to reviewing the existiegearch works on traditional dress and cloth
making tradition. Studies already done on a toggecyes very important functions. As it is stated
in Newman (2007) previous works which are relatethe topic help us in different ways. They

help us narrow down a broad topic by showing us btvwers conducted their studies. They also
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inform us about the state of knowledge, on a tdpiom the studies by others, therefore, we can
learn the key ideas, terms and issues that surrautaghic. Based on the given idea, existing
research works are reviewed and discussed. Evamglthgeneral literature dealing with dress
and cloth making as abundant, to make this resaanre focused and clear, eleven academic
works focused on dress and cloth making are seldotereview. Two of them are prior works

conducted on traditional cloth making; six M.A. Rasch works were focused on cloth making
and/ or analysis of clothes and jewelries. One M one PhD works were accessed online.
The other PhD work on art history of dress is asedsn IES library. Therefore, the review is

presented in three sections namely, review of lostaldies, online research works and

comparisons and contrasts of previous works an@rbsent research.

2.2.1 Review of Local studies

Under this section, review of local works was a@ariout. Two research articles, one PhD
research, and seven MA research works were codsufenong them, the two research articles
conducted on leather making and the working comtiasare: “the Preparation of Hides with
Stone Tools in South Central Ethiopia” conductedGmstlagher in 1974 and “Gurage Hide
working, Stone Tool use and Social Identity” conedcby Brandt (1997). The focus of
Gallagher's (1974) research was to show the prooédsde making among the people in
southern part of Ethiopia. Emphasis was given &dlitional material, especially the role of
obsidian tools in the making of clothes from hid@ata for the research was collected from six
different places and 12 people were subjects ofdhearch. Among them persons from Gurage,
sidama and Arsi were identified as interviewees fihdings indicate that traditional tanners in
the selected areas are marginalized. This is beaather people believed that the tanners are not
clean and they are also believed to be evil eyed.résearch reviewed focused on the status of
the traditional leather workers.

Brandt’'s (1997) study focused on the archeolodigattion of stone tools. As reported, the work
is most of the time performed by males. Similathte study reviewed above, the findings show
that the professionals are marginalized from tls¢ o the community; their economic status is

low and so does is their political and social lifdne author suggested that their way of making
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hides and the raw materials used might make théereint from the same professionals in other

places. The hides and raw materials can be symloé#cauthor concluded.

MA and PhD Research works and their respectiveaasithevewied under this sub topic are:
Klemm, Peri (2002) “Shaping the Future, Wearing Bast: Dress and Decorated Female Body
among the Afran Qallo Oromo in Eastern Hararghedpth’; Helen Alamirew (1999 E.C )
“bahilawi jafaklana jaéloda sira badanbacinna akababiwa™; Yenealem Aredo (2000 E.C)
“jdarsi ?oromo setqf albasatina geiget tinat(bekokosana gedeb asasa weredBwdbeid
Yimam (2002 E.C) “ bakamise zuriya bamjigagatr akababiwgt watat wandaf inna setof
alababés inna agijadget Yared Tefera (2002 E.C). “basetanna b&abargale gaama
waradawaof jasetof inna jawendagt jealdbabas inna jaagijagetahibarawi isetgt’; Atsede
Yaregal (2003E.C) “ bahilawi jakonso hagarasabdbasat inna gelgebt/ gdlactanta tinat”;
Degisew Tilahun (2003 E.C) “ bahilawi fjgklana jaloda sira baburena wanberima
waradawaf”; except Klemm’s research work, all of the studmted were presented to the
Department of Ethiopian Languadesd Literature and the Department of Ethiopiarrature

and Folklore but, Klemm’s research work is presgénter the graduate shool of Emory

University.

The studies cited above can be categorized unaes#ations. These are research works focused
on folk craft and research works focused on thergason of clothes and jewelries following

(Dorson, 1972) classification.

Klemm'’s (2002) PhD dissertation aimed at examirthngrelationship between the art history of
the research community and their material cultadiqularly dress.” The study also aimed at
identifying the political, social and economic etsgewhich are related with the various types of
dress among the people. The research is mainlyecoad with the art history of dress with

special emphasis on Harerge Oromo patrticularlyeomale.

Helen’s research (1999) main objective was to collee available data and show the steps in

cloth making as well as to identify the materiaded by traditional tanners and weavers. Part of

7 Research works which were conducted in the department of Ethiopian languages are all written in Amharic.
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the objectives was focused on analyzing oral liteearelated to those activities. The focus was
the study was on the process of cloth making aedptbducts of animal skin and cotton which

are related with the concept of dress.

The findings reported indicate that the procesaminal skin cloth making is easier than that of
weaving in relation to its design and beautificatiBlowever, she contradicted herself elsewhere
in the thesis section that materials made from ahskin need hard working. Her findings also
show the oral poetry collected and analyzed rettgalsocial place in which those traditional

works have in the community.

Yenealem’s (2000) study is comparative and conduotethe two districts of west Arsi zone,
Kokosa and Gadab Hasasa. Emphasis was given taldbeription of female clothes and
jewelries. The main objective of the study wasésatibe the present status of traditional clothes
and jewelries available among Arsi Oromo. The @esir the people for the continuation of
traditional clothes and jewelries is one of thedinys. The other finding reported was the

observation of change through time in the use aadability of clothes and jewelries.

Seid’s research (2002) focused on the identificatibtraditional clothes and jewelries worn by
young male and female members under the age ob 29 bf the kemise Oromo people. The
study specifically aimed at examining the symbaignificance, the social functions of clothes
and jewelries. Documents, interviews, focus groispussions were the techniques employed for
data collection. The findings indicated that theutfs current use of traditional clothes and
jewelries is gradually decreasing. Viewing the w$ehe traditional clothes and jewelries as

foolishness or “uncivilized” is given as a reasonthe decline.

Yared's (2002) research was conducted on the dotimel jewelries of both sexes in selected
rural districts of Sek’'ot'a and Abergele. The focnfsthe research was on the sub genre of
material culture which is folk costume accordingDorson’s (1972) classification. The main

objective of the research was to show the soaigdifitance of clothes and jewelries as well as
to preserve these cultural values of the commuiita was collected by using interview and
observation and the Fleming model for materialuzelinterpretation was applied in the analysis.
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4 clothes and 7 were jewelries identified and aredy The findings also show that those clothes

and jewelries have socioeconomic value.

Degisew (2003) conducted her research on the iwadit pottery and tannery of Bure and
Wenberima districts located in Amhara region. ThEmpurpose of the study was to examine
the process of making, the importance of traditiamaftsmanship as well as the functions of
materials produced in the community. In the rededhe social place of traditional pottery
makers and tanners was explained. The study enzglbfie social functions of the materials in

expressing the community.

Atsede (2003) research focused on Konso people sttty aimed at interpreting the material
characteristics of dress in the research areaid@mdifying the artistic functions of dress and the
changes observed on the use of dress through timoagthe people. The research methods used
for data analysis are interview and observatioteménts of dress selected for the analysis are
clothes, hair styles and jewelries. The dress tgatscted for the research didn’'t consider kids
from age 10-14. No information was found aboutdhess types of the age groups. Moreover,
the researcher didn’t mention anything about heseolation during fieldwork on the dress type
worn by those age groups of the people. The nurabdress types collected from the field is
very limited too. The reason for a limited numbédress types in the culture is the tradition of

putting the dress of the deceased person in the gharing her/his burial ceremony.

2.2.2 Review of Online Research Works

There are two research works reviewed under tlusose These are: kizito, Joseph (2002) “The
Importance of Dress on Christian Worship: Some Misgical Implications”. It is submitted in
partial fulfillment for the degree of master in dhegy; and Chaney, Mary Alice’s (2011) thesis
entitled, “Hmong Baby Carriers in Minnesota: A mrak culture study” is submitted to the

faculty of the graduate school of the UniversityMifiinesota.

The objective of Kizito’s research was to desctioe importance of dress in the South African
Christian context, particularly within the black i@&tian society. The study gave emphasis to the
function of clothing. In the thesis focus was giterone occasion in which clothing can be worn

by people. It is stated that uniforms worn in neligs places help the group to distinguish them
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from other groups who belong to other religionserBfore, in addition to the belief system,

wearing styles help to identify the person as a bemof one church.

The purpose of the Chaney (2011) research work tavaasxamine and analyze Hmong baby
carriers using material culture analysis. The netea was also interested to see the role of
immigration in the change of baby carriers amongoHg Construction techniques of baby
carriers and materials for making baby carriersewestamined. The findings show that there has
been a corresponding change in fabric from basitoigcand other natural fibers to synthetic
fabrics in addition to the change in the colors(birs are the same but they are more brighter
than the original ones) and the ways the babyerarare made. The study concluded that these
changes in fabric and color affect the visual assth of Hmong baby carriers which may in turn
results in the distortion of symbols and meaniraiated with the identity of the people. There is
also a shift in the function of baby carriers useda utility to carry babies and children to be
taken as a gift and an art. The reason for thisehange in the life standard of the people from

rural to urban and living within a culturally diveer population who behave differently.
2.2.3 Differences and Similarities between the Preaus Works and the Current Research

This section presents a comparison and contraghefstudies reviewed with the present
research. The two research articles presenteceeadive differences and similarities with the
present research. In both studies focus was giveihe professionals of traditional clothing.
However, concepts related to the process of cladkimg were also included; and this is the
point where they are similar with the present regeaWith regard to Atsed’s work,it has no
findings and summary which are relevant for theeaesh. Among the previous works, no
research has been conducted on the interrelatioveba folklore and linguistics, the subject of
the present research. Unlike other studies, Atselkto incorporate the definition of dress from
broader perspectives. But she included only thypes of dress in her research. These are:
clothes, jewelries and hair styles. However, theeni study tries to incorporate dress types
which are taken as traditional among Arsi Oromo. t&a other hand, according to Atsede’s

observation, the decline in the number traditiadaihes and jewelries among the research group
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was the tradition of putting traditional clothestbé dead in the grave. But, the data from the

field showed that there is no burial of clothesetibigr with the corpse in Arsi Oromo culture.

Among the local studies, Klemm, Seid, and Yenealeonks were conducted on the Oromo
ethnic group. The Others, Degsew, Yared, and Fektndies are on the Amhara culture. While

Atsede’s research subjects were the Konso peopleed8NNP region.

Helen’s and Degsew’s studies focused on one oftiigenres of material culture, folk craft.
Jewelries and other parts of dress were not indudetheir research. The current study is
different from their study in that, focus is givém the process, types and uses of dress types
which make it have a broader scope. In this regidmm, Yenealem, Seid, Yared and
Atsede’s works are similar in their emphasis to oh¢he subgenres of material culture that is
folk costume (dress). In Seid, Yared and Atsedexk# both male and female clothes were
discussed. However, Klemm and Yenealem’s worksdififom theirs as they focused only on
female clothes and jewelries. Again in Seid’'s warkly youth clothes and jewelries were
selected for the study. Likewise, there is agetlimiAtsede’s work in that children’s clothes up
to the age of 14 were not included; but there isage limit stated in Yared’s and Yenealem'’s
work as well. On the other hand, these studiesiandar to the present research on their focus
on clothes and jewelries. In addition, the presesearch is similar to Yared, Seid and Atsede’s
study in their emphasis on both male and femalthetand jewelries. But, it is different from

Yenealem’s and Klemm’s work in that their works e/émited to female clothes and jewelries.

To see the overall status of dress, it is diffi¢oltdelimit to some age group as it was done in
Atsede and seid works. On the contrary, in thiglstall age groups are included for the

description of traditional dress among people setetor the study.

Kizito’s study described the importance of dresgalation to its religious role, one aspect of
dress function for the people in the study. Wheré&haney’s study focused in describing the
importance of only one type of dress- childreniearand the way it is made. In their discussion
on the function of clothes they are similar; byt differ from the current study in that, their

focus is only on clothes which are among the tyjelress.

64



Moreover, the previous studies have difference amdlarities with the present research.
Gallagher, Brandt (1997), Helen (1999), and Deg&f3) research works are similar with this
research on their focus on the process of clothimgak general and on their research topic on
tannery in particular. The study in hand is simitaSeid, Yared, Degsew, Helen, Yenealem and

Atsede’s studies on their field of interest on mateculture in folklore.

Klemm'’s (2002) and the present study have simylantthat both give attention to the clothes
and jewelries-dress among the research communsggreed through time. So does the Chaney
work was targeted the continuity and change of bedwyiers through time. Regarding the
process of cloth making, which is one part of thespnt research, it is different from Klemm'’s
and Kizito’s studies. Unlike, Klemm and Kizito, Gley presented the process of making baby
carriers as Degsew and Helen did; this is what mdkem similar to the present research.

Chaney’s work is different from the present studyhat only one type of cloth was analyzed.

In general, the previous works reviewed and thegeresearch differs in the scope, subject of
the study and study area selected for the stueseover, the interdisciplinary discussion on
the study of dress, the documentation processlandded of preserving dress observed among

the people through time makes the present reseéfehent from the previous research works.

To conclude, despite the difference between theigue works and the current research, | have
to acknowledge that the works reviewed above pexvithmense information and insight into
various aspects of dress in general and cloth-ngakiadition in particular from a wider
perspective. Some of the ideas and information elebloin them were utilized as inputs for

sharpening my argument and to show the existingvlattge gaps that need to be bridged.

2.3 Theoretical Framework

This section aims to review the theories from #levant literature which inform the research so
that the question of the intrinsic values of triadial dress and cloth making among the Arsi
Oromo shall be addressed. It examines relevantidsge@nd provides the theoretical background

to the study and documentation of traditional drédsere are different kinds of approaches
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applied to interpret folklore materials. Among théms research focuses on contextual, semiotic

and symbolic interactionist approaches.

2.3.1 Contextual Approach

Contextual approach is the major guideline fordbkection and analysis of the folklore genres.
The folklore concept applies not only to a text bigo to the context in which a tradition is
performed or communicated together with its functfporson, 1972). He further indicated that,
the application of the contextual approach to tiuelys of folklore was developed in the second
half of the 28' century. For the application of this approach, rsearcher needs to go further
rather than simply taking a note or tape-recorex, tfor the text (data) is only part of each
unique event. Therefore, the whole performanceoonmunicative act and the visible cultural

aspects must be recorded.

Generally, contextual approach adopts a socio4tstioperspective in which the form and
content of the folklore text (in this case texthe material aspect (Sims and Stephens 2005) is
analyzed. The analysis is based on their (texeplatjical meanings and functions within the
socialization process of a particular society. Theantextual approach calls attention to the
function of a folkloric form in its context of us@ress, like any other social phenomenon,
cannot be analyzed in isolation or in terms of amg set of social relations, and because it is so

intimately part of the total status system, it ttabe seen within the systematic context.

2.3.2Symbolic Interaction Theory

Symbolic Interactionist theory is a sociologicatahy that focuses on the processes of person to
person interactions and how people develop viewpoabout themselves and others (Ritzer
2008) cited in Mupfumira and Jinga (2013). Histallig this theory has been emerged out of the
American philosophical tradition of pragmatism ahe proponents were the late ninteenth —
century pragmatists such as Charles Peirce, Willames and John Dewey. (Rizer, George and
Smart, Barry, 2001). Moreover, Symbolic interactithveory had its genesis at two different
universities: the University of Chicago and the \émsity of Lowa. However, “Most of the
symbolic interactionism principles and developmesteemed from the Chicago school”’(Rizer
and Smart, 2001). The school was where George Halbead was a popular and widely
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respected teacher. Mead played a critical rolestal#ishing the perspective of the school which
focused on an approach to social theory emphasthi@gmportance of communication to life
and social encounters. Méadas also the most important bridge between thgmatic tradition
and sociology. The inspiration of Mead has beelvddrfrom the philosophical works of John
Dewey, one of the proponents of symbolic interact@and his colleague from Chicago

University.

In the history of symbolic interaction theory, thest important disseminator of mead’s ideas
was his student Harbert Bulmer. He supported ariblady applied Mead’s theories for
sociological analysis and eventually published akbentitledSymbolic Interactionisnm 1969.
This work becomes recognized as the major explinatof the symbolic ineteractinist
perspectives. Again long with one of his colleaguesgerett Hughes, Blumer had a major
enfluence on a group of students he taught at Gbitmiversity in 1040s and early 1950s. Such
notable scholars such as Becker, Goffman, Gusfigddata, Stone, Strauss and Turner, further
develop the perspective and become known as tlomddchicago school (Sandstrom, Kent and
Fine, Gary 2011).

From sociological point of view, social life canlpproceed if the meaning of symbols is shared
by members of a society. This is because the parpbmteraction is to create shared meaning.
To examine this, then, social interactionist fosusa the communication between the wearer
and the perceiver and the process involves sharednimy. This theory focuses on how

meanings, labels and definitions affect and arecédtd by social life. People learn and use
symbols and their meaning during the course ofadaaieraction; again symbols, and objects as
symbols, can be modified and their meanings altebaded on the social context; therefore,
people interact with symbols forming interactiomeuand them and the ability to communicate

using symbols make humans to be different fromrodhganisms.

With regard to dress, researchers have approachedstudy of dress from theoretical
perspectives originating in different disciplinegddindings thus tend not to be complementary.

Kaiser (1983, p.4) cited in Mupfumira and Jinga 120 p.291) presented three principal

® One of his famous books, Mind, Self and Society is often taken as a charter for symbolic interactionist approach.
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approaches to the study of dress. These are: signimbéractionist, cognitive and cultural.
Among them the focus of this study is on Symbohteraction theory/approach, symbolic
interactionism views the perception of dress alinag both the wearer and the perceiver
bringing to an encounter their own social consgudtess may symbolize something different to
both and as a result of the dynamic interactiomnvben the two participants; the symbolic value
of the clothing may have changed both. Therefasearchers using this approach have tended
to use gqualitative methods to evaluate the peraeptof both the wearer and the perceiver, and
there has been a tendency to assume that socilects are not quantifiable (Kaiser, 1990).

The function of symbolic interaction is to assistleriving meaning through non-verbal cues and
symbols. The basic premise of the theory is thataatetowards objects on the basis of, action
and meaning they have for us. The meanings areatkthrough social interactions with others.
The meanings are again held and modified throutgrpretative processes. (Mupfumira and
Jinga 2013, p.289). Therefore, in order to seewag nonverbal meanings are transferred
through dress in the Arsi Oromo culture, this tlyeisr preferred to be one of the explanatory

tools.
2.3.3 Semiotics Approach

The third approach which was selected for the dasan of the data for this research is semiotic
approach. Semiotics is the science of signs antssage artifacts or acts that refer to something
other than themselves. So, the study of signs hadmay they work is called Semiology or

Semiotics (Fiske, 1982 the history of semiotics, modern semiotic aniaglgan be said to have

begun by two men. These are: a Swiss linguist Rardl de Saussure (1857-1913) and an
American philosopher Charles Sanders Peirce (1888H1 (Peirce called his system semiotics,
and that has become the dominant term used fosdlence of signs. Saussure’s semiology
differs from Peirce’s semiotics in some respeat,ds both are concerned with signs, | will treat

the two as more or less the same in this research.

The study of material culture is concerned with ie¢ies in its conviction that artifacts transmit
signals which explicate mental patterns or strsturSemiotics, according to Denzin and
Lincoln (1994, p.466), offers a set of assumptiand concepts that permit systematic analysis

of symbolic systems. Like symbolic-interactionistdathe qualitative paradigm, semiotics
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embraces the view that meaning is not inherenhynségn (or text). Artifacts can yield evidence
of the patterns of mind of the society that fakiedathem, of our society as we interpret our
responses (and non responses), and of any othetysmtervening in time or removed in space
for which there are recorded responses.

Clothes, coverings, the objects with which we adoumselves, the signs that engrave and
decorate us are the forms through which our bodikede to the world and to other bodies. Just
as language is the device for shaping the worldl ihéypical of the human race, so in every
society and culture dress is a form of projection,simulation, of the world, valid both for

society and for the individual, expressing itselfsigns and objects through which the human

body is placed, temporally and spatially, in iteraundings (Gill, 2002, p.47).

In our lives we constantly send messages that soofdifferent signs. The messages transferred
through the clothes we wear, the way body is adbrfecial expressions etc. are based on the
codes which are culturally defined system of relathips. Weather we are aware of it or not,
living in a certain environment we internalize setscodes that affect our semiotic behavior.
These all are related with nonverbal communicatidrich is a core element for semiotics and

the subject of this study.

Like that of spoken aspect of language, materipéets of one’s culture serve as signs and can
convey a great deal of information. When we conta@mbple, either in real life or in mass-
mediated texts, such as advertisements, commeraiadsfilms, we pay a great deal of attention
to things like their hairstyles, their clothing atite shoes they wear and their body ornaments.

All of these objects are signs meant to conveyageriotions about what these people are like.

Thus, semiotics maintains that the constructiomefinings depends, in part, on the context of
the sign in relation to the interpreter and thduwrel in which both are situated. The process can

be presented in the following way:
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@
Agent/Interpreter

Sign L Which in turdfests the context

Figure o

1.Model adopted from Joniak, Lisa,http://www.slisiarh.edu/faculty/hrosenba/www/Researc
h/methods

A culture usually provides a pattern for the way jteople should dress and Kaiser (1990)
referred this as a code. But individuals make mecations to codes which are referred to as
messages. Dress signs are made up of signifierls,asuthe garments, or accessories which carry
the message, and the signified, or content of teesage. We can take, for example, doctor’'s
white coat as a signifier which signifies cleanness

In sum, based on the given idea, in this studypmlsnation of approaches, i.e., contextual
approach, symbolic interactionist and semiotic@@ghes were applied for data description for
they consider the interrelationship of text, cohtexeaning and function.
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Chapter Three: Background of the Study Area and thePeople

This chapter deals with a brief description of gtedy area and history of Arsi people: their
genealogy, language, religion and beliefs to acquaaders with the geographical and socio-

cultural context of the study community.

3.1 Glimpse of the Research Areas
Under this topic brief descriptions of the histatjcgenealogical background Oromo in general
of the Arsi in particular, their folkloric featuresocio-political structure of the people and the
livelihood basis are discussed.

3.1.1 History of Origin and Genealogy of Arsi Oromo

Arsi people are one of the largest groups of thent@r people residing in a vast territory
stretching from East Shewa to Bale in Ethiopia. Tdren Arsi is used for both the dialect and
speakers of the language. There are different vialasut the origin of the Oromo people
ingeneral. Some say that the people came fromdmutsie current boarders of Ethiopia while
others argue the people's homeland has alwaysHib@pia. In connection to this Daniel (2002)
in his research on Arsi Oromo, states that regeratures on the history of Oromo people place
their original homeland somewhere around Arsi aateBDaniel further extends the conclusion
reached by Mohammad (1990, p.4) “the original hainde Oromo was in the cool highlands of
Bale around Madda Walabu.” (2002, p.23). Accordinghe writers appear to agree on the
original homeland of the Oromo people as from adoMtadda Walaabuuln addition,Obbo
Bonsemoo Mi'eess@ne of the key consultants of the current studted that the oral narrations
of the people shows the homeland of the foundinigefaof the Oromo was in the area called
Madda WalaabuuAccording to his narration, this person was chlWéaayyuuand had been
living in the area calleMadda Walaabu(Appendix 3 text 1 (206-20%

On the other hand, Adejumobi presented differeetvsion the original homeland of the Oromo.

It is based on the data he found from the peojledstradition. As he presented:

° The full annotated data is foundBpAN annotation ¥206&207) annotation 1bonsemo, bokku and the
origin of oromo.eaf
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Oral traditions carried out by the Oromo ascerthat they came from the Borana

region of southwestern Ethiopia, and many go ogripilages to the “Land of the

Abba Muda,” the home of their spiritual leader e northern Borana region of

southwestern Ethiopia. Oromo traditions also ategiopulation translocations to

southern parts of Ethiopia (2007, p. 9).
As Mindaye (2005) further explained, different asptions about the home land of the Oromo
are made based on the experience and interest itdfravrTherefore, a number of writers,
amateurs and professionals, domestic and expalvéate developed their own theories regarding
the question of the Oromo’s original home land. $peculations and assertions of some writers
are inclined towards viewing the Oromo as not thgimal settlers of Ethiopia, but “migrated”
from somewhere else; others content that they meligenous to this part of Africa. Concerning
this idea, consultant Boonsemo also narrated @r: group says the founder of bokku who was
said to be the first Oromo had come from outsidadpia. On the other hand, there are groups
who claimed that the original land of the Oromo easundmadda walaabyAppendix 3 text
1(205&208Y° ). Moreover, Asmerom on his well known study of BBorana Oromo as claimed
that Oromo oral tradition and historical documetngse the Oromo as indigenous to the high
lands of Bale, Borana, and Guiji, more specificdlpdda Walaabuareas (1973) in today’s
regional state of Oromi&" Various scholars who are interested in the cultpelitical, social as
well as economical aspects of the Oromo debatéein origin. However, the oral tradition of
Arsi Oromo strongly claimed that the original hotaed of Oromo is arounthadda walaabu
the area wheravaayyuu the founder obokky was lived. Therefore, as tradition is one of the
strong areas in which the worldview and identitytloé people is reflected, one can possibly

understandhat Oromo people are insiders of Ethiopia.

' The full annotated data is foundBbAN annotation ¥205&208) annotation 1bonsemo, bokku and the
origin of oromo.eaf

* Owing to the fact that the Oromo have mainly transmitted their historyotigh oral discourse, the
social history of this people, particularly whighesis before the Y6century, is shrouded in mystery and
thus, is a point of speculation and debate thaharget resolved. It is a contested terrain, #eative of
which is used to justify either the aboriginality the intrusiveness of the Oromo people to theertrr
territory they inhabit. Particularly for the latérjs often used to portray the Oromo as alieruishers and
as a means to delegitimize their historical claonthie land they inhabit. Controversial as it i1as also a
political edge that goes beyond the scope of theentistudy and will not be discussed further.
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With regards to genealogy of Oromo in general amsi ®romo inparticular, there are several
views pertaining to their classification. The Orgnazcording to (Gemetchu, 1993; Dejene,
2002) are divided into five major groups. These #re Tulamaaand theMaccag the Sabboo
and theGoonaa the Raayyaaand theAsebog the Siikkooand theMando and theltuu and the

Humbannaa

On the other hand, Eshete (2008 and Jebessa (X8t that genealogically, the Oromo refer
back their origin to two great ancestors, namelyeBa and Barentuma. These ancestral
divisions characterize the cultural and nationahitty of the nation. In addition, Jebessa (1995)
classified the two major groups in the followingyw#orena family includes Mecha, Tulama,
Akako, Luba, Chele, Abo, Sego, Sabo and Gona wBdesntuma family includes Kereyu,

Hubena, Werenesha, Akechu, Itu, Lalo, and Merewa.

However, Alemayehu (2007, pJl9used a different genealogical classification as
follows: Tulama, Macha, Arsi, Guiji, Borena, Itu, iHbana, Raya, Yeju and Liben. Alemayehu's
way of classification is to some extent similarthat of Gemechu's and Dejene's classification
but it is different from that of Eshete's and JalsesHe listed out general groups of Oromo
family branches instead of categorizing them urtdertwo major moieties: Borena and Barentu/

Barentuma.

As the information from the different sources irades, the Oromo trace their genealogy to two
great ancestors, namely “Borena” and “Barentumdiesé lines of ancestors divisions
characterize the cultural and national identitythad nation (Eshete, 2008). However, according
to Zelalem (2012, p.46), “There is misunderstandiejween the Oromo elders and native
scholars on the source and meaning of the termgaf2d and “Barentu”; whether it refers to the
names of individuals or the direction of the Oropeople's units.” He further explained that
some sources indicate the two terms represent d@nges of individuals, Borana the senior
(angafg and Barentu the juniog(xusy. Others do assert that each term is built from Afan

Oromo independent morphemes i.e. the term-Boranm#liad combination dBoro andaanathat

literally means “distant from sun rise" or simphet ' West' (west of Ganale river); likewise, the
word Barentucomes from two wordsBarii', and Aantu'. This means, the two words together

signify ‘those facing the east" or simply the E@esist of Ganale River), (Zelalem, 2012, p.47).
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The naming system’s according to second assumiitefocal point is distance of the settlement
from the Genale river. In other words, the nameaxfh branch is given based on the settlement
of the people. Thus, as Zelalem (2012, p.47) furth@med, “if there is an agreement on the
assertion which follows the etymological explanatibwould not be complex to identify which
group of Oromo belongs to Borana and/or Barentuwéi@r, if not, the question remains

ambiguous.”

That being the case, the Barentu Oromo includefottving major sub groups. These are: The
Walloo Oromo, the Marawa Oromo, the Afran Qalle thumbannaa Oromo, Dhumuga Oromo,
the Ambo (Ambato). There are also additional suilsthws: The Qallu, The Gabra people and
the Garre. The focus area of this study is undebdimbato) branch which has a descendent

called Arsi.

Quoting Aba Bahrey a 16C. Abyssinian monk, Mindaye (2005) writes abowt ¢fenealogy of
the Oromo to which the Arsi belong as follows:

...0Oromo constituted two all-encompassing groups mdurihe time of their

movement. These groups, who are said to have leieg kogether under the

samecaffe (council) in the area supposed to be their origmmame land prior to

their dispersion, were the Borena and Barentu. Amthem, the Borena are

reported as having been the eldest (angafa) andnBathe younger (quxusu).

(2005, p.6)
According to the given idea, the Oromo people staunting their descendent from Borena and
Barentu. Moreover, Borena is said to be the eldedtBarentu is said to be the younger sons of
Oromo. The information found from the bulletin whiwas prepared for the Millineum festival
in 2000 E.C inAsaasaaone of the districts of west Arsi Zone, also assthat Arsi is one of the
sub families of Barentu®Arsiin dameelee lamaan oromoo (boorana fi bareemtoaa) keessatti
magaa dameelee baareentoo keessaa kan tokkootl00(2f.2) “among the two meioties

(branches) of Oromo, borena and barento (u), Asine of the branches of Barentuma.”

Of the two moieties indicated above, the Arsi dadedl from the Barentu Oromo who inhabits
by and large the eastern parts of the Oromia Regiok&thiopia including West and East

Hararghe, Arsi i.e. Arsi and West Arsi accordingctorent administrative division of Oromia;
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Bale and East Shewa zones. In addition to thigeseants of the Barentu moieties are scattered
across a sheer territory of Ethiopia including Exawa and Jijiga Zone of the Somali Region in
the East, Amhara Administrative Zone of the AfaigRe, in the northeast Oromia Zone of the
Amhara Region, as well as Raya Azebo districts igfaly in the north. Among the Barentu
decendantes Arsi people are the majority in Argivipice and one of the branches of Oromo
people, and inhibit centeral part of Ethiopia ie 8outh, to the east in the area from Bale, to the
shewa provinces in the west, and the Harerge aewasiprovinces in the north and the sidama

province in the south east (Anwar, 2011, p. 3).

Oral traditions provide different explanations @hation to the term Arsi. According to some oral
traditions, Arsi is the name of the founding fatbéthe main tribe (Teshome 2008). According
to this oral tradition, the founding father of tAesi Oromo, ‘Ars€ begot three children. In
addition, Husen (2000) says, the Arsi woman usedaio “Arsi sadan” “the three Arsi” while
they confirmed about their idea. But, he furtheplaied that, there is no adequate evidence
with regards to the third son/daughter of Arsi. leer, Abdul Qadir (2000, p.18) writes, there
are three immediate decedents of Arsi. These @kko& Mando and doorii (waato). Again he
further classified the descendents of doori or w/dnto three. They are: Cora, Kamise and
Baate. Most studies which were conducted on Amsihe other hand, indicated that, Arsi is the
founding father and had two “sons”. According br(t, 2001, p. 53; Daniel, 2002, p.12), “The
Arsi oral tradition confirms that a man called Ahsid two sons called Siko and Mando who in
turn had five and seven sons respectively. Thesb/énsons of Siko and Mando are the fathers

of all Arsi Oromo inhabiting today’s Arsi and Batene”.

There is also controversial idea about the sexrsf And the decedents above Arsi. As we can
see in the above explanation, Arsi is a man whabtgo sons. But on the other hand, Husen

(2000) stated that Arsi is a fem&levho was a wife of Ambeto whose father was Daayyamw.

© Eventhough some literatures presented that the discendents of Arsi are three; no data was found from the
fieldwork about the third branch.

B This seems to be controversial to see female decendants in the society where male patterned genealogical
classification is the main issue. This holds true to Arsi Oromo who counted genealogical lineage from the male side.
Instead the next one seems to be convenient.
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the contrary, he also presented Ambeto as a fathérsi. Moreover, as Obbo Bonsemo told
Arsi is the decendent of Ambato whose father wag/alaAccording to his description of what
he has been told by one of the Oromo elder, Shigalaso;
mundo ku Parsi:ti
mando ka arsii-ti
mandoo GEN Arsii-is
mando Arsi
Pambato da:j:o bub:u ji:j:a: waij:u gura:tfa
ambatoo daayyoo bubbu yaayyaa waayyu guraaach
ambatoo daayyoo bubbu yaayyaa waayyu guraaach
ambato, dayo, bubu, yaya then black w@ppendix 2 Annotated texts Text 1(174&1%y)

And the genealogy it goes like this. The narratelts that the genealogy of Oromo begins from
wayyu, who was the founder of bokku. The known sabgs of Arsi are mando and sikko.

According to (Husen, 2000; Abas, 1982 and Teshd@68) these two groups subdivided into
seven and five warras (relatives) respectively Wwrace taken as children's for the two above

mentioned groups of Arsi.

The two major branches of Arsi Oromo and their bres described by Abas (1982) are the

following:

= Mandoo Arsi
» Warra® Rayyaa

= Warra wanarma

% The file is also found in ELAN Annotation 1(174&7)bonsemo, bokku and the origin of oromo.eaf

> Warra is the second level next to mana (lit. house) in Arsi Oromo kinship frame. This level consists of two or
more manas. Father’s household all his married sons households are the members of the set.(Daniel,2002,p. 30 )
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Warra Kajawaa

= Warra Hawaxa

Warra Waayyuu
Warra Utaa

= Warra Harawaa
= Sikko Arsi
= Warra Buulalaa
= Warra Waajii
= Warra Wacalee
= Warra Jawwii
Warra llaan (Abas,1982)

And also in (Husen, 2000, pp.30-31) the main anu lsanches of Arsi are presented in the

following way:

Sikkoo

§ullaallaa §ocaale Jaawwii aajii [laanii

Mando

1aa iayyu Laayya lKajawaiwaxa Harawaa Biltu'u

Figure 2. Geneology of Arsi Oromo

According to Teshome (2008) the two moieties ofi Aias five and seven warras respectively.
These are: Th&hanan Sikko@he five ones ofikkoQ areBullallaa, Wacaalege Jaawii, Waajii

and llaannii. Whereas, seven sub-moietiesnosdndo collectively calledTorban Mando(the
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seven ones oMandg this includesRaayyaa Kajawaa Hawaxaa Utaa, Waayyui Harawaa
andBiiltuu. Again as obboo Bonsemo, one of the key consultdisted the two mioties of Arsi
are sikkoo ananandowhich is the same with the previous literaturest te classification has a
bit difference with the names of the subclassem ftbe previous literatures mentioned above.
These are: according to hirSjkkoobegots five children, bulaalla -Bocaaclee- walgiawwee
and Heellaa. The seven childrenrondoare Utaa- Waayyuu-Faarachuu-Abiyyuu- Raayyaa-
Haraxaa and Wanaama.To summarize the genealogical lineage of Arsi he fiteratures

presented above, including the forefathers:

(Waayylu)Oromo

Yaayyaa

Buibuu

Daayyoo

AmL)ato

Alsi

Mando sikko
yyaa wan kaja a a utea Buulala Waaji Wacalee |jgan(  Jawwil

A(Bi a yu arawaa Ilaanni)
Itu Har u
wan axaa
aam

Figure 3. Summary of the Geneology of Arsi
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Despite the difference which is observed on theasagiven to warra's or ijoollee (relatives or
children), the data presented in the above solumdssate that the major branches of Arsi Oromo
are basically two. These ar8ikkoo and Mando and also the number of children for each
branch are similar in all sources. As a part ofupentation project, the intention of this section
is just to give an insight concerning the genealofjArsi Oromo. But, identifying the fact in

relation with the genealogy of the people basictilby classification of Arsi as well as the names

of descendents from the Arsi needs further hisdbstudies.

As explained above the two main branches of Arg Mando and Sikkoo Despite the
classification the people of Arsi and Bale are sbas of the two brothers who closely tied with
each other in culture, language, religion and inegal in socio-political organization (Abas,
1982).Mandoorefers to the Arsi Ormo residing in the Arsi propeontemporary Arsi zone) and
northern Bale Zones, whil8ikkoorefers to those groups of Arsi Oromo residing ryain the
rest of Bale Zone. There is one saying that thepleemm both areas share. That“Baaleen
magaa lafaati malee ummanni Arsumajeaning, Bale is the land of settlement; the peapge
the same; both are Arsi (Bonsamoo; Interview, 3 éolver 2011). But for the one referring to
the present administrative classification of Ansdaale, it is difficult to classify the population
into mandooandsikkoo This is because there are districts which wecerporated as a part of

West Arsi Zone from the former Bale province.

3.1.2 Folkloric Features

There are various cultural features which ident#fssi people. These cultural features are
folkloric elements which can relate and/or diffarate them with other Oromo families and also
distinguish them from other ethnic groups. Theskldac elements can be categorized into oral
literature, material culture, performing folk aasd folk custom.

These four genres of folklore are interrelated heirt very nature. Even though, there is an
interconnection between the genres, based on taeest of the researcher each can be studied
under distinct genre. In addition to traditionaésk which is one of the subgenres of material
culture and the major focus of this study, the pe@we rich in the practices and uses of the

various forms of folklore.
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A. Material culture

Arsi people are known by their traditional food airthk which is classified under one of the sub
genre of folklore-material culture. These tradiabfoods and drinks are parts of the material
aspects of the people. Food ways are the mosfisagt cultural features and identity markers
of the people. There are various types of traddidoods known among Arsi. Among them
margaa(Porridge) is the most common traditional foodisTiood is usually made from barley
flour and butter. Culturally there are three kimddMarqaa These areMarga kurkuto, margaa
LaagaaandMargaa buldha’a The difference of these foods comes from the gg®dn which
they are prepared. The raw materials used for ngakiose foods are basically butter and barely
or wheat flours. In Arsi barley and wheat four dndter are common raw materials for making
not only Porridge but also other traditional foggpds. Among thengamashaas the known
traditional food type of ArsiQamashaas made from wheat flour and butter; first, theufl is
made into dough and it is made to have a shapeasihpUsing cultural material spread it out
separeately in order to be dried using sunlighenrafter it is died, it is cooked like that of st
and mixed with butter and ready to be served tofdinly or it is served to participants on

cultural occasion.

On the other hand, milk and milk products as wslldainks made from honey are common
cultural drinks which are served in various occasio Arsi. For instanceBokaais one of the
traditional drinks known among the people. It isd@mdroma mixture of pure honey and water.
As consultants Addee Dame and Obboo Tamirat taldnake this cultural drink water and
honey are mixed and put in cultural container foteast a month. Then, it can be served to
guests, family members as well as guests from thle nelatives and his accompanies at the day
of wedding. In general, this cultural drink is seuvfor special guests and in especial occasions.
Other material aspects such as traditional housederial objects used for serving those
traditional foods and drinks, etc. are the matexsgdects of the culture and the identity marker of
the people.
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B. Oral Literature

Oral literature is one genre of folklore. There a&eious forms of oral literature which are
common among various cultures in the world. Okpevitndnis book omfrican Oral Literature
defines oral literature as a collection of cultuaaspects that includes “riddles, puns, tongue-
twisters, proverbs, recitations, chants, songs, stodes . . . the verbal aspect of folklore”
(1992, p. 4). Arsi Oromo also have various forrhemal literature. Among them songs are the
most repetitive forms of oral literature in thetowé. These songs are expressions of happiness as
well as sorrow. Songs performed during Ateetealifsee chapter 6), the known ritual which is
performed by females who get married in the cultéaeewell song loyicha durbaawhich is
performed by a girl on her wedding day and by hientls and praise song recited by a woman
whose husband has died are categorized underiteralftlire. For example, the following folk
song is a solo which is performed at the actual afay wedding by the brid@Ashoo)and her

friends and is included under oral literature.

Afan Oromo English

Fardi adii ati badii you white horse let be cursed

Situ karaa kana baasee its you who showed the way

Hiree durbaa ati badii let the fortune of a girl be cursed

Situ biyyaa ana baasee it is you who makes me depart fromamyilfy
Biyyaa bayuun laga shani departing the village needs long travel

Biyyaa bayee, tiyya oduun haga sani it isetiior my departure, no one will talk about me

(Husen, 2000, p.56)

In this oral song the bride presents her unwillegmto depart from her family as her departure
may result with leaving in the area which is veay from her village. In this case, she blamed
the fortune of girls in general and her case intipaar.

On the other hand, duriregeeteeitual women who participate in the ritual expréssir feeling,

the reason for their gathering and complain withards to the abuse of their rights using folk
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songs. In general, songs which are performed bylmes of the culture in different levels

(children, youth and elders) are the means’s ircivthie identity of the people is expressed.

C. Social Folk Custom

Social folk custom is one of the major genres dkléwe. It refers to the cultural activities or
traditions which are performed by the people timel again. This genre includes festivals
celebrations, folk religion, rituals, etc. The dts and celebrations among the people can be
celebrated, annually occasionally, seasonally, ateeteeritual, wedding ceremony, funeral

ritual etc. which are included under folk custones f@atures of Arsi Oromo culture.

Arsi have a custom on how the people respect ethen and make a relationship to one another.
Traditionally, the people identify their relatiomgé in three principal ways. The firstasmooma
(relation through descent or parentage). The secsn@lation throughSoddooma(relation
through affinity or marriage). These two types déntifying relations together indicate the
people’s system of classifyinfarrooma(family relationship).

The third and the broadest form of relationshipArsomaa (Arsihood), and it refers to the
cultural homogeneity of the people. It is a condepthe unity and love among themselves. As
Husen writes, the concept of Arsoma refers to:

Arsomni magaa hiddaafi dhiiga tokkumma'at, fujaj@bo’o) Arsiin ganama
walitti kennate jechu'u, dhaamsa akaakileefi abbeadiArsi'it. Kanalle'e waan
tayeef, “Arsomni” ilma Arsi taye mara biratti, maga ulfaata'a,magaa
jaalalaatifi obbolaawummaat. Namni Arsi'i wal-bedkie baatu, “Arsoomaa
jedhii! waliin jedhu”, (2000,pp.78-79)

Arsoma is the name which stands for the symbohity that the Arsi people gave
to each other; it is a message inherited from atwssBecause of this, Arsoma is
a name for love, honor, nobility and brotherhoodcatomembers of Arsi. Persons
from Arsi whether they know each other or not, teay “say Arsoma” to one
another.

On the other hand, according to Abas,

The Arsi developed the concept of Arsoma (Arsihofdy was an expression on
unity, integrity, solidarity and inter-dependenam@ng the Arsi. Arsoma was not
only a norm and social value, but an obligatiorbtofulfilled by each member of
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a community (Arsi tribes) for whatever asked in tteene of Arsoma. (1982,
pp.15-16).
Wherever Arsi people live, the concept of Arsomdasthem and helps them to build solidarity
and brotherhood. The custom attached to this giraes provided Arsi with an identity that has
been passing to clans and other groupings for g fmriod of time. The concept is also an
obligation for each member of the society to acdeguditional rules and regulations which are

performed by the society.

In Arsi culture, there is also a cultural concepiichn governs each member of the people to live
as an ethical member of the people. This concejgirmsed asvaayyuand the act of performing
what is right and wrong is calledbayyooma As Husen (2000, p.252) stated)dyyoomni
safu’uu, ulfina, wal-jaalala.” wayyooma is relateglith love each other, respect to each other
and it is related with an expression of astonishméwgain, regarding its definition Ayalew
stated that the termwaayyuuis “Not easily translated into English”. But bykiag some
representation given by researches for the conpeggented as: “something which is sacred or
something that should not be toucheairiong the cultural norms observed among Arsi Oromo,
the concept ofVaayyuuis the primary one and as the constituting parthefGadaasystem,
waayyuuis one of the major constructs in a traditional /@ooworldview. Therefore, “It is
reflected in various cultural practices and hayegdiaa significant role in defining the position
and the rights of women in traditional Oromo sogcietAyalew, 2012, p.43).

In general, the Arsi Oromo associatggayyuuwith women, and with material objects which
belong to the female sphere. In addition, accordmdgdusen (2000) it also related with the
respect given to marital relatives, respected personong the people and the material used by
those respected persons. Such as, the horse andhijheof the hero dondaalaa and persons
like the in-laws of both partners. In general, insiAthe wordwaayyuis a representation of

sacred, honor and respect.

Of all the genres of social folk custom, marriaggeras to be the most important defining
institution in the Oromo culture. Like in all Orongooups wedding rituals among Arsi Oromo is
highly elaborate. The study of its essence, thimiges an essential insight in understanding the

entire cultural fabric of the society. There arengnalements in a wedding that shape Arsi ideas,
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practices and traditions, such as the rite of ggssd the bride and groom to adulthood, the

history of the clan and its ancestors, and thelimbnks between two clans.

In the regions of the Arsi Oromo, the wedding periakes place during a quieter time, after the
fall harvest and before preparing the land fordrap planting, generally between the months of
November and February (Bonsamo, Interview, 1 NowwamB011). On the night preceding a

wedding, from a distance one can often see thehiehtas been set up for the occasion, and if it
is a clear night, one can hear the voices of yogé#tkered outside, practicing their songs, which

are accompanied by tldgbbee(single or double membrane, circular, metal framieom).

There are different kinds of marriage practices rgnérsi. According to my consultants, the
marriage types among the people can be classifiedtivo. These are: the known marriage
practices and marriage practice recently introduttedhe culture. According to consultant
Mohammed, the history of marrige custom starts viittha shifa and fudha jabbi garaxa.
According to him, we can divide types of marriagestoms among Arsi people based on two
ideas. These are: Marriage customs which are pértsmana gadaaand marrige practices
which are not parts ajadaabut practiced among the people .( Mohamed Namessédte 3,
November 2013)

Again under the marriage tygemana gadaa There are two types of marriage. These are:
fuudhashifaa (shifaa marriage) and fuudhgaraxaa(marriage with calf)Shifaamarriage is a
marriage in which the bride talséingee(the sacred stick), green grass andnxoowith her and
accompanied by her brother and her fathenatkaa(a place which has natural water and grass.

The bride, the father and her brother gon@kaato meet the groom and his father.

The place is culturally believed to be blessed sacted. after arrival tmmalkaathe blessing
takes place by their family members. Then the gra@nd his father take the bride to their
village. This type of marrige does not exist amaing people. There was a security problem
while the bride accompanied toalkaaas well as to the grom’s village. This was beeaoifs
small number of accompanies participaed in thengeng at that moment. And others who need

to take the bride can easily take her by attackiegfather and the brother or the groom and the
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groom’s father. These is whetmmamoot¥ introduced among the people and the marriage

practice start to change into other types of mgerigractices.

Thejabbii garaxaamarriage type is the second marrige practice ugdéaaapproved marriage
types. The would-be -bridegroom come with six ¢albsk the family to give him one of their
daughters. In this case, the girl's mother takes calf; the brother or the adopted brother takes
one calf; one calf taken by the girl’s father. Thare girl's father can take the rest three caifs i
addition to one calf or he can give it back to tigle and groom as a giftieegayo)or their
wedding. This type of marrige is also not existedtavas practiced before in present days. It is
modified or changed and practiced among the people.

The second broad category of marrige types whictewet included in th&adaasystem but
known among the people(Mohamed Namo, casseettex@&mber,2013) ar&abbara(single m
arriage),walgaraa(exchange marriagduttaa (forced marriage), hawwata (persuation), dhaala
(inheritance), membeto (hirphaa) (renew marraiggjdabaangentering to the boy’s house for
marriage) angursummadgmarriage to the divorced woman) among these ntbst practiced

one is known agabbara(Yenealem, 2000 E.C; Hirut,2012 ).
» Gabbara (payment of bride wealth) marriage type

Gabbarais a type of marriage and the most acceptableotimer than the rest marriage types in
Arsi. This marriage starts with the process of nslection. In this case, the father of the son
has a great place and responsibility in mate getectf for his son. There are cases that the boy
may suggest the girl which is going to be his fatwife. Though the son has the right to suggest
his mate, the father may reject or accept on tbargt that the girl and /or the parents belong to
a descent or low socio-economic class. Then nedgwoti@omes next. The process is performed
by the “go between” the boy and girl parentsexbilettichaor halengicha The mission of the
ketticha should be consolidated by milki (Omen) angu’uu ceremony. Milki (Omen) is

believed to be not only an indicator of the sucaws&ilure of marriage at initial stage, but also

' group of individuals who accompany the groom in his way to take the bride from her village and at the time of
going back to his village.
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the future life of the partners. The days whichsetected for milki /Omen/ are Thursday, Friday
and Sunday (Yenealem 2000 E.C).

The symbols for good fortune includes, coming asmgerson carrying a container full of water
or milk, a pregnant woman, a woman carrying a balvg, women/men walking together and
people driving cattle. On the other hand, cominghsE a person carrying empty container, a
widow and being crossed by a fox on their way ate. taken as bad fortune (Omen) (Daniel,
2002). Again the good and badlkii is also seen on what the girl performs or camiesn the
arrival of kettichato her family’s house. If they found the girl milg cow, churning milk or
carrying a container full of water or milk, tineilkii is said to be good. If she is found carrying
an empty container, it is bad. Therefore, goodresd badness omilkii determine the

possibility of getting married by the girl, whick critically observed by the boy and his parents.

Mijuu dhuguu ceremony is takes place at the woddwwife parents house. The would-be-
husbandkettichg the father, one important person from the wowddtusband’gosa/clan/ and
the sons of one of the would-be-husband’s brotheuldv attend the ceremony. And the kin

relatives from the would-be- wife are attendantghefceremony (Daniel, 2002, p.73)

The discussion on decision of the amount of theédowealth gabbarg between th&ettichaand
the would-be-wife parents continue after tim§uu ceremony. The amount of bride wealth
depends on the physical appearance of the girtldocial background of her parents. Thus,
payment of increasing bride wealth is one of thasea for the rise of different types of
marriages among the people. After the decisionrhade the would-be- husband comes with
anecklace made from small beads-tafse, gugewhich is generally called qube kadhima and
the process is callddadhimannagengagement) and put it on her neck. This is callijya sym-
bol for the girl to be engaged. No one ask hemifarriage. Then the circumcision ritual comes
next to the engagement ceremony and will end ighvtedding ceremony.

» Walgaraa (Marriage by Exchange)

This type of marriage is a marriage which is perfed by the exchange of sisters among the two

clans. In this case a father can give his daudbttve brother of a girl he wants to marry. Or the
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boy gives his sister to the brother of the girlvents to marry. Both girls are compared on the
bases of their physical maturity. (Mohamed Namaossgtie 3, November 2013). This type of
marriage as consultants told has a historical backgl. As they said there was a man called
Datu Sakako who said to be the founder of this tyfpemarriage to the Arsi Oromo culture. The
basic reason for the introduction was to escap®a figh bride price expected by a girl’s family
from a boy and his family. Though this traditionroduced by an individual to the people, they

have been practicing since many years.

There is another reason for the introduction of thadition according to Daniel (2002). On the
contrary, some consultants insist that it was diced with the coming of Islam. But rather, it
seems true that Islam Adopte@lgaraaas one of the mechanisms to accommodate itself with
Arsi Oromo tradition. In this type of marriage githave no right to give idea on the marriage
process. The girl may marry to an old man or ydouigto the one she doesn’t know before. This
type of marriage also follows the processes meatlanwalgaraasection. And will endup with

wedding ceremony.
» Buttaa (Abduction)

This type of marriage is an informal and illegalywaf acquiring a wife which Arsi Oromo
adopted through time. Consultants claimed thakethee reasons for the applicability of this type
of marriage among the people. The first reasohesincrease in the bride wealth. The second
reason is that the social group in which the bdgrigs or the low socio-economic capability of
the boy and his parents allow the boy to abducgthevho is going to be his wife.

The boy can abduct the girl if he fears that heeps may refuse the relationship because of the
descent social group he belongs. On the other hahds parents do not afford the amount of
bride wealth expected from them for the marriageeess because of the low economic status, in

this case the boy will decide to get the girl fdudly

The plan of abduction is arranged secretly andfallye The boy tells this mission to his
intimate friends or relatives who are strong enoungtihe process of abduction and able to keep

the secret not to be recognized by others. Ths ialdudes selection of the place where the girl
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frequents and appropriate time. In the cultureftequent places the girl can be found are the
way to market, the way for fetching water or theywafirewood, or on the way to school or/and
when her parents are not around home. In this ofpmarriage the girl is taken without her
knowledge and she has no right to give commentsvioait happen around her. This type of
marriage will also end witgabbaraif the negotiation after abduction ends peacefuflyot, as
Daniel stated, as it is executed by forceful meaudses not end with peace sometimes it ends
with a big fight between the abductors and the qtarand relatives of the girl (2002). With all
its side effects and problems, butta is habituatebe culture and practiced as a part of marriage

type among Arsi Oromo.
» Hawwata (Persuasion)

Hawwatais the other type of marriage which is arrangecetias the mutual interest of the boy
and the girl. The agreement is arranged withoutktieevledge of their family. The agreement
may be facilitated by third party like intimatednds from both sides especially to get the willing
of the girl. Market places, traditional festivalguals and celebrations are the places where pre
arrangement is made and implemented. As comparédtiae previous mentioned types of
marriage, in the case of mate selectlmwwatagives a bit freedom to the girl. And it is
preferred by youngsters. But the boy has a respuihgito legalize the marriage either through

gabbaraor walgara.
» Dhaala (Widow Inheritance)

This marriage practice specifies that the man’sowignust marry his surviving brother in order
to continue the relationship between the widow dnedfamily of deceased husband. Therefore, it
is a compulsory marriage of a widow by her dece&smstband’s younger brother. The practice is
mainly intended to maintain the deceased man’'sagige In the culture this practice is needed
mainly to provide for her children a new father d&wkp the children in the father’'s extended
family, clan and patrilineal descent. Often timles widow’s marriage to her younger brother-in-
law is performed without her total consent. Althbighe has the right to voice her concerns and
refuse the offer, there is a higher chance that wbeld not be successful (Daniel 2002;

Yenealem 2000 E.C).
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However, in case the deceased husband does nobhather, the chance goes to classificatory
brothers. “If this is also impossible either be@o$ lack of classificatory brothers or for other
reasons, the final alternative left is to seleceé anan from the lineage after confirming his
genealogical proximity” (Daniel, 2002,p. 81). Thesea ceremony which is performed by the
deceased family for the transfer of the woman faeidowhood to married status. It is called
miilloo kennu In the ceremony, the inheritor announces takegponsibility of handling the
family of the deceased brother. ThkKorma (bull), eeboo(spear),miilloo (traditional three
legged chair)wayaa (cotton cloth),sa’aa (milk cow), hoolaa (sheep) andarada (horse) are
given to the heir from the deceased brother’s ptgperhe property which is transferred to the
heir depends on the economic status of the deceAs#uk end of the ceremony the heir blesses
the widow and the orphans. Moreover, the partidpam the ceremony also bless the new
partners for their peaceful future marriage lif@isTis the time when the marriage is approved in

the culture.

According to literatures on the Arsi Oromo marriggactices and data found from the field
work, dhaalais practiced among Arsi for two reasons. These @me to not let the widow to
marry a man out of that lineagealagad, if it happens culturally it is believed that the@man
may go far from the deceased family together wéhkids and the kids may not be loved by the
father-in-low and they may forget their origin. Théher reason is that if the widow marries
another personhélagag he will hire the property of the deceased husbamarder to secure
the kids from ignorance of their father's lineagedao protect the property of the deceased,

Dhaalais preferred to be the acceptable way among tbplee
» Milbaato/Membeto(Substitution Marriage)

The other type of marriage which is included undérrmal marriage types in Arsi imilbaato
or milbetaThis is a type of marriage in which the sistethef deceased woman (wife) is given to
the widower. Mohamed Namo defines it abliifa baate miilbaatoo kajedhu miila baate sana
miila biraatin bakka buusu jehuudh&assette 3 November 2013). According to him,témmn
Milbato is derived from two words. These anéla andbaate/omiila means leg andaatemean

leave, went out or die. The meaning of the compownd] is substitution of someone (dead)
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with the other. This marriage practice is perfornaéiér the burial ceremony of the deceased. In
the culture it is taken as the mechanism for corsgon. In the process one strong man from
the clan of the widower ask the clan of the deaagée saying‘Imimmaan abbaa manaa Ishii
nu haxayaa; itillee du’a intalaatiin walitti dachd&amte nuuf diriirsaa”.Lit. Wipe the tear of her
husband, sprawl or stretch the hide folded by #ehd of wife.

Though, the idea of substitution usually comes ftbmwidower. But, the arrangement depends
on the already existing relationship between the parties. Therefore, some forty days after the
burial, the parent of the deceased wife, smeadditeased sister’'s head with butter and bring her

for the widower as a replacement (Daniel, 2002).

» Addabaana
This is a type of marriage taken place when aigiléft unmarried or when her father wants to
give her to someone whom she does not like. Indase the girl chooses unmarried young man
and then runs a way to his house without the kndgdeof the man mostly in the evening.
On her arrival she tries to enter to the housealying:
Adda baana shifaa xabboo mana citaayou man’ in the grass built house

Warra afaan golaa; na jalaa goraabe off those who standing on my way to the sleepaagn

It means, Let us unite with our flowesh(faa),be off those who standing on my way to sleeping
room (in this case she is demanding to let herrghte house. Thus, she will stand beside the
pillar until she is given a reply. Then, the familfythe man she went to asks her the name of the
man she wants. Subsequently, they ask her/gesd in this case, however, such proposal for
marriage is not acceptable immediately by the Ibtgywill be advised not to reject. But if it is
not acceptable by the boy’s parents too, for diffikreasons, the next day she will be taken back
to her parents after anointing her head with buert if accepted, the next day tyaarsad
Facilitatorsiwvould go to her parents for negotiation.

In the culture, there are marriage types whichpaageticed rarely among the people. These are
mata dabaa smearing the head with butter/ where there isagmeement between boy’'s and
girl’s family are not capable to arrange the mageiaeremony Fuudha Gursumm@Remarriage

of Divorce) and Biidhaa (incidental marriage) (Delr#002; Yenealem, 2000E.C).
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3.1.3 Beliefs and Religions

Before the introduction of various forms of religgy the people around the world were
practicing their traditional religion which is conomly called traditional religion. If we take
African people, they have traditional religion wihizvere practiced by the early generations and
continue to be practiced by today’s African people Awolalu stated,

When we speak of African Traditional Religion, weean the indigenous

religious beliefs and practices of the Africansisltthe religion which resulted

from the sustaining faith held by the forebearshef present Africans, and which

is being practiced today in various forms and ussishades and intensities by a

very large number of Africans, including individeaiho claim to be Muslims or

Christians.( 1976,p.1).
According to the given definition, the term tradital religion is not related with primitiveness
and indicates only the past. But, it is also treuee of the present society living all over Africa
Like other people in Africa, before the introducti@f Christianity and Islam, the Oromo
practiced their own religion, which is a beliefanmonotheistic, one-supreme deity, known as
Waaqgaa.According to Gada§1988, p.19), Waaga can loosely be translated Emglish word
God. Waagqga, for the Oromo, is the creator of us@esource of order and justice, omnipotent,
omniscient, omnipresent. The belief in such a p&wereator is calledvaaqgeffanndga belief in
Waag- a supreme God), (Jeylan, 2005). However, @Gmemo believe that despite the
inaccessibility of Waaqa, rituals and prayers pileva path of communication through which the
power of divinity can flow into the human world. e are also other smaller divinities called
ayyaanato deal with day-to-day activities (Dejene, 200R,44-45).

Oromo's believe that Waaga Tokkicfiae one God) created the world. They call thisreoe
beingWaaga Gurraachdthe Black God). Most Oromos still believe thatvids this God who
created heaven and earth and other living and ino1glthings. In addition, Dirribi (2011, p.17)
defines the traditional religion of Oromo people ‘&ar forefathers had their own---religion in
which their world outlook was built about creati@md the nature around us, which is

waaqgeffannaa

Arsi people as they are families of Oromo have He#lowing waageffannaaln recent days, in

particular, there are Christian and Muslim religioowers in different parts where the people
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live. Since the area is rich with traditional prees such asteeteepirth and death rituals and
the people are lovers of their culture, they aracticing traditions which are domains of the

traditional religion

3.1.4 Socio-Political Institutions

Among Oromo people there are institutions in whioh society governed by. These &@adaa
system in general andiingee institution among some groups of Oromo. Accorditty
(Asmerom, 1973, p.50) “Thé&adaa System is an institution that represents an exrem
development of a type of social structure knowramdhropologists as age set”. On the other
hand, Bassi (1996, p.150) defin@adaaas “certainly a very strong symbol of Oromo ethnic
identity, but as with most symbols, it may have tiplé meanings. It manifests itself in a wide
range of social phenomena, including perspectivesyuceremonies, rites, public offices and
actual physical villages.” Like the Oromo as a vehdhe Arsi Oromo were ruled bgadaa
system. Yet, as Abdurahman, (1991) describes, \liecentrality of th&sadaaSystem began
to decline and th&adaa System got special features in Arsi itséfpo began to replace the
Gadaasystem as an institution. However, consultantsiftbe research sites claimed thkto is
not the equivalent dbadaasystem rather it is an equivalent of the Englesimtlawseerd Aloo

and it is the general term for truth.

The key consultant Obbo Bonsamo defirméso as “Aloo jechuun dhugaa jechuu dha seera
jechuudhd (Interview 2, November 2011)Aloo means truth; it is law. Arsi person sajeo or
dalloo. He further extends his description tid&bo means a law which is acceptable among the
people;dalloo is something which is modified through time. Fastance in the case of crime if
concerned body says “it is already decided” whitlnding and without looking case carefully,
they say this is naloo. Because in the culture the case of crime isnedewhile the traditional
court members are all present and sit together @pezific place. Therefore, if this is not
appropriately practiced the participants may refiosaccept the decision. In genemho refers

to truth and traditional law accepted by the peqMehamed Namo; Interview 3 November

2013; Bonsemo Miesso; Interview 2, November 2011).
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Whereas, th&adaasystem is a system in which Gadaa classes sueatdother every eight
years providing military political, social and awal leaderships for the Oromo nation.
According to consultantgadaasystem has basic features. It can be seen ast@gladystem,
economic system, social system and belief systemekample, Gadaa as a political system is
explained by Bonsemo (Bonsemo Miesso, casseettdang 2013) as the reason for treating
gadaa as political system is, people are allowephtticipate; governed by common law under

this system.

In Arsi according to consultant§adaahas five grades namely; Birmaji, Bultuma, Horaataa
Baharaa and Robele which follows an order from rolde/oungerBirmaji symbolizesbirmadu
the first wife (symbolizes the first female of Argiven for marriage tavaayyud’); with this
regard Bonsemo described how those five gradesaared after their function in the following
way:

birmud3i jetSu:n birnutu

birmaji jedh-uu-n birmat-u

birmaji say-INF-NOM help-INF

Birmaji means helping,

walit:i birmatu tok:itfum:a:n dsira:chu

wal-itti birmat-u tokkoo-icha-umma-arapt-u

each other-to help-INF one-DEF-ness-with live-INF

Living together; it is oneness
According to the data found from fieldwork, the &vibf waayyuwas the one who told the people
at that time to name the fiygadaagrades in the following manner. And each gradeaimed in
relation to the responsibility of the members idgld under it. With this regard, the second grade
in Arsi gadaasystem iBultuma It stands fotong life for cattle and people;

bultuna ba:sa: bulti namac:tifi

bultuma baas-aa bulti nama-a-ti-fi

bultuma name2PI-IMPF wealth person-GEN-is-for

Y Oral history says that wayyuu is the founder of Bokku (a sacred material object) carried by abba bokku and the
female who was send to him to identify weather he was human or angel was named as birmadu.
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name bultuma so that persons be wealthy
The thirdgadaagrade iHorata. It is named wishing successful reproduction;
ro:lle: ?en:u: hoata ba:sa: hormu:ta nama:tif
roobalee ennu horata baas-aa hor-maata nama-a-ti-f
horata name-2PI-IMPF breed-process person-GENFris-fo
name horata for human breed
The fourthgadaagrade is namel@aharaaandis named after wishing peace and healthy years;
brha:ra ba:sa: bar:i naga: ?ak:a ba?u
bahaara baas-aa bar-rii nagaa akka ba'-u
bahaara name-2PI-IMPF year-DEF peace as come-INF

name bahara so that peaceful time will come

Robaleis named after quest for rain. And it is said totbe youngest gadaaa grade in Arsi
gadaaa system.according to the data the wife ojwagliclare by saying:
ro:lule ba:sa: ro:ba: ro:bni?ak:a kadze:lu
roobalee baas-aa roobaa rooba-ni akka gajeel-u
roobale name-2PI-IMPF rain-NOM as rain-INF
name robele so that rain will come (see the exas#e08 in Appendix 2 text 1 (082-
083 and 090-09%))

In general, the five Arsi gadaa grades are birfnajiuma- horata-bahara-and robele from oldest
to youngest respectively. Moreover, a special featf the ArsiGadaapractice was that each
clan was autonomous and independent. Hence, ithadn Gadaaa area and a community form

of theGadaagovernment under Abba Bokku, who served as thkespperson of the assembly.

There are different views on the present existefigadaasystem in Arsi. Some says that it is
still practiced among the people. But others intigdAbduraman and Mohamed agreed that

Gadaa system in Arsi is not functioning like before. Acding to Mohamed (cassette 3,

'8 The data is also found in annotation 1bonsemo, bokku and the origin of oresao.
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November 2013) the introduction of Islam amongghkeple is one of the reasons for the decline

in the practice ofjadaasystem in Arsi.

Intellectuals give different views on the reasonywArsi people releasgadaa system. But
according to consultant Mohamed, refusing the previgovernmental administration and
prefering to accept the Islami religion was onehw#f remarkable reasons for it. To protest the
rulers most of them converted to Islam. There eosion on the other hand makes faslaa
system to decline among the people. Thereforenth@duction of religions to the people brings
a change on the traditional way of life.

On the other hand, th&ingeeis one of the cultural features among Arsi. laisacred stick
which is given to a woman in order to protect hghts. According to Mohammedjingeeis
described as:
si:nke:n gu.fana dularti:ti
siingee-n gaachana dubartii-ti
siingee-NOMhield woman-is
wara:na duburti:ti
waraana dubartii-ti
spear woman-is
(Appendix 2 text 4(011&04p)
According to the description Siingee is of womasiseld (weapon), a spear and a symbol. As
abba bokku holds bokku on his hand; has halangdesomand. Siingee unique to woman and it
is a symbol for womanhood. Carrying siingee in In@nd symbolize her with that of a warrior

full of his staffs

Therefore siingeeis not merely a term for a material symbol, likattof Gadaasystem it also
refers to an institution, to a women's organizatmally excluding men, and it has both religious
and political functions. (Marit, 2009). In gener#iie wordsiingeeis used to describe various

mobilizations conducted by women.

!9 The data is also found in Annotation 4 Mohamed Namo Annotation.eaf
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In the history of the establishment sifngeeas an institution, according to oral traditiorisit
believed that the basis for tl&ingeeinstitution has been traced to the customary laivhe
OromoGadaaSystem and its religious roots. In this customavy system, Oromo women have
been granted protection by the divine gift frQuaallu (religious leader) tabbaa gadaavho has
been giverbokkufor himself and to takeiingee(ritual stick) and ajanafaa(sacred piece of
wood) for his wife (Tsehay 2008, p.39; Ayalew 20p144). Starting from that time onwards
siingeeis accepted as an institution for Oromo peoplgeneral and Arsi Oromo woman in

particular.

As it is explained above, isgee has numerous functions rather than serving asn@baly of
transition from girlhood to womanhood (will brieftliscussed in the analysis chapters). As to a
women's organization, it has both religious andtigal functions. As an institution, it serves as
an important means in peace making, mediating tvio fighting parties to prevent violent
actions, creating opportunities to correct offeasewvents. Women use thaiingeein various
occasions related with religious, social, politiaad economic contexts, to protect their rights; to
declare control over sexuality and fertility; tapct their social rights and to maintain religious
and ethical authority. (Tsehay, 2008)

As Gadaasystem andgiingeehave great place in socio- political aspects ef@momo people in
general Arsi Oromo in particular, the value systainthe people has been influenced by these
institutions that functioned parallel to each othat again functioned hand in hand for building
the people. Asefa Jaleta ( 2010, p.50) states ‘Bhas institutions helped to maintasaffuin
Oromo society by enabling Oromo women to have obriver resources and private spaces,
social status and respect, and sisterhood andasityicby deterring men from infringing upon

their individual and collective rights.”

In Arsi Oromo culture, like that ajadag siingeefunctioned as an institution beside its

existence as a material object or as one of thdhedd objects of a woman.

3.1.4. 1. The Research Areas: an Over View

West Arsi was established as one of the 17 admatige Zones of Oromiya Region in 2006

G.C. The capital of the Zone is Shashemene; farya®2b0 km. South East of Addis Ababa.
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(WAPDO, 2008). West Arsi zone has 12 districts whigere districts of different zones before
its establishment. These zones are Bale zone,dbasta zone and Arsi Administrative zone.
Dodola, Nensebo Kokosa and Adaba were taken frol@ Bme. Districts such as Arsi Negelle,
Siraro and Shashemene were districts of East Skzewe. The last two districts which were
taken from Arsi Administrative zone are Gedeb Hasasd Kofele (Yenealem 2000 E.C). Now
those districts are districts of the new estabtishene called West Arsi. After having surveyed
the area and consulted available data among 1l@cthstound in the zone 3 were selected for
this research. These localities are: Kokosa, Adaiobkofele.

Kokosa District is one of the 12 districts in thest/Arsi Zone of Oromia region; The Current
KokosabDistrict was administered in 1968E.ICis located at the western most point of the zone
(WAPDO, 2008) The district is located in the huntanperate climatic zones; however, the
modification of the climate is caused by differemealtitude. The district is 105km far from the
capital of the Zonend 360kmfrom Addis AbabaThe District shares boundary with Arsi zone
in the North, Nensabo and Doddla the South east, Bansand Arbegonan the South and
Shabadino and Hawassathe West. The administrative town of the DidtrsecKokosa.

Wild life also has significant role for economicvééopment of the district. The wild life in the
district is limited in varieties and small in sizee major type of wild life of the district Antelep
Hyena and Fox are some of the common wild animéigre is no wild life sanctuary in the

district.

According to the projection made from the 20B@pulation and Housing census, the total
population of Kokosa District was144, 505. Aboutpkicent of the urban and 19 percent of the
rural population of the district were supplied witbtable water in the year 2008/09.

The Arsi Oromo in the district are highly committex their tradition. The people in the area
are known by preventing their culture. One can theewoman wearing traditional clothes,
together with different types of jewelries. In aiwh she is identified with cultural object

holding on her hand especially the woman who getsied. And also males are identified by
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their traditional clothes. Moreover, the peopldhe district have various cultural practices like

people in other districts.

The second district which was selected for thigaesh is Kofele. It is located at southern part of
West Arsi zone. The information found from West iAZone Plan and Development Office
shows that the district extends from 060 50' to 080north and 38038' to 39004' east. The
district is located in the humid temperate climatmnes; however, the modification of the
climate is caused by altitude and within an are80#km2.The District is far away 25km from
the capital of the Zone and 270km from Addis Ababkashares boundary line with Gedeb
Hasasa in the East, Dodola in the Southeast, Simasteein the westjore in the North and
Southern people's regional state in the South. IEasathe administrative center of the District.

A survey of the land in this district shows tha®@@s arable or cultivable, 29% pasture, 2.9%
forest, and the remaining 38.1% is considered swammuntainous or otherwise unusable.
Vegetables are an important cash crop; hides and ake the primary export for Kofele. Kofele
is one of the districts of Bale in previous timeiththe reestablishment of zones it is included
under the present West Arsi Zone. According toGISA report on 2007 the total population of
the district was 179,508.

The third research site for this research, Adakes administered in 1949 E.@e district is
found in the East part of the zone. AstronomicHily district is located 2300m within an area of
1621.52knt- the district is 98kms far frorVest Arsi Zoneand353kms fromAddis AbabaThe
district shares boundary with in Gadab Asasa inNbgh, Nensabo in the South, Dinsho in the
East and Dodolan the West. The administrative center of the disis Adaba. Adaba is also
one of the districts of Bale in previous time. Witle reestablishment of zones it is included
under the present West Arsi Zone. The report froemtl Statistical Agency, the projection
made in 2007 shows that the total population ofdisg&ict was 138,649.

The Arsi Oromo in these districts are highly contedt for their tradition regardless of the
expansion of Islamic religion which appeared witthawn religions practices and has an impact
on the traditional practices of the people. Noaletss, the people in the area are known by

preventing their culture. One can see the womanrimgedraditional clothes, together with
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different types of jewelries, other body modificais and body supplements. And also males are
identified by their traditional dress types. Moregvthey have various cultural practices like
people in other districts. But as compared to Kakbsstricts in addition to the use of traditional

dress types, the people in the area are also kbgwmaking traditional clothes.
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3.1.4. 2 Arsi Oromo Livelihood Basis

Arsi livelihood is based largely on subsistencemiag. The Arsi land is suitable for the

cultivation of bread wheat, barley, emmer wheatsded, and field pea as other Oromo's do
(Sumner, 1997), the Arsi hold high regard for eagtonomy. The people economy is mostly
depended on their cattle. In previous time, theltve# one person was depended on the number
of cattle he/she has. But, currently the wealthagberson is depended on the land which is
covered by enset, especially in Kokosa. The pelopke their cattle. They eat their flesh and use

their skin for clothes and jewelries.

The Arsi attach greater social and economic vatudheir animals. As Hirut (2001) and
Haberland (1963) put it, the life of an Arsi Oromparticularly that of women is highly attached
to the possession of animals' product. In the gadteven at present, the major source of income
for Arsi women is milk and its products. On theasthand, cattle and sheep are suitable animals
for sacrifice among the people. So, in Arsi, ansrale both sources of income and prestige in
the society in general, and are object of scarffiganiel, 2002). The people use milk and milk
products for food as well as a means for income,tlear flesh and use their skin for cloth

making.
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Chapter Four: Cloth-making Tradition among the Arsi Oromo

This chapter deals with traditional cloth makingAysi Oromo living in west Arsi zone with
special emphasis on the research areas. It isadivitto three sections. The first section presents
background information on the process of cloth mgkisuch as sources of hides and skins,
cattle market and stages of cloth making. The ssection deals with a detailed description of
the process of tanning in distinct stages namehgtching, scraping and softening. Included
under the third section is the final step of clataking which involves decorating, perfuming

and ornamentation. It answers the question who skditional clothes and how?
4.1 The Process of Cloth Making- Background Informéon

Before beginning the discussion on the process lath cmaking, it is important to give
background information on the source of skin- the material for making traditional leather
clothes. In the history of traditional Arsi Oromreds, the raw materials are found from a skin of
cow, calf, ox, goat, sheep etc. which are domestimals commonly linked with the lives of the
agrarian society. According tariso (Interview: 28 June, 2013), skins of leop#ioéx and other

wild animals used to be sources of traditionalhastin the past.

Among the research areas of the present reseaafeleKis known for its cattle production.
There is also a day specifically identified fort@atWednesday morning, especially around 9:00
a.m., is a time for sellers and buyers to meehedattle market. The market looks like a zoo
with a variety of domestic animals, such as calf,amw, sheep, goat etc. with a variety of colors
(gurraachablack, adii- white, dharrawaa brown, etc ). The market also avails a dry sKiam
animal. The process of selling and buying is deite a free negiotation between the buyer and
seller of the animal or the dry skin arround aag# or in the market. In the buying and selling of
an animal, therefore, the buyer chooses and buegstle with the desired color he/she wants for
the cloth and an occasion for slaughter. Herevbetoa picture taken from the market on 25
June, 2013.
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Photo 4.kofele cattle market

At this, it is worth nothing that Arsi people arery sensitive to the color when they buy cattle.
This is because, in the culture, colors have megnim relation to the various rituals performed
by the people. The black color is the most favdi@dthe rituals likeateeteeand marriage
ceremony. The color is believed to be related wifaga the Supreme Being. The Oromo says
“waaga gurraacha “black supreme being”. The people relate blackocavith their creator.
Hence, this shows the special place given to ther ¢o the lives of in the people. Consultant
Haji Abdul gadir described that,

wan:i guratfi fil amu:fi
wann- gurraachi filat-am-uufi
the reason for selecting black i
wa:n ?umama:n wal kKabatu:f
waan umamaa-n walgab-at-uuf

it is related with nature (Appen@itext 2(018-019%)

* The data is also found in annotation 3(018-019)annotation 3cloth making emidr description.eaf
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The consultant’s answer also indicates that theareéor selecting black in the culture is related
to nature which itself is believed to be black. Asntioned earlier, based on the choice of the
buyer, the cattle is bought and taken home. Threafithe calf can be used by the buyer or sold
to the tannerquugag for the cloth making. There are professionalesakho have a skill of
taking off skin from the carcass. The following tpi@ was taken representing induced natural
setting arranged by the researcher. The calf impttieire is bought mainly for its skin, the raw
material for cloth making.

Photo 4.2 a black calf bought for cloth making

The cloth making process has various stages. Tinekede, slaughtering (optional), skinning
(optional), stretching, scraping, softening etce fnocess of skinning starts with taking the hide
or skin off from the carcass by maintaining itsunat shape as much as possible. In the Arsi
cloth making tradition, the skinning process isriear out in two ways. One, the design or form
of the cloth follows the natural appearance ofd@hemal during skinning. The cloth type which
is commonly designed in this waykallo kasaa,in which the four legs and the tail are skinned

with especial care. Eventually they appear to e tips on the cloth. As consultants told,
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kalmarat:i tarti:bat dgira

Qalmarratti tartiibat jira

There is a step to be followed in the procdsdaughtering
Pak:uma ?isin argit: kal:o: kasa:fi kal?o: bonkofil:e
Akkuma isin argitan kalloo kasaafill bonkadill

As you have seen for kalloo kasaa as well akdo

ha:la ?it: kalantu dgira

Haala itti galantu jira

There is a way how to slaughter (Appendix 2 &045-0473"

Two, the way skinning is carried out to makkee- traditional carpetis not as difficult as that
of kallo kasaa As consultants described, the hide or skin iswsdd without necessarily
maintaining its natural shape or design. They waoather take good care of skinning so as to

avoid cuts or holes in the surface of the skinideh

In both ways, the skilled person cuts and skindebdaking special care no to make holes on the
hide or ski”>. As Bariso Som’i and Waagoo Daadoo describedhaatiie of taking off the hide
from the carcass, it is also essential to skint#ileas it has a bone. The bones are removed by

cutting through the underside of the tail. (Intewi 26 June 2013)

*! The data is also found in ELAN annotation 3 (045-047) annotation 3cloth making emior description.eaf)

? As it is stated in (Natesan,ND, p.14)the suffixierand skin, when added to the noun animal telréative size
of the animal. The body covering of big animalstisas buffalo and cattle is called hide. Such typpeaw material
is longer in size, thicker in substance and heawiexveight. The body covering of smaller animalstls as calf,
goat, sheep, etc. is called skins
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Photo 4.3 the skinning process

4.2 The Process of Cloth Making-Tanning

This section describes the nest step in the psogksloth making; after the skinning process is
completed. It is known as tanning- a process whicludes; stretching, scraping and softening.
Tanning has two distinct stages. First, the flesth fats are immediately removed from the hide
after skinning. Next, to begin the tanning proceéiss,skins are soaked into water to make them
clean and soft.

According to Waaqoo, a skilled person and a tradl cloth maker around Kofele for the past
32 years, tanning is a tiresome task needing muoah {Interview 26 June 2013). In the culture
persons who line on tanning are commonly knownHh®y/name calledaraatanya®d®. It is a

borrowed term from Amharic- its meaning is worker.

If the tanner does not want to tan the hide imntetliaafter skinning, he removes the flesh, fat,
and other membranous tissues as possible. Thiegsas calledtiruu and it is done by nailing
the skin on the hair side facing the ground. Borsene of the consultants described the process

in the following way;

2 However, literatures stated that those people who are in a low economic status and also known by their skill of
making traditional leather are named as waataa (Hirut 2012;Daniel,2002).
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dizujini ?isa joki:n ?am:o: hu:lii Pakia Pufiata: tolut:i
Dizaayinii-n isaa yookin ammo haall-i akkdatha tol-u-tti
Design-NOM or again way-DEF as dress comifdi-to
vergy Kalame bo:d
erga gal-am-ee booda
after slaughter-PASS-PEFR
After it is design following the appropriate tidype
’erge disani bo:ch ?am:o:
Erga dhis-an-iin booda
After stretch-3PI-with after
After stretching,
cor: ?isa: kana ?ir:a: Kundisan
Coraa isa-a kana irraa quncis-an
Flesh it-GEN this from remove-3PI
They remove the fat from it (Appendix 2tt8 (049, 055&056Y)
In the process, each skin's size and shape deethemumber of woods required for stretching-
dhisuu After streching, theluugaa(the person who perform the stretching procesapues any
remaining muscle tissue and fat from the inner siddhe skin. While scrapingiuu the tissue
and fats from the skin, a special care is takentooscrape the skin deep. The craftsman,
sarraatanyaauses hide scraper: a tool made of bone, stoneealium sharp iron used for

removing the unwanted from an animal hide.

** The data is also found in ELAN annotation 3 (049, 055&056) annotation 3cloth mgkand color description.daf
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Photo 4.4 the process of nailing and scraping

If tanning is to be done after some days of skignthe skin is thus soaked into water. This is
usually done if the hide/skin is not recently skadn Soaking helps to minimize the foul smell
and enables removing the unwanted part from theriside easy. Then, the skin is stretched-
dhisuuto remove only bits of flesh and fat without caugsdamage to the raw hide itself. In the
past, Arsi Oromo tanners used to tie the hidesbaoralle and string it high up in a tree so as to
keep it safe from scavengers. As reported by ctarstist

mukir:at:i 20l fan:isani ?ak:anat:i mukat:i fan:isani

Muka-rra-tti ol fannis-an-i akka-kanarttuka-tti fannis-an-i

Wood-on-to up hang-3PI-PERF like-thisatood-to hang-3PI-PERF

da:bate du:g ?in:i

Dhaab-at-e dug-a inn-i

Stand-MID-3SgM-PERF scratch-3SgM-IMPF he-NOM

He is scratching by standing (Apper@itext 2(059&0607)

Otherwise, the tanner stretches the hide on thengr@n sunny day with sticks pounded on it
(Garibe; Interview: 27 June, 2013).

%> The data is also found in ELAN Annotation 3 (059&060) annotation 2cloth makingl @olor description.ejf
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Mukkeen-

Stickes pounded
Photo 4.5 hide ready for scraping

At this time, the hide must be stretched as widg@renly as possible, usually on a frame made

of poles but possibly between stakeskkeeh pounded into the ground. This is because as

Waaqoo Daadoo (personal interview 26 June 2013pmaqul, the more the hide is stretched the

larger the final piece of leather. In general,tstiing the hide/skin is carried out in two ways in

order to keep its hairy side clean- the tarshawgaauses a grassy ground or ‘chaff’ as a carpet

or hangs the hide/skin on a frame of wood prepémedhe purpose so that scrapioguu is

done by standing.

Consultant Waaqoo further explained that to havwh wihide that ultimately doesn't have any
holes or nicks, it is better to use a bone or atbion cutter. At this step the tanner removes
every bit of flesh and fat, including the papentbpidermal layer of the hide/skin.

o

Photo 4.6 blunt iron cuttegundaadhaa
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The blunt iron cutter is used to get rid of eveityof unwanted flesh and fat from the inner side

of the skin or hide. This process is caltkduguu

Photo 4.7 the process of scraping

Like that of skinning, the process @fiuguudemands different steps for making varied types of
clothes.
du:ga:nu giragara
Duugg-aa-nu garagara
Scratch-IMP-FOC different
Scrapping itself is done in differerays. (Appendix 2 text 2(06%)

If the hide is intended to be made iftonkq only the inner side i.e the flesh side- of thdehi

needs to be scraped as there is no need to rerheveatry side of the hide. However, if the
intention is to make piece of clothes, suclQaxxaa the hair from any side of the skin or hide
must be removed. Thus, it is better to lay the Inidhe sun light for two to three days after the

% The data is also found in ELAN Annotation 3(062) annotation 3cloth making andcalescription.eaf
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inner side is scraped. Then the hairy part is sxtdyy a hide scraper. As such it is a tiresome
work as compared to the task of cleaning the ip@er of the skin or hide. This is a key step in

which the raw material is given or shaped intodhsired thickness. According to Bonsemo,

hafisan hin hu:pi:san du:guna:n ha:pisan
Haphis-an hin haaphis-an dugaa-um-aan haaphis-an
Thin-3PI Neg thin-3PI scratch-FOC-witln#3PI it become thin through scraping

it become thin through scraping (Apgeritext 2 (0653

Photo 4.8 the process of removing the outer hair

?’ The data is also found in Annotation 3(065) annotation 3cloth making andbcalescription.eaf
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After the outer hair is removed, the raw materfadd then be rinsed. Thus, it is soaked again
in water then thoroughly hung on a string so that just wets. To put the hide in the water first,
it is folded and fastened on one of the hide hal#is a thick rope.

Photo 4.9 preparing the hide for soaking

As Waagoo explained, fastening the hide with a togeetwo functions. One, it prevents the hide
not to sink down to the dipper side of the watéveff); two, it protects the hide from wild
animals like hyena as it is particularly difficditir the person to stay around the river or water
and watch the hide for two to three consecutightsi.
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The rope tied on

the hide

The hide

Photo 4.10 the process of putting the hide interriv

Next to soaking there is a task of smearing a cbanoin to the surface of the hide/skin in order
to make it is easily bendable, soft and managedlierefore, the hide or skin has to be rinsed
soft and wet to make it ready for smearing a chamithe task of soaking takes two to three
days as it has already been pointed out. Afteriagakhe hide is taken out of the water, drained
and thoroughly rinsed. At this stage the hide nbasmoist and hence bendable enough to absorb
the mixture of oil made from the fruit and wateheThide should not be too wet; otherwise, the

mixture will be less effective.

The chemical used for softening the hide or skiprispared by the craftsmaatraatanyaaa
day before taking the hide out from the water. Pphaessionals use what is found in their area,
such as a mixture of seeds of castor plant andrwat¢he past, those persons who ordered the
cloth used to bring butter for the workers who angiaged in the very task of softening the
hide/skin. However, currently a chemical extradieun seed of castor plant is commonly used
as butter is no longer easily found.
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Photo 4.12 preparing a mixture of the fruit andewat

A day after the hide is taken out of the watersismeared with the mixture. At this stage it is

possible to stretch the hide without nailing as tie has relatively elastic and manageable
113



enough as needed. As it was observed during tlimiiek workers smear the chemical into the
hide with their hand. This is a step in which tldehs ready for softeningaaffisu

Photo 4.13 smearing the hide to make it soft

Eventually, after the hair is taken off the hidedahe chemical is added to it, the hide gets
creamy color.

Photo 4.14 The smeared hide
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The next step isaaffisuusoftening. At this stage, the hide or skin smeawéti a chemical is
bended and put in some place for two or three daypending on the weather condition. After
two to three days the hide is taken away from taegwhere it was kept and the task of rubbing
continues. This process is nanmsd&kkumuu-rubbingrhe work is tiresome and time consuming.
Then after, the tanned hide is stretched again fvanae and the most tedious part of the work
begins. At this time, every inch of the hide mustderaped repeatedly until after every bit of
hair, flesh and fat on one side or both sides’ gpsars (Bariso Simi'iii, Appendix 2 text 2). In
general, the scraping and stretching work helpgitmove all moisture and permanently destroys
the tough nature of the skin making it soft andkkbeomewhat cream colored heavy and feel.

When the hide is soaked, a wooden wedge is thetbelstsed repeatedly until no more water
leaks from the hide. The second scraping tool istiek, between two and three inches in
diameter, with one end carved into a smooth, blkminded point as it was done in the process
of scraping. The task of cleaning the hide andirggttid of its unwanted elements is knoas
gota baasulIncluded in the task also is designing the hidskin for the desired cloth type of

those whose design is not made while slaughteriBgnsemo Mieso, 30 June Interview 2013)

Photo. 4.15 the task of removing the unwanted aeisA@ota baasuu
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4.3 The Final Step of Cloth Making-Decorating, Pduming And Ornamentation

This section of the chapter finally presents andcdbes the last step in the process of Arsi
Oromo traditional dress. It includes decoratingifypaing and ornamentation. Unlike in the
distinct stages of the process of tanning in Amro cloth making presented in the preceding
section, decorating, perfuming and ornamentatiomast commonly performed by female

professionals. Consultants described the proce$eifollowing way:

mida:s:e h:flise
Miidhag-s-ee laaff-is-ee
Beauty-CAUS-3SgM-PERF soft-CAUS-3SgRHRE
After he finely soften
Poge:t:i dulartit:i: ken:a
Ogee-tt-i dubarti-ti-tti kenn-a
Skilled-3SF-DEF female-is-to give-3SgM-IMPF
Gives it to a skilled woman
Dulurti ?arsi kan kana hodgat:u d3irti
Dubarti arsi kan kana hojjat-t-u jir-t-
Female Arsi that this work-3SgF-INF 3fegF-IMPF
There is an Arsi woman who performs #wtivity
?isi:n ?am:o: bifa barba:damun
Isii-n ammo bifa barbaad-am-uu-n

She-NOM also style need-PASS-INF-NOM
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She also makes as it is needed  (Aqipe? text 2(074-076%)

These women are widely known among the people af #gkill of converting the well-tanned
hide or skin into the desired style of clothesluded under the finalizing stage also is incensing
or perfuming the hide/skin with a smoke of certpieasant smelling roots. They also use a red
soil as a chemical to change the color of the bkie/to red and it is callegabiibaMoreover,
they smear an ointment prepared from butter andl gouelling roots calledirgoo on the
clothes This is done in two ways. As consultants describedprocess it includes the following:

kan mija barku:tfisu mijia
Kan mi'a barbaachis-u mi'a
Of bead need-INF bead
For those which need bead, they makenoenés
kin go:dr: barba:tfisu go:d
kan goodaa barbaachis-u goodaa
of fringe need-INF fringe
for the one that needs fringe they nfakge
?ufiata: Pak:a tolu: gafan
Uffataa akka tol-u godh-an
wear as fit-INF make-3PI

They make it ready for clothing (Appeng@ixext 2 (079-082)

%8 The data is also found in ELAN Annotation 3(074-076) annotation 3cloth making antbr description.eaf

® The data is also found in ELAN annotation 3 (079-082) annotation 3cloth makind emlor description.eaf
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If it is afatal/itilleg in the final step the hide is adored with natgrabking made good smelling

roots to avoid the bad smell.

?ha:fur:i ?isa: ?ak:a?in do:fne

haafurr-i isa-a akka-hin dhoofn-e

smell-DEF it-GEN as Neg disturb-PERF

to avoid the bad smell

wa:n Purg:esani:ntu dira

waan urg-eess-an-in-tu jir-a

Something perfume-CAUS-3PI-with-FOC be-IMPF

There is something used for perfuming (Appendigx 2 (084-085¥)

The skilled woman makes use of different forms afunal perfuming dry roots and woods to
avoid the smellOn the other hand, if the skin is needed for otbians of clothes, such &®ke
gown andgexxaaskirt, the woman fastens beads to it by way of mndering the fringe to

ornament the skin.

* The data is also found in ELAN annotation 3(084 & 085) annotation 3cloth makined acolor
description.eaf
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Photo 4.16itilleee- traditional bed sheet

The skills of making traditional clothes pass frome generation to another. Very often the skill
transmission is limited within members of the famiAs Consultants told, the process of
transmitting the skills of traditional cloth makingvolves a father transferring the craftsmanship
to his son especially on the second step and theeps under it in this chapter. According to the
data:
2ab:o?ota kenar:a: Paka:kaj:u:n kena ?abia: kenat:i dabarse:t
abb-oota keenna-rraa akaakayyu-n leabbaa kenna-tti dabars-et
father-PI our-from grandfather-NOM dather our-to pass-PERF
our grandfather thought our father
Pab:a:n keena nu bars:se:t
abbaa-n keenna nu bar-siis-et
father-NOM our we teach-PASS-PERF
our father taught us

nu ?am:a ?ilma kenat: dabarsi:ne:t hogat/fisa:t dzir:a

nu amma ilma keenna-tti dabars-in-gfabahis-aat jir-r-a
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we now son our-to pass-1PI-PERF work-BAEPF be-1PI-IMPF
we passed it to our son and they airgd@ppendix 2 text 2 (033-035)

Therefore, as they said, the reason why usuallgthigsmanship is limited to father son relation
is, the details of the process of making traditionbbthes need close observation and
commitment as these traditional leather makingnipghres used by the professionals take much
time-consuming and are tedious. Children are tbheeefgrowing helping their father according
to the norm and traditions of the society. Thisvites opportunities to learn and practice the
skill.

Currently, however according to the informationridurom consultants, obboo Waaqo, obboo
Bariso and obboo Hajiabdulgadir (Interview, Junel30 in Kofele district, the number of
traditional cloth makers and the transmission eftdnning skill is unsatisfactory. This is due to
various reasons. As they said, the expansion afidbeducation in the areas, the position given
to those professionals and the lack of knowledgeutlthe professiorare the main factors
responsible for the decline of the cratft.

As a result, currently, it is difficult to find mgrcraftsmen in their place of living. This holds
true to other districts where the data for thiseesh was collected. With regard to the skill of
ornamentation, it is very often learned and padsa® one woman to the other through
observation, and extension in the path of contyuithe skill also passes from mother to

daughter following the same pattern.

To sum, the process of traditional cloth making aghérsi Oromo requires two categories of
skilled persons in the craftsmanship. These am:tdhner and the ornamentor. Tanning and
ornamenting involve various steps. Both include steps, skinning, stretching, removing and
scratching. The type of clothes desired determitines effort to be exerted on scratching.
Ornamentation is performed by a woman whose skilidely known by ornamentirtgaditional
dress among the people. Part of the ornamentadidhei natural way of making the skin/hide

smell good.

*1 The data is also found in ELAN annotation 3(033-03%nnotation 3cloth making and color descriptiafi.e
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The present status of Arsi Oromo traditional clothking indicates that the craft of tanning is in
danger of extinction. The status qua, thereforeesstates introducing and documenting the
traditional clothes known among the Arsi Oromo. Bheamentation work performed by a group
of women group in all areas of this research cawdtlbe successful in preserving the culture
without an integrated effort.

Generally, the process of cloth making is summadringhe following figure.

The process of cloth making

!

Skir!er and or tanner lenter
Skinning smoking

StF‘ching
Scraping

Softegin

RUbDINg——  OTnaiteion

Figure. 5 the€&ess of Cloth Making
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Chapter Five: Description of Arsi Oromo Female Tradtional Dress

This chapter deals with the description of Arsi @mfemale traditional dress. As explained in
chapter two basically the term dress is a comlnatf two basic concepts. These are body
modifications and body supplements. Under theseemts there are ways in which the term
dress can be defined. According to the data celtefrom the fieldwork, Arsi Oromo dress can
basically be classified into the following streartd$ata (cloth), faaya (jewelry), haala dhahinsa
dabbasaa(hair style) andgabata (handheld object). In addition, there are typesbofly
modification and body supplements included undes thassification. Therefore, based on the
given classification, the basically divided intagl sub sections. Children dress types, dress
types of a girl at adolescent, and woman dressstypias classification is based on the status and
age differences between female among the people

5.1. Female Children Dress Types

In Arsi Oromo culture, except the difference in thezlaratior’ of sex at the time of birth for
male and female, there is no difference observéld regards to dress among small children. No
new cloth is made or prepared for the new bornthAt stage mothers are responsible to prepare
clothes to their new born babies from used clotitdsody covering materialXuunxog one of

the basic necessities for new born from the veryirimeng, is prepared for the baby to feed
milk/aannar. Xuunxoo is a milk bottle made from calabash and is usea ragk bottle to feed

a baby. The woman who gave birth to twins, sew xwonxootogether with animal skin and
decorate them with beads of different colors. Sgwihre two bottles together as one helps the
mother to feed them at the same time. The primamgtion ofxuunxoois to feed the baby with,
but it is also categorized as a dress type if ddsorated and ornamented. And at this stage the
xuunxoois used as a handheld object which is carriedtbgre as mothers hold it to feed their
babies with. The following picture shows the mil&ttlesxuunxooof twins. It is ornamented

using different colors of beads addoqailillaa.

% The declaration is an announcement of the sex of a new born in cultural way. In Arsi culture the sex of a new
born is identified through the number of ululating (an expression of welcoming the baby to this world). In the case
of male women say iliil, iliil--- five times. However, it is only four ululating for the new born baby girl.
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Photo 51 Xuunxoadtaditional decorated milk bottle

In Arsi a month after the baby is born, there caiiuraldooga bangle made for him or her. It is
made from beads patterned in a string of animad.hid

Photo 5.2oogabangle made from animal skin and bééitlaa )
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In addition todoogathere isbito- bangle which is worn by children. It is made fravine or thin

iron where the tip is opened. The two jewelries eméturally calledguddiiftu daa’immani.
Beside their function as ornamentation this nammamonly given to them depending on their
function as“Babies guard/ security’as an object which helps to prevent a baby fronsquex
who are believed to be evil eye. If the baby wamni his/her wrist, persons who are traditionally
believed to be evil eyes can see it rather thakihgpat the beauty and appearance of the baby,

so that the baby is saved from the evil eye and @bbe protected from different diseases.

Photo 5.%itoo daa’immani /babies wrist bangle/

Children at the time they begin to walk and playsile, they start to we&allo® of small calf
Childrenkallo is made from the small wild animals or calf skinis small in size. The skin of
those animals is chosen in order to fit the clotsiee to the stage of the children as well as to

make it comfortable to them.

In addition to kallo, until both male and femaleldten approached to the adolescent stage, they
wear waist tie calledMaxaanxee mudhiijewelry made from a bunch of beads and string of

animal hide. In previous times, children under ptjbewere used to wear it.

** Kalloo is a common name for the cattle skin clothes whicks like Gown. But based on its style, the agé an
status of male or female who wears it, it has gé¢mnt names. Moreover, it is common cloth typemale,
female, small and big among Arsi.
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The string of animal skin was used as a waistrigk the ornamentations dropped to cover their

sex organ. But currently such kind of dress typeoisavailable. (See table 1)

As the girl approached to be at the stage of pupshe used to wear a short skirt made from

animal skin calledQoxoxoo As consultant Obbo Bonsemo described:

Jamar:an ?am:o: wa:n titik:o Kototo d3dantu giba

shamarr-an ammoo waa-n Xixiqqoo qoxoxo jadh-aratua

girl-Pl also something-NOM small-PI goxoxo say-FC has-3Sg-IMPF

Girls have small clothes called goxoxo
Keta:t:i ?odo: hindirbin famar:ani:f Kototo:

gexxaa-tti odoo hin-darb-in dura shamarr-an-iif oo

gexxaa-to while Neg-pass-IMPF before girl-Pl-foxgroo

Before girls pass to geexxaa cloth they wear qoX@xpendix 2 text 5(001&0025)

according to the given idegpxoxoois a kind of short skirt made from animal skirdamorn by
small girls. But these days it is not found amamnds in the research areas. But, currently

factory made clothes which are bought from markettammon among girls at this stage.

Regarding jewelry, female children have an earcallpd Qashoesmall size earring attached to
their earlobe. In addition, they do hal®oqa necklace andhlbu anklet on their leg. Even,
currently it is obvious to see small female chiidrweith beaded necklace in the research areas.
The other distinctive cultural feature for the itfcation of male and female among the people
is the hair style. The small female children hiytesis named aguutuu lit.fulli.e all the time,

the hair in the front and in the middle is not gdiwhile the rest hair is removed from the skull
then the unshaved hair continues to grow so thaitllitgive other hair style for the girl at the
time she enters to the adolescent stage. Herpiwae of a small Arsi female child witjuutu

hair style.

* The data is also found in ELAN Annotation 5 (001&002 female clothes and their desion.eaj
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guutuu

Photo 5.4guutuuthairstyle ofFemaleChild
5.2 Description of Arsi Oromo Female Dress at Adoszent Durba Godayyaa)

In Arsi Oromo dress culture, the number of fematesd types increases as age and status
increases or changes. Girls at the stage of adwleswave large number of dress types as
compared to the girls under adolescent. The girthia stage can be classified into two goups.

The first group includes girls who are not engadatha godayyaa hinkaadhimamrand the

second group includes girls who are engagedba godayyaa kaadhimamte

5.2.1 Traditional Dress Types of a Girl who is noEngaged-Durba Godayyaa
Hinkaadhimamne)

Basically there are two types of clothes whichwoen by girls at this stage. These are: clothes
made from animal skin and clothes made from cotf.explained earlier, Arsi Oromo are

known by wearing clothes made from animal skin idehTherefore, according to oral sources
clothes made from cotton are not indigenous toctiieure as compared to clothes made from

animal hide or skin (Geshe Tikako: Interview 12 M2311). People are using cotton clothes
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since many years, they are considered as cl clothes like that of clothes made from anir

skin.

The girls at the adolescent stage are differetiéir dress style; they we**qolo durbza, cloth
made from cotton which covers above the waist wvalihe knee part of their body. It is wc
by unmarried girls. In the cuire, the girl wears this clc until the day of her weddi. As
(Birhanu Bariso; Kadir Ganamo) described, this nasngiven to this tpe of cloth because ¢
the combination of color patterns it is made frdn the culture, whe something has a variety
patterns and strips it is namedqoloo hollee or barru (Interview 13 may 2011). White, re
and black are common color combinations of thishclBelow the elbow it has tear both sides

and has fringe of different cowat the tip.

Among animal skin clothes girls have a cloth cakallo gownlike that of girls under pubel.

And it is worn abovejolo.

Photo 5.5 Arsi Oromo Girl

** Qolo is common name for one of the dress types made from cotton. But it is different in use and style based on
status of female. Therefore, to make the difference clear, words for distinction are added next to the term-golo
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The girl at this stage has a hair style ci godayyaan which the front and the middle hair
braided. The braided hair in the fronigodayyaa andhe tip of the middle hair is fastened b
thread or cotton calletieeqooas an ornamentation and also it helps to lengtheir hai.
This hair style helps them to have a good appee while they are performir traditional

songswhere head movement is the central part of theopmence

Next to the hair style the girls at this stage haverehead jewelrcallee aldaa or callee add.
jalee which refers to callebeac and adda or adda jalee- forehead. Their upgdge is decorated
with a string of coral and a piece of chain eithangs down from the forehead or it lies al
the parts of the hair. Ahis stage ttre is an earring known by the nafri#igge or balagge®. It
is large size drop earringade from iron and has a shape of triangle at tbpped tip. On thei

neck they weacallee hudhoavhich is made from beads like thatcallee addas

billige

Callee hudhoo

Photo 5.6 girl with billigge or balaggeeandcallee hudhoo
Girls also have a permanent tatioaxaro of vertical linesn both cheeks and it is supposed to

beauty and is a symbol for the maturity for a girladolecence (Roobduu bii: Interview, 18

June 2013). As it is a permanent body modificatibrstays with them throughout their lif

** Billiggee sibilaraa kan hojjetamtu babaxxee takkat jira.(cassde®nsemo miess
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Sometimes, it is obvious to see a girl living irethesearch areas with such kind of body

modification. But, very often it is common to seeang women in the research areas (See tablel)

The way the nail is modified is also one featuresd types of girls at this stage. In the culture,
girls who are not engaged are not allowed to ceitr thail using sharp materials. This is because
the concept to cutting (muruu) has great place gmArsi and it is related with the loss of

something which is very crucial in ones life. Téfere, they shorten their nail using their teeth

which brings some modification from the naturalghand size that the nail has.

When we come to the hand, girls at this stage webangle calledito. As consultant Geshe
Tikako (Interview 18 June 2011) toldirls put on or worn it on the wrist of their left hanthe
termbito is derived from the Afan Oromo wotdtaa- which means left. They put this jewelry on
the wrist of their left hand anuito at this stage is bigger than that of small gibisd. Girls at this
stage are allowed to participate on wedding cergmosually, they sing cultural songs together
with young male members of their village. At thenéi they move their head, their decorated
hairstyle beeqo gives them additional beauty together with thitirig of kabalaain a ternary
rhythm that contrasts with the binary rhythm of somgs with the combination of the sound which
comes out from a bunch difito in their hand while hittingkabalaa with ulee Kabalaa is a
handheld musical instrument made from cow or oxihbr the cultural songs they use it as a drum
and hit it with a wood (ulee) so that sound accamgsa their song and head movement. Here
under a girl with traditional dress while performitraditional song is presented.
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Photo 5.7 Arsi Oromo girl with hair style and haatthobject

5.2.2 Traditional Dress for Engaged Girl-Durba Godayyaa kaadhimamtee

Adolescence is the right time for girls to be ereghgrhe Arsi Oromo have dress culture which
indicates that the girl has been engaged. If wetlseie clothes, there is a gown which is made
from animal skin like that okallo but it is made differentlyBokeis a gown made from animal
skin. It is clothe similar tkalloo but different because of its embroidery and bealiked to it.

boke:ni dal:i garo:ra:da handi:ra hin Kabu
bokee-ni jall-i garooraa dha handaara hingab-
bokee-NOM bottom-DEF embroidery is fringe NE&-IMPF

it has fringe at the bottom but not embroid&ppendix 2 text 5 (045))

* The data is also found in Annotation 5(045)annotated document\female clothes and their

description.eaf)
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It has embroidery at the bottom but not fringe endecorated by beads of different colors on the
top around the shoulder. Strings of beads areatached here and there on the rest parts of the

cloth. This cloth is also worn by a young womamwaman who gets married recently.

Photo 5.8 Boke

Until her wedding day she continues to make her With godayyaastyle, wear a forehead
jewelry-callee addaaandbilige earring. But her jewelry on her neck is differéoim that of the
girls who are not engaged and even from that ofiethwoman. At the day dfaadhimachuu
(engagement), the would-be husband britagse® which hasqubeandmeetaaat the tip as an
engagement ring, the same as that of engagemenpuinon the finger he puts it around her
neck. Culturally a round shapgibe and meetaare added intéafseis a symbol for the girl is
going to be a bride in the near future. This istdeed when a girl wears this ring on her neck

Culturally this necklace is callegube kaadhimaa. Lilan engagement ring. And the necklace

%8 Tafse and tamse are terms which refers to one necklace except the pronounciation substituting /f/ with /m/ or
Viseversa they the terms refers to the same jewelry.

131



stays on her neck until she gets married. The aeekk a very distinctive feature of engagement

for the girl in the culture. Starting from that dayp one will ask her for marriage.

This is because, it is culturally approved thatghiewith qubeandtafseon her neck is dedicated
to someone for marriage. If someone neglects tharaurule, and tries to force her for marriage
throughbuttaa®, he will be punished by the traditional law. Stagtfrom her engagement day
onwards until her wedding day, she wegado-the cloth which was discussed under (section
5.1.2.1) andoke

Among the components of an engagement necklacanf@ngaged girlineetais also used as a
necklace bygaallu or gaallicha® (A leader).If a conflict appears betweegaallicha and other
member of the people, the one who is a reasorhtoconflict (wrong doer) bringmeetafor the
peace makingCulturally this material object is a symbol for peaand the conflict is being

resolved.

Moreover, there is nail cutting or removing cullurale for those who are engaged or married.
Culturally, girls are not allowed to cut their Isauntil they get marriedAs consultantMohamed
described“Durbi geensa hinmurattuu haaduudhan takkaahutlaagiidhan ilkaanumaan muratii
malee. Mulaaciin hinmuratan dhoggaa’a{interview 3: December, 2013). Girls can shortegirth
nail using the tip of their teeth. But, the rigimé for the girl’s body could be touched by bladg i
the time ofkittaanaa(this will be discussed indetail under chapteresgywhich is one of the ways
of girl's initiation into the wedding. He furtherarrated the time for the nail modfication as
“mulaaciin gaafa nafa isii tugu gaafa gaccibsaniad@@ibsuu jechuun gaafa dhagan gabamhe
expression shows thatt the day ofkittaanaa (circumcision ), blade touches her body. She is
obliged to cut her nail (by others) using bladéatcircumcision before the wedding day and then
after. therefore, in the culture the way the naimodified is different depending on the status of
the girl. Therefore, there is a change in the apgres of nails before and after it is shorten gisin

blade which is one of the means of body modifigatio

* This marriage type is briefly discussed in chapter 3

“*In the cultureQaallu/qaalicha/are group of people who are believed to be puregiftetl. Therefore, in the
culture everybody is expected to respect them
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5.3 Traditional Dress Types of a Bride Ashoo) on her Wedding Day

In Arsi Oromo culture, the bride can easily beidmished from her attendants’, friends and

women on her wedding day with her way of dressing.

On this particular day, the bride weagslo top together withKalloo handaaraa. Kalloo
handaaraais a kind ofkallo made from animal skin. As Bonsemo Mieso (Intervigév June
2013) told Kallo handaraais a gown worn by married woman and young womanhal
handaraa (fringe)on the bottom tip. Thé@andaraa (fringe)is made by splitting the skin and
making it to have a curl shape for the bottom pérthe cloth. The girl starts to wear this cloth
on her wedding day and continues to wear it whikeis a young mother. In addition to its fringe
the cloth has an ornamentation made from beadsudsld string on the top as well as randomly
in the middle

Photo 5.Kalloo handaaraa

On the wedding day, in addition t@lloo handaaraahe bride weargolo qomo(a shirt with

different colors) as well as a cloth which shows thansition from girlhood to womanhood and
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it will continue to be worn by woman until old agethe culture. Moreover, the bride wears-
gexxaaskirt which covers the below waist part of the ypodich is made from animal skin. As
my consultants (Bonsamoo Mi'esso, Abdella Lugamad &humbe wayyoo) explained, in
earlier times the cloth was made from two differanimal skins. The skin of goat and a skin of

wild animal for instance, buffalo skin was useditermaking.
kal:0 san walin kan dularti:n ?am:o: kal:o handa:ra: kan dzan:u kana:n kan
kalloo san walin kan dubartii-n ammo kallo taaraa kan jedh-n-u kana-an kan
kallo that with that female-NOM also kallbandaaraa that say-1PI-INF this-with of
?uf:atani Keta:tu d3ira
uffat- an- i gexxaa-tu jir-a
wear-3PI-PERF gexxaa-FOC be-3SgM-IMPF
Together with that kallo female wears what \ak gexxaa
gogu: ra?e:tif gogu: busi:ja: borotu:fi ?ar:ol:e:
gogaa ra’ee-ti-f gogaa busaayaa borafaadbéae
skin goat-is-and skin (calf or goat) buffalod arrole
it is made from goat and calf skin or budfahd arrole skin
jo:kin bosonu ghin:u karmur:a: ?isar:a: Kalani
Yookin bosonu jed-n-u kana-rraa isa-rraa kal-a
or antelope say-1PI-INF this-from it-from giguter-3PI-PERF

they skinned from the slaughtered antelopppghdix 2 text 2 (006-01%)

* The data is also found in ELAN annotation 3cloth making and color description.eaf
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Among the dress types worn by a bride on her wepday, kalloo handara is a gown which was
made from two or more domestic or wild animal shkmearlier times when killing wild animals
was taken as a symbol for bravery, male membdreopeople especially fathers who are known
as gondaala brought the skins of those wild animaal$ it was made for their daughter. But
recently, a cloth of such kind is not functionirgstead, there are attempts to be made for
revitalizing this traditional cloth by using goaskin as a row material. Below is photo of gexxaa
made from goat skin.

; ‘t : .

Photo 5.10 Qexxaa

Together withgolo gomo and boke the bride wears gexgkiat on her wedding day which is
secured byanfalaaor sabbatatraditional-waist tie. Moreover, she is also idieed by her hair
style. On that particular day, her hair is not theal; rather it is combed to the both sides and
butter is smeared on it. In previous times, theds hair at the center of fontanel is shaved, so
that it distinguishes the bride from others. Thav&d part of the hair was callédnti and the
bride with that hair style is named bantitti. (Bonsemo Mieso: Telephone Interview 10 July,
2014). But, recently, traditional marriage ceremasynot practiced as it was done in the

previous times because of various reasons. Thesetfus results with the decline in the practice
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of having a bride with such kind of hairstyle. Dhgithe stay for fieldwork in the study areas, the

researcher didn’t see a bride withnti hairstyle.

However, in the districts such as Kofele and adalaride wears a headdress caliedtaaand
secures it using a white cotton shawl caldashii She covers her hair as a symbol for her
status transition from girlhood to womanhood. Bag, consultants confirmed, because of the
butter smeared on her hair by her family as welth@sgroom’s family, she is not using other
head as well as forehead jewelries in this padicdhy. With regards to modifications, she can
have the permanehtxaroo-tattooon her chin and different types of jewelries on &&r, head,
neck, and hand (wrist and arm) which will be disagsin woman section (see section 5.1.4).

As mentioned in the literature review chapter, amgdification or supplement related with nails
is also taken as a dress type(body modificatiohanty supplement). One special feature which
distinguishes a bride from her accompanies is aifilnation made on her nail. Unlike other girls

her nail is removed all in all especially in earlienes, using blade on the daykittaanaa This

is to make the bride not to scratch her husbant gt nails in the process of deflowing (first
sex). In addition, in Arsi Oromo culture, expegrdibr the bride, there is a form of cultural body
supplement used to change the color of hand arsl usgng cultural smoking method using

different natural woods calleghyyachu.

On that particular day, the bride accepts differgifis of traditional handheld objects as her
staffs from her family. Among those handheld olgegiingeeis one of the basic gifts which are
given to her as a symbol for the transition fromhgiod to womanhood. According to Kuwee
(1997, p.3), siiggeeis a stick given to the bride from her mother on Wwedding day and stay
with her throughout the rest of her life”. On thedding day when the mother blesses her
daughter, she holds one end of ®éngeeand the daughter the other symbolizing the link
between the mother and the daughter on one hantharithk among all women, on the other, as
the wedding is a rite of passage for the bridedcabvomanhood like that of her mother and
women in the village.

But only for this particular day siinqee is carriegl her husband while they are traveling to her
new village. In this casesiingeeis functioning as a handheld object carried byergh(Eicher
and Higgins, 1992, p.2). As consultants told:
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si:nke: tunal:e ?isatu Kabate gula d3atfu
siingee tana-lle isa-tu gab-at-e gal-a
siingee thisF-also he-FOC hold-MID-3SgM-PERkee-IMPF

He (the groom) took the siingee withh ~ (Appendix2 text 3(009%)
This handheld object is carried by her husband entlyhe day of the wedding. Then after,
siingee is carried only by the owner (female) inmas cultural occasions as a symbol of being a

woman.

In addition, in the culture an engaged qirl is etpd to play role learning as a wife before her
wedding by performing various activities relatedhter future life usually from her mother.
Among the activities expected from her sewing galtmaterials, arranging equipments for her
new home are basic. These materials inclyoi@- a cultural dish used to put cultural food and
usually served for the husbaratboo-milk container while milking. The other handheldjects
which are owned by a bride on her wedding day ohedlbuggee urgoo, xuunxpasieve etc.
which are traditional containers for, perfumed éufimade from a mixture of butter and leaf
with attractive smell and it is used as an ointjentlk, cleaning grains respectively. And these
all are carried by others. As it was mentionedi®@aruunxoois basicallya milk bottle which
helps the mother to feed a baby. In additidayunxods one of the gifts given to the bride on her
wedding day. At the day of her weddirgunxoofull of milk is sent with her accompanies so
that she can drink the milk if she feels tired heseaof long journey from her family’s village to
her new village. Those cultural materials can kepared by her or can be donated to her from
her relatives and her mother.

At the time of her departure those materials aokga using a cultural material callgdlee and

sent with her to her new home.

*> Annotation 2 (009) kofele consultants sinke and kenefa description eaf.
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Photo 5.12 gifts prepared for a bride

Except the dress types mentioned above, from the 6f her marriage on wards the clothes,
jewelries and handheld objects used by a brideinslas with that of the woman group.
Therefore, to show them one by one it is betteddecribe dress types used by Arsi Oromo
woman.

5.4 Description of Traditional Dress for Woman

This section will have three categories. Theseknthes, jewelries and handheld objects and

other modifications of Arsi Oromo women dress types
5.4. 1 Women Clothes

In the areas where Islamic religion is dominantmea are expected to cover their hair due to
their religion, Islam. Therefore, in the researotaa like Kofele and Adaba, it was observed that
the woman who follows the religion covers her heing a black fabric headdress call€d{taa

as opposed to the bride who made her bairti style on her wedding day usually in kokkosa.

For the followers of the religiomuftaais one of the symboils to be in the status of wornadh
n:n:o: muta:tin jo: la:le: dulurto:n:i 2am: ?ana: ?adab:ti dufan naannoo mataa-tin yoo
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laal-I-e dobart-oon-ni amma aanaa adaabbdauti-ah
place head-from if see-1PI-PERF womamN®M now district adabba-from come-3PI
nuta: ?isa:ni gufta: ?it: guftatanitin hundi?isa:nitu kan ?agar:e:

Mataa isaan-i guftaaa guft-at-an-i hundi iseankan agar-r-ee

Head they-GEN guftaa guftaa-MID-3PI-IMPF all th@¥N-FOC of see-1PI-PERF

When we come to head we so that all women fromlzalabvered their head with guftaa

kan war: ?adab:a wan:i ?ak:as gafatani:f ?am:a ?a:da: kana ha hordofin
kan warra adaabbaa wanni akkas godh-an-iifhamadaa kana haa hordof-an
of family adaabbaa something like do-3PI-IMB@Fnow ulture this IMP follow-3PI
male?amanti hordfto:ta ?7amanti ?isla:mati
malee amanti hordaf-toota amanti islaamaa-ti

Though religion follow-PlI religion Islam-is

The reason why they do this is, though theyf@ltewers of the culture, they are

followers of Islam _ (Appendix 2 text 4(0358%)3)

According to the given description, in the caseadéba those who are followers of the culture
and followers of Islamic religion as well cover ithieair usingguftaa There are different ideas
concerning this cloth, either it is treated asitradal cloth or a religious cloth. As Mohammed
explained traditional dress by taking the two g®op Arsi Oromo, Kokosa and Adaba, with a
reference tguftaaheaddress on one of the festivals of Tourism ddiat: those Adaba women
are all followers of Isalm:- that is why they cou@eir hair. On the contrary, Kokkosa women
are followers of traditional religion of Oromo atitey are not covering their hair. The difference
in wearing or not wearinguftaabrings difference among the people and the raliggche basic
reason for the difference. (interview 3 Mohammedémber 2013)

* The data is also found in ELANannotation (035 and 038) annotation 4 Mohamed NAmmwtation.eaf
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The explanation given above tells us how the intobidn of religion affects the way of dressi
among the people, by taking the two districts (Aaladnd Kokosa) as indicators for t

comparison.

The other idea isaised by Bonsemo (Interview Novembe 2011), which says. Even thouc
guftaais a type of cloth which was introduced to the peapith the advent of Islam, it can

taken as a traditional cloth. Moreover, as consatdt@Ashaa and Garibe, described, since it
long time thatguftaais used by women together with traditional dress tyjiels, considered a
one part of Arsi woman traditional dress. The psgof this section is to identify the traditiol
cloth types of Arsi woman. The controversies regaydthis cloth need further hisrical

investigation.

I.u.: 4
Photo 5.13Guftaa

Next toguftag a woman wearSaashsiia white cloth to securguftaaand it is hang on to tr
back of the head.
x A7
- { -

Shaashii

5.14 Shaashii headdress
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When the woman gives birth to the first baby slaetstto wear a traditional gown call&alloo
kasaa It is a kind ofkalloo and commonly worn by husband and wife in differtamtes. The
cloth is the same but different in its way of pnepimn for husband and wife. In the previous
times when hunting and killing wild animals was yanbol of heroism among the people, a
husband who killed leopard used the skin for makimg cloth.Kasaarefers to the skins on the
parts of legs and the tail. The skins on the letspat the carcass are not removed. In addition to
the skin on the legs and tail part of the animad outer part hair of the skin is not removed.
According to consultant Birhanu Bariso (Interviel, November 2011) the five tips of the cloth

represents the fiv&@adaagrades of Oromo in general Arsi Oromo in particula

The color of the animal makes the cloth to haveaukiful look and also shows the heroism of
the person who wears it, as the colors helps tatifigethe type of an animal which was hunted.

Regarding the users of this cloth, consultant Batodd that,

Pa:da:f se:ru: ?Poromo: ke:sit:i

aadaa-f seenaa oromoo keessa-tti

in oromo culture and history
ka duburti:n ?il:e ?uf:at:u

ka dubartii-n ille uffat-t-u

it is worn by woman
ka di:rtil:e: Puf:at:u

ka dhiirti-ille uffat-t-u

also worn by male _(Appendix 2 text 2(002-00%)

* The data is also found in ELAN annotation 3cloth making and color description.eaf
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According to the given descriptiokallo kasaais a dress type which is common for both male
and female. Regarding the way it is worn, the hodb@ man) wears it with the flesh side

attached to his body, so that the outer side ofkireis visible to anybody.

On the other hand, the inner part of the skin maorented with a thread of different colors and it
is worn on the other side of the way male wealy/ih woman. Like that afjexxaaskirt this
cloth is not common among the people.

Photo 1.1%allo kasaaof a female

In addition tokallo kasaathe woman can we#&allo handaaraaandbokeat the early stage after
her marriage until she gives birth to the thirdl&¢hiDue to early marriage, a woman is
considered young though has three childiénthis stage she is allowed to wear clean and
attractive clothes with different kinds of ornamgenmMoreover, she is expected to be young,
active, clean and beautiful.

When she has got more than three to five childsbe, stops wearing clothes such as boke and
gives it to her children. Then she starts to wankoowhich is a kind ofkallo but bigger than
it. It is made from cow hide and the reason foest@bn of cow hide for preparation of this cloth

is women at this stage are believed to be mothensaoy children. And this is the implication
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for their fertility; there is no ornamentation . (Abdela Lugema Interview; 8 Novemt2011)

But neatness and having good smell are importattrfes of this kind of cloth. Generally, ti
cloth is common for aged women among the peao

Photo 5.18onkoo

Thee is a cloth worn by woman esjially common for elders calle@mbza. This cloth is

similar with that ofbonkooin its sizeand with that okallo handaaraawith its ornamentatior
According to consultant obboo Bonser

?omhu: d3adhama?n:i Pomhba:n sun gira
ombaa jedh-aim ombai-n sun jir-a
ombaa say-3RMPF omba that k-3SgM-IMPF

it is called ombaa

sun hw:o:ta gugurdo:t gadata
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sun hawwota gu-guddoo-t godh-at-a
that elderF PI-big-FOC wear-MID-IMPF
that is worn by women elders(Appendix 2 27 &028Y°)
In the previous times it was worn on special oarasisuch as cultural rituals and wedding. But

currently it is not no more functioning. But thesearcher was able to see its sample which was

found in the museum which is located at Shashenmne .

In addtion to other gown clothes, in the culturenvem can also wedallo, which small boys
and girls like to wear on their back, either on thest to protect their breasts or on the back as
protection when carrying their baby. Undallo kasaa, boke, bonko or kallo handaarées
explained in section 6.1.2), there is traditionialulse (top) worn by woman callegblo gomo.
Thisis a cloth made from cotton and thread. Regardiéfis size, it is common for female from

the stage of wedding to an old age.

Qolo

Photo 5.17 Qolo dubartii:

> The data is also found in ELAN annotation 5(027&028)female clothes and their dption.eaf)
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Before cotton and fabricated clothes were introducethe area, women were used to wear two
types of skirts. These apeexxaaandharsamaa As discussed earlieQexxaais a skirt made
from different (most of the time two) animals skiasd is worn by a bride and young married
woman together withkallo kasaa kallo handaraaand boke the second type of skirt is
harsamaa-a traditinal cloth made from cow hide.

This cloth is worn by a woman who gives birth tormithan three to five children like that of
bonkog it has no ornamentation too. The reason for éection of cow hide is related with the
fertility nature of a cow. As consultant Abdalaagema told, the namidarsamaais derived
from the Afan Oromo worddhoraa sa’aa and namawhich respectively mean (be fertile (got
wealth), cattle/cow and (human). (Interview 7, J@@d1). Generally it means give birth to
children and be wealthy with your cattle and thuearingharsamaais a symbol of wealth and
being aged.

Photo 5.18 harsama

Even thoughharsamaais traditional leather cloth for Arsi woman, itresrely worn by woman in
present days. Instead bhrsamaa women weamwaccuu or keessa seeas cultural clothes
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which were introduced to the people atbl@arsamaa Thus, currently, it is obvious to see women
wearingkeessa seeir waccuuclothes made from cotton in public gatherings.

Photo 5. 19 a kokkosaa woman withccuskirt

An Arsi Oromo woman uses traditional belt made froiche strings calleéHanfalaa It is made
from well prepared soften cattle hide and usedetqexxaaor harsamaato the waist.

hunfala: ka d3adan gogr:r:a: kan hoggtan kan ?ak:a sab:ata:tit:i kan
hanfalaa ka jedh-an gogaa-rraa kan hojjdaanakka sabbataa-ti-tti kan
hanfalaa of say-3PI skin-from of make-3Pliké sabbaraa-is-to of

it i faj:a damantu ggira
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Itti fayyadam-an-tu jir-a
With use-3PI-FOC be-3SgM-IMPF
There is hanfalaa that they use like thaabbstaa (Appendix 2 text 5(068)

The given ideas show thhanfalaaand sabbataare waist ties used by woman. Currently, this
kind of cloth is rarely used by some women. Instaazbtton waist tie (belt) calleshbbatais
available among womeillt is also used to secukeessa seerr waccuskirts which are worn
with almost the same style with that géxxaaand harsamaaand women are users of this

traditional waist tie.

In addition to other clothes of women there is a siled thread made cloth which is worn above
harsamaacalledqolo Ateeteelt is worn by a woman who starts to participatesona ateeteda

ritual in which women are major actors). It hagatiént colors patterned with a strips design.

e

Qolo ateetee

Figure Photo 5.20 a woman with golo Ateetee

* The data is also found in annotation 5(066) female clothes and their desorigaf
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In Arsi Oromo culture women had clothes which wex@an during their stay at home or night
clothes. Those clothes were made from animal hiéslareis cloth which was used as night
cloth or additional cloth worn for comfort and warin the present times, this kind of cloth is
not used by woman. Currently women use sheets taokl wwvorm clothes for night and thread

made factory made clothes for the day and cold.time

In addition, there is a traditional tanned hide eihis used as bed mattragee. This
traditional bed sheet is common for both male addle among the people. It is made with

special care to make it soft and comfortable.
kun?itil:ema:
kun itillee-maa
the other itillee-is
the other one is itillee
?itil:e: dalga ?afatu
Itilleee dalga afat-u
ltilleee straight stretch-3PI-INF
Pafata:f kan gafamu
Afata-af kan godh-am-u
Stretch-for of make-PASS-INF
There is itillee that they use as a mattress (Agpen text 5(087-089))

According to consultant Bariso Somiri’i, after a caw an ox is slaughtered, the fresh skin is
scratched, the flesh part is removed and rubbedhgly, and it is smeared by butter to make it

soft and easily bendable. In addition, as the ti@uthl leather maker (sarraatanyaa) waaqoo

* The data is also found in ELAN annotation 5(087-089) female clothes and their mitgtion.eaf
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(Interview 13 Record 41) said, such kind of clothas be prepared in two ways. It can be made
from a hide in which only the flesh side of thednid cleaned and softened. It can also be made
from a hide in which the outer hair is all removéthis cloth is also nameafata-matressand

has different functions. It is used by guests aarget to sit on in such occasions- wedding and

ceremony funeral procession. These dajlee is also used as a prayer mat by Islam religion

followers. (Interview 13 Record 41

Photo 5.21 itillee

Gigishaais cloth made from cattle skin. It is worn by adewv whose husband is murdered. In
the culture, this cloth is given to the widow frahve murderer or his relatives as a symbol of
peacemaking. However, interview with my consultaartd my observation in different sessions

of the fieldwork show that this cloth is not fouachong the people.
5.4. 2Women Jewelry

There are of different kinds of women jewelries wbry an Arsi woman. As mentioned earlier,
in the culture, the number of jewelries increasetha age increases and status changes. Unlike
the jewelries mentioned in the earlier sectiongnen Jewelries cover from the forehead to toes.

Among theseSandaaba is a red color forehead jewelry which is madmfrdiamond. It has a
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heart shape in the middle. Like that guiftaa it is typically worn by a woman who follows

Islamic religion but by whom lovers of their auié.

Consultants agreed that, like thatgnfftaait is a jewelry which is imported from Arab world.
But it is considered as a cultural material amdreygeople. This is because, it has long history
among the people and the people also adapted &nd as a traditional jewelry together with
other traditional jewelries. As consultant Bonseli@soo statessandaabawas introduced to
the people not long years ago. It was imported fidrab together with the introduction of
Islamic religion. Therefore, the people take and iisas a cultural jewelry. The jewelry as
shown in the picture is red and has a heart shraffeimiddle. The other forehead jewelryois
which commonly used by all Arsi women. It is madan a string of animal skin and a red wire
is used to fasten a bunch of small beads togefftesse beads commonly calledi’a with

different colors are fastened at the tip of thaagtfor ornamentation.

Like that oflotu there is additional head jewelry worn by a womalted fororaa. This jewelry

is worn next tdotu but its size is large because of the size of b&adiss making. It covers the
front head and the tip part drops at the back ¢ lears.Fororaa is made from full of beads as
opposed tdotu. It is usually made from a mixture of white, rgday and silvery color beads and
has leaf shape ornamental materials at the tip.blimeh of those ornamental objects drops on
both sides of the ears and the combination thasaneental materials make the jewelry colorful

and attractive.
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lotu

Sandaaba

fororaa

Photo 5.22 Sandaaba, lotu dfaroraajewelries

In Arsi Oromo culture, one of the basic symbolaoifursing woman is having a cultural sacred
jewelry on the forehead which is named g@afaa.Qanafaais made from a new cut stick
(flexible) caw skin, beads of different colors awite. It is tied on the forehead kgphaa
(leather strap) and stays on the forehead up tdotimth or the fifth month of the newly born
baby. The woman who gave birth will weganafaaon the fourth day- if the new baby is a boy
and on the fifth day- if the new baby is a girl.€Tursing takes showerafa dhigachwn one of

these days depending on the sex of the newly balog.b

This sacred object is made by her husband or tleerfan-law and is a symbol for respect and it
is used as a symbol for the social position of anao among the women. This is because, a
woman with jewelry on her forehead is respectedlbynembers of the society and she is also
called waayyuu(respected woman). The number gignafaathe woman put on her forehead
depends on the number of children she gave birghtiate. If they are twins, she will put on two
ganafaasQanafaahas a special place and she is respected by Bbahd and other member of
the people. No one can touch a woman \ahafaaotherwise it is taken as an abuse committed
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on the woman in particulamn the women in general and leads to the rituaédiyya dubartii
which results withateeteaitual.

Single Qanafaa twin’s qanafaa

Photo 5.23 Qanfaa

An Arsi woman weargola. It is used as a hair band or hair fastener whes worn above
guftaanext toshashiiin the case of most of Adaba and Kofele women.wamen who are nc
covering their hair withguftaa, it is used to make their hair stay as it is andegiadditiona
beauty for their hair because of its color comborat

gola

Photo 5.24 Qola
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Next togolathe woman who is not coveritherhair braided her hair to the back and the edi
unbraided. The unbraided hair is fastened with réelahread calledheeqt. This hair style
distinguishes a woman from that of a girl with gpgla hairstyle even if they use heeq

fastener to ornament and lengthen their

Next to head and forehead jewelries A woman is also identified by her earr-garrisaa It is
made from lion tooth and has white color. This jeweés circle in shape and ached to an
earlobe.This jewelry is circle in shape and attached toearlobe. In the research areas |
common to see women puttimgrrisag on their earlobe. At the time killing wild animalgas
taken as heroism in Arsi, husbands brought thetketh together with the skin and the tooth v
made to earring by traditional professionals far Wives This jewelry which is found amor
woman is inherited from mother to daughter in thevpus times. As consultan(Faxime
Jaarso; Hellame Haji Abdalladgnterview 18 November 2012)escribed, these days no n

garrisais made and available for use except the onesitate

Qarrisaa

Photo 5.25qarrisaa
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Arsi women have many types of necklaces which arger in number as opposed to jewelries
worn on other parts of their body. Most of them rmuigde from beads of different colors and with
different sizes. Let's see those necklaces whiehcammon for Arsi Oromo women. To begin
with, Callee hudhooit is a necklace attached to woman neck. The terdhurefers to hanging.
The close attachment of this jewelry to the neckesat to have the nanteudhoo It is made
from different colors of bead and string animalnskihich is used as a thread to fasten the beads

together. This jewelry is common among girls ananea

Photo 5.26callee hudhoo

Women also wear necklaces knownhaslhoofty which is made from a bead, with deep green
color and medium sizelomoreeis also a woman necklace which is rectangular nmedsize
jewelry. It is made from beads with a variety ofare. Most of the time white, light blue, red
and green color beads combined together and fabsteypeausing string of hides or skins for
making this jewelry.
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Photo 5.270omoree

The other necklace which is only worn by womajombolaa.lt is a single size necklace ma

from one color bead. There is also a necklace wihciks similar withjombollea called

kaafuraa This javelry is worn by a woman and has creamy color. &sgared withfjombollaa

this jewelry is made of beads with medium size tede isa difference with their colc.

Jombollaa

Photo 528 Jombollaaandkaafuraa
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In addition to the above necklaces, one of thamdiste features that distinguishes Arsi Oromo
woman from girls is havingalxataa or dhangalaasaan her neck. It is rectangular in shape and
extended to the waist or more. This necklace gelathan other woman’s necklaces. It is made
from different colors of beads and string madeaofmal skin is used to arrange different colors
of beads in such order. In addition to its functtbrs jewelry shows an economic status, being

rich.

Kalxataa(dhangalaasaa)

Photo 5.2%alxataa (dhangalaasaa)

The other necklace which is commonly worn by ani Arsman istafse or tsfe necklace. It is

also made from beads of different colors but unbkieer jewelries a woman can wear one or
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moretafse at a time. consultants (Damme Furaa, Faxime daard Hellame Hajii Abdallaa )
told that, in the culture having mat@seon the neck is a symbol of wealth like thakafxata(
Interview; December 2011Yafsecan be a single beaded jewelry or a combinatiostrifigs
made from a variety of beads. This jewelry is vefitgn made from medium size beads.

Photo 5.30 Tafse necklace

The other type of necklace @allee jaari or Calle faaximeThis necklace is typically worn by
an aged woman as a symbol of aging. It has a mediaenand rectangular in shape. In the
middle of the beads it has an ornament made framadrskin which has a circular shape. The
string of beads follows a pattern of white, red] gellow, white, blue and red. There are strings
of bead with red colors fastened together usetidoging on a neck.

Photo 5.31Calleejaari or Calle faaxime
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An Arsi woman has the only necklace made from italted Maracoa It is circle but open in
one side. At the open ends it has rings and agstniade from strong thread or leather with small

beads added to hang on neck. This jewelry is noinecon for all woman rather it is worn by a
gondaala’s (the hero’syife.

Photo 5.32Maracoo

Arsi women put on ring(s) which are worn on fing@r@Arsi married woman put a round ring on
her finger. This kind of ring is similar to that ehgaged girl ring but as opposed to the modern
marriage ring a woman can put on two or three rmyser fingers of one or both hands. In the

culture having a large number gfibeson fingers is a sign of wealth like that of havimgpre
tafsenecklace on the neck.

Photo 5.33 Qube

An Arsi woman hagito on her wrist which is a thick but single size blangith deep red or

golden color. This bangle is made from iron and quu the left hand. It is common with all

female members of Arsi Oromo regardless of its arm sometimes the raw material used for its

making. Most of the time small girl&ito is made from wire and is commonly worn on the left
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hand. The worditaa refers to left (hand) and the jewelry has got thena based on the ha

where it is worn.

Photc 5.34bito /wrist bangle/

In Arsi culture, a woman used to wear a bangle vaorthe right hand. This jewelwas called
Mirgo andthe name of this jewelry is derived from the harftere it was worn. However, the
days it is not common among the woman. In additiorbito women ut on Naashaa or
weccaasadangle which is aeep red colc onthe left upper arm. It is thicker and bigger ti

bito but their color is almost simil.

Photo5.35Naashaaor waccaasadarm bangle/
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No one could tell the exact time when mimwas out of use but there is another type of v
jewelry worn on the right hand as a substitutiomiogo callec Laakka mandhe. Laka mandhe
is worn on the right wrist. It is single size jewelry like that dbito and made from nickeThere
is also ahand jewelry which is worn on the right upper anna &as the same name liket of

right wrist jewelry calledaakkaa (laakkayaaBut to identify from that of the wri bangle it is
named asakkaa irree. Irreerefers to upper ar. It is hand jewelry (bangleyith silver color anc
has big size. It is also made from nickel like tbalaakkaa mandhelt has circular shape b
open abne end and is bigger than thalaakkaa mandhe.

e

i

Photo 5.3tLaakka mandhe and laakkaa irree-
wrist bangle anarm bangle

In the history of dress among Arsi wearing shoe hais been common for womi Instead
women worn toe ring calleshasira:. As consultant Obbo Bonsamo Mi'esso descri’Qubeen
guba miilaarratti galhatamu saasiraa jelama. Kunis yeroo sana ddopheen hinturree .kaaf
miilaan deeman waan ta’eajuba afurirratti ykn sadiirratti illee hingodhatamaBaay’ee
miidhaga jechuudhaBonsemo mies: Interview 5 (June 2013According to the description,

the time there was no tradition of wearing slamong the people especially among women

used to wear leg ring(s) to one or both legs tc Like that ofqube fingerring, a woman ca

wear two or moreaasiraa Having moresaarsiraon toes is a sign of wealth.
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Photo 5.3%aasiraa

5.4. 3 Handheld Objects and Other Body Modifications

In addition to jewelries, Arsi woman can be ideetif with her handheld objects. Most of the
handheld objects are given to a woman from her erahd relatives at the day of her marriage.
These objects are generally known as her st8ffageeis one of the gifts given to a bride as

symbol for a transition from girlhood to womanhood.

Siingeeis a compound word derived from two Afan Oromo vgordhese arsiin andQa’ee
(Geshe Tigaqo; Kediro Hayato: Interview 15 Novem®@i1)The wordsiin refers to by you or
by the help of you and’ee refers to the surrounding or the village. When twe words
combined together it gives a meanindadfthe bride live in peace with the new commugwityh
her husband and his families)t is the hope that her mother wishes to hegtgar (the bride)

future life. Siingeestick is given to a woman in order to protect fgits.

Siingeehas different shapes especially on its tip. Thegingeewhich has the strings of cattle
hide on its tip. This indicates a number of ateeiemls in which the woman participated. This
type ofsiingeeis common among Arsi women in the Kokkosa area.th@ other hand, there are
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siingees with three or a single tip. According to informeat found from group discussion with

Kofele consultants’ siingee is described in théofeing way:

tuni?am:a si:nke:

tun-i amma siingee

thiskF- NOM now siingee

this is siinge

si:nke:n tun?am:a gara:garumti Kabdi

siingee-n tun amma garaagarumti gab-d-i
siingee-NOM thisF now difference has-3Sg PERF
this siinge has difference

Peguna:ho: tun?am:a ?isi:n danku sadi Kabdu tun

eganaa hoo tun amma isi-n dhanku sadi gabud-u t

then again this-F now it-F-NOM tip three haggBSNF this-F

Moreover the one which has three tips

tuni t. 2ab:a: mana:ti

tun-i ta abbaa manaa-ti

tun-NOM GEN father house-is

this-F belongs to husband

tuni t ha:da mana:ti

tun-i ta-haadha manaa-ti

this-F-NOM GEN-mother house-is

this belongs to wife

tun?am:o: t fin:a ?isa:n d3id:u?ut:i dalatuti

tun ammoo ta finna isaan jidduu-tti dhal-ait-t-

thiskF whereas GEN offspring they middle-ingghirth-MID-3SgF-INF-is
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Whereas, the middle belongs to the offsprifgpendix 2 text 3(011-01%)

According to the given description, three tipssiimgeeare symbols for the wife, the husband,
and the offspring. In addition, according to cdtemt Mohammad there isiingeewith five*®
tips.

kan fani sun?im:o: marsa: gada: fanan ?oromo: bk: bu?uda:n Ko:da dubuarto:n:
Patfi ke:sut:i Kaban ?agarsi:sufa:f
kan shan-i sun immoo marsaa gadaa shan-an orbakia bu'-uu-dhaan qooda

dubarti-

of five —NOM that again round gadaaa five- DEF mooplace represent-INF-with
part woman- oon-ni achi keessa-tti gab-an agaustdhaa-f

PI-DEF there in-to has-3PI show-INF-is-for

The five tips n siingee represents the role of woimaeach gadaa system,

(Appendix 2 text 40169

As described above the siingee with five tips reenés the role of women in each gadaaa
grades. Moreover, there is alsiingee with a single tigrhich symbolizes unity among women.
The focus group discussion held with Adaba constdtaeveals thatsiingeeis generally a

symbol for the unity of Arsi women.

Therefore siingeeas one of the handheld objects of Arsi woman syindgacred, unity among
women in particular and among the people in genasalhere is also siingeewith five tips
which represents thgadaagrades whose actors are dominantly males. In gerter& means

then the form o&iingeeis not made arbitrarily, but, with culturally apped symbol.

*® The data is also found in ELAN annotation 2(011-014) annotation 2 kofele conststamke and tenefa
discription.eaf

9 Though consultants told that there is siingee with five tips, | couldn’t came across such form of siingee in the
research areas

* The data is also found in ELAN Annotation 4(01fannotation 4 Mohamed Namo Annotation.eaf
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Photo 5.38 different forms ihgee

In general, Arsi women after their wedding day hibidir siingeeto all public meetingsateetee
rituals and ceremonial occasions as a symbol @f lomor and as an indication of their married

status.

Among handheld objectdee Shifads a stick carried by Arsi female in two ways. Qne&an be
carried by a girl who is going to boy’'s home faddabaanamarriage- one of the informal
marriage types among Arsi. Two, it can also bei@adby the woman whom husband has died.
In the case of the girl for theddabaanaanarriage, as it is not legal marriage, no one gnep
and gives hesiingeeand thus she has to make the stick for herselfti@nother hand, the
woman who lost her husband in death never holdges@ in public gatherings. In the culture, the
death of the husband is a symbokohgee’scut. Gabre Amlak Barisii (Interview, 20 November
2013) said that,when the husband dies siingee is also ctitherefore siingeeis a symbol for
marital life; thus the death of the husband is mtsyl for the cut irsiingee It is possible to see
that loss of husband results in loss of the pridléo hold the stick, which symbolizes an intact

marriage.

The other handheld object which is carried by wornséBoraati- a traditional pillow made from
wood. In the culturdoraatiis given to the bride on her wedding day togethin siingeeand
other gifts by her family and relatives. On the dieg day, the husband receives the gift from

the bride’s family and carries it together with Bisffs to their new home. Culturally butter is
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common ointment for both male and female. Thisuralt staff enables the butter not to leak
down to her face and to her body on her move otendtithe time of her sleep and it can also be

decorated with colorful beads and threade@phaaleather strap).

Photo 5.39 Boraati dubarti (female pillow)

As described in previous sectiongjunxoois a handheld cultural object. This cultural object
also carried by Arsi woman while she participatepublic gatherings especially in ateetee ritual
until her stay for the ritual. In such occasiorsunxoohelps as a milk container in which the
milk is distributed for the participants. It is alsised as a cultural material to indicate the skill
and economical status of the woman who carried\st.Hajji Mohamad Jarso descrihed
“Durbartii karaaratii yoo itti dhufne ta dureti talyyeetti meeshaa isaan gaban kana ilaallee
addaan bahee ifa galee nutti mulla@nterview December, 2012jlf we meet a woman on our
way, we can identify she is either rich or poordaskilled or not skilled by looking at the
materials she hold on her handThe expression shows how material objects playslain
identifying the economical status and the grougswiioman can belongs to in the culture. This
holds true foxxuunxooas it is one of the handheld objects.
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Photo 5.40Kuunxoo-milk container

In addition toxuunxo@ Arsi woman has a handheld obj&igge urgoo a traditional woman
accessory which helps to put perfumed butter waktural plants having pleasant smell. A

woman uses the butter as an ointment or lotioncandes it while she moves around for special

occasions.

Photo 541 Buqgee urgoaultural perfomed butter container
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Together with cultural handheld objects Arsi wontamriesqorii full of miccirraa which is a
cultural food made from butter and barley flouttlie occasions such as ateetee gathering and at

the time she travels to far places to ask familfriends.

Remant figgall - g oS
e E A o 58
oL S I

Photo 5.42 qorii/ container for cultural food/
In addition to handheld objects, Arsi women candeatified by their permanent tattoleaxaroo
which has been discussed on the previous sectioAssoOromo traditional dress types. But as
mentioned above because of its permanent natuseused as a distinguishing feature for a

woman too.

In general, this chapter was planned to examinér#iaitional dress types of Arsi Oromo female
in all stages. It was classified under four suliisas. Those sections discuss the dress types used
by Arsi Oromo female in each stage. Therefore, it @ general summary of Arsi Oromo

female dress types it is presented in the followaide:
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Table 1. Summary of Female Traditional Dress Types

Female Clothes jewelries Hair style] Handheld obje¢t®ther body
classification modifications  and
body supplements
Small girls Kalloo Earring:Qashoo guutuu Xuunxoo
Maxaanxee mudhi| Bangle bito and dooga
(ilillaa),albu-leg jewelry
Girls who are forehead: Godayyaa | kaballaa Haxaroo-tatto
not engaged callee addaa or callee
Kallo . The back| ulee(wood)
adda jalee
) hair
Qoxoxo skirt .
earring: fastened
lo durb with
qolo durbaa biligge or balage.
heeqoo
Necklacecallee hudhoo.
Bangle:bito,
Girls who are| Kalloo handaraa Forehead: Godayyaa | kabala Haxarootatto
engaged
golo gomo callee addaa the hair| ulee
fastened | (wood)(occassio
inabili
geexxaa earring:bilige with nal)
necklaceqube kaadhima| heegqoo
a combination of
(tafse,qube and meetaq)
A bride-ashoo| shaashii with or | Earring: bantii Siingee, buqqgeé haxaroo
on wedding| withoutguftaa urgoo, orboo,
day Biliggee gingilchaa and
Boke
Necklace: other staffs
golotop carried by others
Callee hudhoo
Qexxaaskirt
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hanfalaaor Bangle bito,
sabbataa waist tie
Woman dress Headdress: Forehead: heeqoo Siingeeor haxaroo
types Sandaaba,lotu
Guftaa Ulee Shifa
and Saashsii fororaa
Boraatii

Kalloo kasaa ganata
kallo handaaraal hajr style: heeqo
bokeandBonkoo

Earring:Qarrisa,
Hanfalaa or
sabbataavaist tie Necklace:callee hudhoo
Ombaa Hadhoftu,

Jomore,Jombola
golo gomo.

Kaafura,Kalxata or
harsamaa dhangalasa,tafse / or
keessa seenior | tafse Xuunxoo
waceu Calle jaari or Callee
golo Ateetee Faaxime -Bugge urgoo
Weedare Finger Ring: qube

Bangle: maracoobito
Itlille ,mirgo,naashaa of Qorii carried by
Gigishaaa waccaasaa self

Laakka mandhe an

lakkaa irree

Toes ring:Saasiraa
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Chapter six: Description of Arsi Oromo Male Traditional Dress

Under this section dress types of an Arsi male balldiscussed. Male dress types are few in
number and common for male members of Arsi as comdpto female dress types. For the
descriptive analysis those dress types are cladsifito two major groups. The first one is based
on age groups and the second one is based onatius giroups. In addition, this chapter also
discusses the related issues such as, continuityla@nge, status, gender and color as reflected

in Arsi Oromo traditional dress.

6.1 Description of Arsi Male Traditional Dress types among age Groups

This sections deals with traditional dress of naje groups among Arsi. And it is divided into

three sub sections. These aijeollee (children),Dargaggoo(young) andlaarsa(old aged).
6.1.1 Description of Male Children Dress types

In Arsi Oromo traditional dress culture, dress g/fer both male and female from the early
stage to the stage under adolescent is mostlyatime svith a slight difference. A month after
birth there is a cultural bangle made for a babythe same with that of a female baby which is
calleddooga It is made from finely prepared skin and lidia beads at its tip. In addition,
there isbito- bangle which is worn by boys. The two jewelrige aulturally calledguddiftu
daa’immani Literally it means “Babies Guard / security”. éde cultural jewelries have the
same function like that of female child. Moreovas mentioned earliexuunxoois also a
cultural object which is prepared for a baby todfemilk with. It is obvious that the primary
function of xuunxoois to use it as a milk bottle for a baby whicltutgitarian material. But the
additional ornamentation added to it makes to tracive and the baby can play with it. That is
why it is treated here as one type of children Ihaidl object carried by others (Eicher et al
2000).

When Male children start to walk and play outsigetloe age around four to five, they start to
wearkallo of small calf. Until they approach to the adoledgcage, they weakallo when they
participate irshepherdactivity. In addition, they do hawdaxaanxee mudhijewelry made from

beads and strings of hide like that of female child
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One of the distinctive features which distinguishlenand female children under adolescs
their hair style The hair style of the boy different from that of a girin that, except the fror
hair all hair onthe skull is shaved. This hstyle is known asunna. And below is a boy witt

sunnahairstyle

Photo 6.. small boy with é&Sunnahair-style

6.1.2 Description of Young male (Dargaggo)Dress Types

At this stage, As compared to the girls ttumber of dress for male is fewAt the time they
approacho adolescent they start to weqomo or hindakea shirt made from cotton a gonfaa-

trousermade from animal skirkalloo-gown is alsaccommon for boys at adolescent ¢

kalloo

Photo 6.2kalloo
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Kalloo Busaaysds a cloth which is made from goat skin. The el worn by the young boy
who is going to marry in the near future. This kldbr the young boy is a symbol for the

prospect change in status from boyhood to husband.h

In the previous times, there was a cloth caledfaa-a kind of trousewhich was made from
animal skin or hide depending on the age of thereve&lowever, at this time there is no such
type ofgonfaawhich is worn among the people rather it is stibt&d by the cotton trouser with
the same namegonfaa The recently used cottgonfaahas black and white Colors. Most part
of the cloth has white color and the black is uasdkembroidery. This cloth is common for all
males except children regardless of its size wittereént styles. It can be worn like a short or a
trouser depending on the interest of the we&8ahbataa waist tie is used to secugenfaa It

can be in different length regardless of its fumetand the age of a person who uses it. But at the

early stage of adolescent it is used as a be#dorsgonfaato their waist.

gonfaa

Photo 6.%50onfaa

Boys at the stage of adolescence can be identifidd their gofare or afrohair style. At this
stage their hair all grows long. Boys are also fdiex by their tooth cleaning stick calle@aa
in their mouth or putting it at the back of theare Moreover, this stage is the time when boys

are participating in public gatherings, for instapat a wedding ceremony a young boy hold
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ulee- a stickn addition to his cultural dress. This culturatls helps him as a support while he is
jumping in the performance of cultural songs andcéa. Young male is expected to keep his
cleaning as this is the time to prepare himselifiarriage. Therefore, to get acceptance from the
girl’s family side has to keep his neatness andsjglay appearance.

Culturally, young males if they are not hunterssihot common to wear shoes. (For the overall
structure of the dress types at this stage see @bbut, currently, it is obvious to observe a

young who wear shoes bought from market.

6.1.3 Description of Elder Men (Ga’essa)Dress Types

The dress types under this section are dependdideostatus of an old man in his previous life
times. But, clothes like that ¢&@lloo, gonfaa, sabbataa, hindgl@e common traditional clothes

for old men among Arsi.

In Arsi old aged man has a headdress cadledashii Especially elders who participate in
conflict resolution process weslnaashiion their head.

Next toshaashiithey do havédiindakeshirt together with one of different types of kadloch as,
kallo kasaa kallo waatii gayyaakallo busaayagkalloo geerransagkallo leencaa But this is
true when the man was a known hunter in his villdgeng his young age. If not he simply
wears kallo andhindake In addition, there is a cloth which covers thasvand below part of
the body callegjonfaa And it is tied bysabbataa cotton waist tie.

Before the introduction of cotton clothes amongikeple like that oiveedareof woman there
was cloth calledvaalluuwhich was made from an ox hide. It has been useddraght cloth as
well as cloth for cold weather while they were ardthome. It was worn by male adults as
weedarewas worn by woman adults. The other clothMayaa haraqoa kind of thick shawl but
made from cotton. It is worn by young(especiallgraom) and old age males with different
sizes. Afterwaallu become out of function this cloth was introducedhte people. These days it
has various functions among Arsi male clothess Worn on occasions such as wedding, conflict
resolution, funeral etc. in addition; it is used émvering the carcass for burial. Moreover, this

cloth is also given as a gift for the bride’s fayrilly the groom on the wedding day.
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ltillee is a traditional tanned hide which is used as bleeet. This traditional bed cloth is
common among the people and has no gender diffeliarits usage. It is made with special care
to make it soft and comfortable. As consultant @& mi’i (Interview 3 July 2013) explained:
After a cow or an ox is slaughtered, the fresh skiscraped by a professional person. After that
the flesh part is removed and rubbed strongly améaredby butter to make it soft and easily
bendable In addition, as the traditional tannevafraatanyaa waaqoo Daadhoo (Interview 26
June 2013) said, such kind of clothes can be peepartwo ways. One, it can be made from a
hide in which only the flesh side of the hide isasied and softened. Two, it can be made from a
hide in which the outer hair is all removed. Thistle is also named aafata- mat Itillee has
different functions in the areas. It is used asipet for guests to sit in the occasions such as,
wedding and funeral ritual. These daislee is also used as a prayer mat for praying by Islam

religion followers.

Arsi Oromo aged man does not have jewelries widelntifies him from other male groups like
that of an aged woman. But, he can haazhallaaearring which stays with him throughout his

life, if he used to bgondaalaaa hunter in his young age.

The handheld object which is carried by an old méwo participates in the process of conflict
resolution, wedding or other cultural festivals artdals isHalangee It is a whip made from
Roophii(hippopotamus) skirtlalangeehas two types. One is with a single tip and theotith

a double tipHalangeewith a single tip is carried by abba bokku(thidl Wwe discussed under the
second section of this chapter) during the prooés®nflict resolution or in the process of law
formation. The second type bélangeeis carried by elders during pray, wedding ceremamy

on the celebration of cultural festivals and rigualn addition it is obvious to see elders cagyin
long stick (le@ during their travel. In addition tbalangeeandulee an old man haboraatii
(pillow) handheld object. He carries with him if travels to other areas and pass the night where

he is going.

174



shaashii

halangee

Photo 6.4 Elders who weahaashii and hold halangee

In the traditional dress history of Arsi, wearirtgps is not as early as wearing clothes. According
to consultants in the research areas, it is difficutell exactly when the people especially males
start to wear shoe. But, there was skopheewhich has been worn by males fraqqandaalaa
(this will be discussed under the second major groa elder which was made from the leg part
of an ox. It is like sandal and has been made bgraon who has a skill to make it- who is
called ogeessathe process of making this traditional shoe soatamed akophee qoruBut
currently such kind of shoe is not observed onateas in which data for this research was
collected. However, | had the chance to see the shch was displayed in the museum found
in Arsi Administrative, Tourism and culture officen the first visit for the identification of
research sites for the study. Currently, it is obgito observe an old man who can afford to buy

fabricated shoes wearing shoes bought from markeaeel with bare foot.
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6.2 Description of Male Traditional Dress Types irDifferent status

Under this section, dress types of three socialiggowill be discussed. These are: a groom

(ashilag dress typeggondaalaadress types and bokkuu (abbaa bokku) dress types.
6.2.1 Description of a Groom (Ashilaa) Dress types

In Arsi Oromo dress culture, dress types of a graetams from headdress. In the culture, there is
a cloth type calle@®haashiiwhite cloth which is worn on the forehead anddsaon the back of
head.It is worn by a groom at the day of his weddingh#ips to prevent the butter on the
groom’s hair not to leak down to his face and lyisse (Mohammed Namo, Interview, November
2013)

Historically on the wedding day next sbaashij the groom used to wegomooor hindakeand
kalloo gown, but recentlkalloo is substituted byvayaa haraqooa white cotton thick shawl.
Gonfaatrouser is also worn by a groom on his wedding. dagnfaa as it was explained in
young boy section, it was made from animal skir, these days it is substituted by a cotton

trouser with the same nomenclatugenfaa

As consultant Mohamed Namo (Interview 3, Novemli¥r3) describedn his wedding day, the
groom (ashilag wears wayaa. If he is from wealthy family he samar giidaa( a cotton showl
with quarter thickness or four fold). If he is frotine middle income family, he wears qoola,
which is half of giida(a cotton showl with doubleidkness). He holdkalangeéwhip) in his
hand, he wears shaashii on his forehead and wgam$aa trouser and top shirt called
hindake(see. table 2) These clothes hve been worn byangmat the time fabricated clothes
were not introduced to the people. And currentlysth dress types are used together with the

fabricated clothes among the people.

Like that ofsiingeefor woman,waddessaas a cultural stick which is carried by a groomhet
wedding day. “Guyyaa sana Ashilaarraa yoo kaane ashilaan wadstegsbata. Mukni kun
muka waddeessaati. Borumsaa fuudhaati waddeessa kaurata jaarsa wajjiin galgala. Har'a
galgala murata”. Mohamed namdnterview 3, November 2013) according to hi®n the eve
of the wedding, he goes with one of his relatiteghe area in which th@addeessa&ree found
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and that person cut a wood about a meter and givesthe groom. On the wedding day the
groom holds the stick with him to the bride’s faynilouse. As consultants toldaddeessa#s

one of the special handheld objects carried byargron his wedding day.

tuni Zab:a: manati: g a:fa ha: da mana: fu:daf ba,
tun-i abbaa manaa-tii gaafa haadha manaa fuadhba'-u
this-NOM father house-for day mother house-fkout-INF
For a husband (groom) cameout to take a Wwifd¢),
Asa: wad:es:a muran
Isa-a waddeessa mur-an
he-for waddeessa cut-3PI-PERF
They cut waddesa for him

Annotation 2 (004 and 007)annotated document\arioota? kofele consultants siak

and kenefa discription.eaf

In the culturewaddeessa@s a symbol of fertility for the bride and the gro the future life as
the tree in which it is cut is known by its divéiesil leaves. In additioto waddeessaae holds
halangee Culturally thehalangeecarried by the groom has a symbolic significantbeing in

the stage change of status from boyhood to manhs@married person as well as a symbol for

his maturity.

In Arsi the groom starting from his wedding dayrtstdo use pillow during sleep. The handheld
objectboraati dhiiraais a traditional male pillow which is made fronorror wood. The male
boraati, as the picture shows, has a rectangular shapeumike the woman’'sboraati no
ornamentation is added to it. This traditionalgllhas two functions. One, it helps to secure the
butter on his hair like that ahaashiiwhile he is sleeping. Two, in the culture it elibved that

the groom is a matured person who is expected tacbee to manage his life and his family.
Therefore, thdoraati helps him to be active and not to be sleepy. heotvords, it helps him to
listen to the surrounding all the time during Heep. Beside its use at home the person may take

his boraatiwith him while he travels to other places.
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Photo 6.5 Boraati dhiiraa /male pillow

Before the introduction of different types of shdesthe people, in addition to clothes and

handheld objects, Arsi Oromo male used to wear &egbhoe) made from an ox leg.
6.2.2 Description of a Hero (Qondaalaa)Dress Types

In Arsi culture there are persons who are respeatet] believed to be heros. Such kinds of
persons are culturally callegpndaalaa (abbaa mirga) (Sgahdqondaaltota (Pl.) Especially in
previous times when killing wild animals was takas bravery, male members of the people
were competing to be nominated ggedaalaawhich is the opposite dfurkoa The persons in
this group are persons with higher status. Theegfiley have dress codes that distinguish them
from other members specially males among the pedyeording to Mohammed (Interview,
November 2012):

According to Arsi Oromo culture, a person who didkill is called hurko. To the
opposite a person who killed is known as qondaalaa father of right. If we see how
this status can be achived, in previous timesptiewho killed strong wild animals such
as lion, bufallo etc.gets a right to be named asdgmlaa. Some times, a person who
killed not only lion, but also giraffe is also cadl qgondaalaa but the status as qondaalaa
is less than that of the previous one. The othean®:dor this nomination is killing an
enemy. If one kills an enemy and cut the genititgao of the dead he gets the better
status in the group of gondaalaa.
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A person who gets the right to hendaalaahas different dress codes. These dress codesscover
from the head to the leg. To begin with head jeyv&dororo mataacovers the forehead to the
head at the back like that of shaashii. It is wbymondaalaatogether with an ostrich feather
calledwarraagaa jewelry made from long grass callagixaa. Thewiixaa fasten together and
have a round shape the same as the size of thelteepdmary function is to secure other heroic
objectwarraaqgaa on the head while he is moving here and therendud cultural song-

geerarsaaor on his travel to public gatherings. On the ot&nd, it is also function as jewelry.
Therefore, this object is a symbol for heroism.

In betweengororo mataaand the headgondaalaaput an ostrich feathaMarraagaafor his

cultural right of being a hunter guchii (ostrich) with different colors. In the cultureetifeather
is a symbol of strength and heroism.

P v ST

Warraaqazs

Photo 6.6 qororo and warraagaa

In addition towarraaggaaandqororo mataagondaalaahas an earring calledachallaawhich

stays on his ear throughout his life. He put it velver he travels as identification for his
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braveness. In the culture this earring is only waymgondaalaa It is circle in shape and worn on
the left earlobe as a symbol for his heroism. Neximachallaa earring gondaalaawears
maracoonecklace as a symbol for his braveness of beingngéeh of lion or other wild animals

too.

til-:'*‘ ‘_'e_“ \;’.. ] |
Rt . it B - Machallaa
RE NP IWL

Maracoo Photo 6.7machallaaand maracoo

In addition to an earring and the necklagendaalaaalso wears wrist bang®agetto As it is
shown in the next picture, it is open at one ekd that ofmaracooand made from iron but it

has no ornamentation.

Photo 6.8agetto

Hirboora is arm bangle worn bgondaalaa the hero. Its primary function is to help himke

strong during hunting (Mohammed Namo; Interviewyblmber 2012).
180



As explained earlier the terkallo is common for animal skin/hide clothes amche people.
Therefore kallo can also be worn bgondaalaalike other members of the peopUnlike other
membersQondaalaacan havemore clothes made from hide or skin depending on the tyf
animal he killed during hunting. Those clothes idemtified by the names of wild animals Kill
added next to the terkallo.

At the previous time, when killing wild animals wast forbidden,Kallo mi'aayaawas made
from a leopard or lion skin. The teimi'aayaais a common name for skins of wild animals .
can be classified akallo geeransa (Leopord skin),kaalloo leencaa(lion skin) or kalloo
satawwag(giraffe skin) etc. It is a gown anmne of the clothes worn byondaalai as a symbol
for his bravness As killing wild animals was taken as a right argdArsi, wearing this clotis a
symbol for proud and heisim for the wearer. Culturallno one is allowed to wear this clot
except the one/ho has a right. But, recently no one is allowediliowild animals to get such
title. Therefore, it is not common to observe skictd of clothes among the youngsters arus
it is worn by old age men whosed to be hunters in their previous lifeéi in the areas. T
following picture showsbbaa Mirgaa qondaalaa)who wears leopard skin as a symbol for

heroism.

Kalloo mi’aayaa

Photo 6.%allo mi'aayaa
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As it was mentioned in woman dress section theeedwth type which can be commonly worn
by male and female especially by husband and wiféifferent styles. This cloth isallo kasaa

In the previous time, a man who killed leopard Ilgftuthe skin for making this cloth. But the
way it is skinned needs a special cae consultant Birhanu Bariso (Interview; 15 Novesnb
2011) told, Kasaarefers to the skinning process in which the stfléhe clothes is designed on
the carcass before it is removed. On the other ithederm also refers to the skins on the parts

of legs and the tail. The skins on those parts@efcarcass are not cut out while skinning.

In addition to the skin on the legs and tail mdrthe animal, the hair on the outer part of tha sk
is not removed. This is because, the color of thimal makes the cloth to have a beautiful look
and also shows the braveness of the person wha\igas the color helps to identify the type of
an animal hunted. Because of the implication obisen and bravery it has, the husband/ a man
wear the cloth with the flesh side attached tadaidy, so that the outer side of the skin is visible
to anybody.

Photo 6.10 kalloo kasaa
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Kallo Waatii Gayyaa is cloth made from a newly born calf skin. Immeeltafter the birth of

a small calf it is slaughtered and the skin is reeagofrom the carcass. The process of skinning is
calledgayyaasuThis happen, if the color of the new born cal¥ésy attractive. For example, a
skin with white and the small portion is covered dwjor like brown or black is preferred for

such kind of cloth. It used to be worn gndaalaain addition to othekallo clothes.

Qondalaawearsgonfaatrouser which is common for male from young to alge among the
people. As it was explained in youth dress sectiorgrevious time it was made from animal

skin, but these days, it is substituted by a caotitonsergonfaa

Qondaalaaalso used to wedabbataacotton waist ties to secugonfaa He can wear it with
three to four folds. This is because; during humtime person may be attacked by a wild animal
or an enemy. Therefore, in addition to its functa@na waist tie, some of its part helps as a first
aid to bind a wound during attack or helps to lpldyaa(by gondaalaa/the hunteop waist for

skinning wild animals killed during hunting.

In the history of Arsi dress culture, wearing shmpheeis not as early as clothes and other
types of dress. As consultants confirmed, it iialift to tell exactly when the people especially
males start to wear shoe. But, there was shoe wiashbeen worn bgondaalaawhich was
made from the leg part of an ox. It is like sandiatl has been made by a skilled person. But,
currently such kind of shoe is not common in theaarin which data for this research was

collected.

In addition, there igraditional tanned hide which is used as a clotlslezp on calledtillee.
This traditional cloth is common for male and feenamong the people. It is made with special
care to make it soft and comfortable. Even thesgs tias traditional cloth is common among the

people especially for those who are leaving in tguside so does fayondaalaa
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Phot6.11itillee displayed for sale at kofele market

Qondaalaa also has handheld objects that distimdnns from other members of the people. One
of the material objects which is carried diyndaalaa(hunter or warrior) i€bod™- a spear and it

is also named awaraanaamong other Oromo groups. It has two parts. Qrieas triangular
shapearrowheadand the tip part is very sharp this pointed endro&rrow helps for penetration.
Two, the other part is made from wood and it hétpattack wild animals from far placét is a
traditional weapon which is used to attach an enaswell as to kill wild animals. In addition to
eboo, gondaalaarriesGaachana (waantagultural shield in his hand. Asboois a cultural
weapon to attack wild animal or enemy, this handlleddject helps to defend attacks from the
other side. It is usually used in the war placeprtitect the body from sharp things as well as

stonesor other foreign materials thrown from others

> In Arsi Oromo culture, other than its function as@apon, this handheld object has cultural funcéisra symbol

for peace. At the day d&bo Irkifanna,one of the rituals in the process of marriage agntarsi, the mediator and his
followers from the groom'’s side come to the giftsnily house let their spear outside as a symbop#ace and

unity.
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Gaachana
or waanta

Eboo

Photo6.12eboo and gaachanaa

When theqondaalaagoes for hunting he takes bilayaa together witeiothaterials. Most of th
time, he put it on to the waist betwegonfaaandsabbatador killing or skinning the anima

Photo 6.13 Billayaa (knife)
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6.2.3 Description of the Father of Bokku (Abba Bokkuu) Dress Types

In Oromo gadaasystem in general Arsgadaasystem in particularAbbaa bokku (father «
bokku)is a man who is allowed to hold the culturally sa@cobject bokki-scepte. And he is a
leader in thegadaasystem. As mentioned tAyalew, (2012, pp.41-42)‘The Abbaa Bokku it
the chairman who presides over assembly.” According to him, the primaagtivity of Abbaa
Bokkuis to preside over the parliament (Caffe) to decthe laws, and to act when necessai
ritual expert in theGadaaceremonies. On the other he (Amborn 2009, pp.3¢-399) also
indicated that the group of those entit- abbaa gadaaare persons of high so-religious
status. Primarily, these are sacral dignitariesneoted with the society’s ancestors, sucl
lineage or clan elders who trace their descenttiyréo the mythic birth of their primal ancest
At the time of this statuabbaa bokk has dress codes which distinguish him from othele!

members.

Abbaa BokkuvearsShaashiiheaddressThere is also a cultural forehead object worn blya:
bokku calledKallachaa It is a cultural material which distinguishabbaagadea from other
Arsi male members. It ia traditional political status symbol worn on tloeehead with certai
dignitaries. In Arsi like other groups of OromKallachaais believed to be a sacredject
which symbolizes a link between the human and the supeaiavorld; its function is to ope
up this connection between differ spheres. It is therefore, théacred object and jewelry or

worn by qualified persons.

Kallachea

Photo 6.14 Kallachaa
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Among clothes worn bgybbaa gadaa, Kallo Waatii Gayyaaasgown made from a newly born
calf skin. Immediately after the birth, a smallfdalslaughter and the skin is removed from the
carcass. This happen when the color of the new balthis white and the small portion is
covered by brown or black color. In previous timevas worn byabbaa gadaaon wedding
ceremony as well agadaaritual. In the culture a person who is nominatsalabaa gadads
expected to be responsible and free from any sasialtell as political crime. Therefore wearing
this cloth which is made from the newly born calfa symbol for the man person is said to be
pure.

At the time the use of skin clothes turn down amdtmg people because of various reasons,
leelashewas introduced as one of the clothes worrablgaa bokku.lIt is a kind of thick shawl
‘Gabi’ made with special way and it is worn by eklas well as byAbbaa Gadaalike that of
Waatii Gayyaa this cloth is worn for special occasion like mage ceremony and conflict
resolution.

Photo 6.19eelashe

Abbaa gadaalso weargonfaatrouser which is common for males from young t aye. The

same raw material like that of young mgtenfaawas used to make this cloth. But currently, just
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like other male members of the people cotjonfaais used byabbaa bokkuTo securegyonfaa

to his waistabbaa gadaaisesSabbataacotton waist tie.

Regarding the handheld objects, there are malessades carried bpbbaa bokkuuAmong
themBokkuscepter is a sacred cultural object carriediblyaa bokkuAccording to oral history,
the firstbokkuwhich has short length was come down from Godrandived by the man called
waayyuuwho was believed to be the first person to holat thacred object. As consultant
Bonsemo Mieso (annotated texts: text 1 annotatibongéemo, bokku and the origin of
oromo.eaf) told, it was not visible all the timeid put in special place and come out for special
occasions. According to Arsi oral history, thereoise legend about the foundation of the first
bokku According to the narration,

Bokkuwas found irMadda Walaabuun the place called Dallo. There was a person Wiitick
color calledwaayyuu He was living alone and no one was able to see Hianyone tries to
see him, he/she was fallen down to the ground Isecatihis power and appearance. Everyone
was afraid of his appearance and can’t communiwéte him. According to the legend, one
day the people was agreed to search and send aflbegid who is beautified her body with a

traditional supplement of good smell callgamlyyaa they ordered her by saying:

Dubarti tun ?am:o: jo: wa: faca:sa: ?it:i de:mi ?ak:ana?isa: faf:aca
dubarti tun ammoo yoo-waa faeaa itti deem-i akana isa-a facaas-aa
female this-F again when sommegtsow INF go 2SgF like he GEN sow INF
wde:mi gedanin
deem-i jedh-an-in
go 2SgF say 3PI-PERF

They advised the girl to sow something while Ehgoing to him (Appendix 2 text 1 (043)

At the time, they thought that if that person (waay) is not an angle he will not send the girl
back to them. The girl did what they said and nveke arrived sit and behind him. Then he

saw and embraces her and said, “You are minel’erAtftat, when the people come and see

>2) the data is also found in ELAN annotation 1bonsgbokku and the origin of oromo.eaf
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him, they confirmed that he is a man but with urlisappearance. While they were
communicating he asked them to bring a black sla@epmilk for sacrifice to take the sacred
material from the sky to the ground. They broudiet sheep and the milk. After slaughtering
the sheep, according to the legend he splashdsdbd and the milk to the object and took it
out of the sky. This was the way bokku was firdtaduced to the people. According to the
legend that person introduced them in the followiray:

waitu Pasiria d3ira:wa:n sin Pegq: dzira 2ani,
waa-tu as-irra jir-a waan sgrae jir-a ani
thing-Foc here-above B&gM-IMPF thing that care b8SgM-IMPF |
he said, | am taking care of sthing above me, ( Appendix 2 text 1 (05p)

Therefore, as mentioned above after the accompéshrof cultural ritual to that sacred
material to show the object to the people, he sdawem. The firsbokkuwhich was cared by
wayyuu had the following feature:

jo: futfan ?am:o ?in:i wa:n gur:tfa wajiti
yoo fuudh-an ammoo in-ni waanrgcha wayi-ti
when take-3PI again he-NOM sonmegttblack thing-is
when they took it, it was somathblack
?unko:da
Unqoo dha
Short is
It is short
Pak: fak:i da:gara: fuk:a:ta:
Akka fakki dhagaraa fakkaat-a
Like picture axe look$-

>*) the data is also found in ELAN annotation 1bonsgbokku and the origin of oromo.eaf
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it looks like an axe
gba:ba: da
gabaabaa dha

It is short (foramples 12-15 see Appendix 2 text 1 (066-669)

The oral history of the people shows that in Atts& person who was the founder of this sacred
object waswaayyuuand lately the person with the same responsibifityamed a®\bbaa
bokkuwho is allowed to hold this sacred object in c@tiand ritual occasions. The cultural
occasions are conflict resolution, to prey for thgeness, for making social law etc. Moreover,
in Arsi the person who is allowed to hold this sacobject is also calldabkku.Bonsemo told
that,

ku:Pam:o: ?ak:a na:n:o: kana:t:ii ?ab:a gada: sanuj: bok:u:
kuun ammoo akka naanno kana-abttea gadaaa san-u-yyu bokkuu
the otherlso according tarea-GEN to father gadaa that-FOC-FOC bokku
gad-an,
jadh-an
sa)BPI-PERF the other one is according to this ateafdther of gadaa is also
named as bokk@Appendix 2 text 1(00%)

In gadaasystembokkuis transferred from father to son. Regarding fafnbokku in the legend
it is presented that it is short and thick. Bugs days it is obvious to obsetvekkuwhich is
larger than the one showed in the picture in tieslde.

>* The data is also found in ELAN annotated document\annotation 1bonsemo, bokkurendrigin of oromo.eaf

>* The data is also found in ELAN annotation 1bonsemo, bokku and the origin of oreao.
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Photo . 16 the short and long forms bbkku

The other handheld object which is carriedabba bokk is halangee-whip. Halange with a
single tip is carried bybbaa bokk during the process of conflict resolution or in precess f
law making. Halangeewith a double ti is also hold byabbaa bokkuwduring pray, weddin
ceremony and on the celebration of cultural fesdiead rituals

On the discussion under traditional dress typea&rsf Oromo male, the classification was m:
based on age and status. And it is observed thet Hre drestypes which are basic features
distinguish one from the other. Therefore, hereeuntdble is presented to show the ove

structure of Arsmale dress type
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Table 2: Arsi Oromo Male Dress Types in Differemb@s

Male Clothes jewelries Hair Handheld objects Other body modifica
classification style tions and body
supplements
(age and status)
Small male kallo Maxaanxee Bitoo bangle, Sunna | Xuunxoo
mudhii
(Dooqa ilillaa
Young age male | Qomo or hindake- gofare | ulee- teeth cleanse
(rigaa)
Kallo
Kalloo Busaayad
gonfaa
Sabbataa
An elder man| shashii This depends on the Halangee Kophee
dress types kalloo,hindake previous status of the
L Long stick (ulee),
gonfaa, sabbata, | man in his young age
kallo, (kallo kasaa,
kalloo waatii
gayyaa, kalloo bu
saayaa, kallog
geerransaa, kallog
leencaa.) are
optional
Waalluu, Wayaa
haraqgo or kaalimii
Itilleee
A groom (shilaa)| Shaashii -Qomoo gofare | Waddessaa kophee
at the wedding or hindake and halangeeBoraat
day kalloo gown, ii dhiiraa
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wayaa (giidaa o

goola).Gonfaa.

The gondaalaa | Kallo, Kallo Qororo Eboo
hero dress types| mi'ayaa (kallo| mataa Gaachana
geeransagleopord (waanta)

. Warraagaa . .
skin), kaallo . traditional shield
leencaa(lion skin) | Earring:

billayaa
or kallo satawwaad
(giraffe skin) etc.) Machallaa boraatii
Kallo kasaa. necklace:
Kallo Waatii
maracoo
Gayyaa, Sabbataa
hand jewelry:
gonfaa
wrist bangle: Sagetto
Kophee, ltilleee
arm bangle:
hirboora
Abba bokkuu| Shaashi- Kallachaa Bokkuu
traditional dresg headdress.
N Halangee,
types KallooWaatii
boraatii

Gayyaa lelashe,
GonfaaSabbataa

6.3 Culture change and Continuity as Reflected in /i Oromo Traditional Dress

This sub section discusses data from the fieldwmrkissues of change and continuity in the

traditional dress of the Arsi Oromo.

6.3.1 Aspects of Culture Change

Like every traditional people around the world #frsi Oromo follow their culture. Even today,

at the time of the global expansion of a sophistitdife style, the people loyally practice
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wearing the various traditional forms of dress g/pehey wear clothes made from animal skins;
and these clothes are products of the traditiosathler making craftsmanship. However, this
does not mean that there is no change in the usarafus traditional dress types among the
people. As culture is dynamic and dress is oneathearistic feature of culture, ultimately culture

change holds true in the Arsi Oromo traditionalsdre

There are changes in wearing dress observed thromghand geographical distance amongst
the people. The driving forces for the changesbmnlassified into internal and external factors

or enculturation and acculturation based on tha ftam fieldwork.

In the history of Arsi dress culture, one of themfactors for changes in the usage of traditional
dress was related to the previous governments.ordloty to the consultants the government
officials prohibited the people from wearing clashmade of hides and skins. As Shek Kadir
Hayato narrated, long ago in Arsi Oromo, there wgsoclamation. One day, the government
officials who carried a black skin hanged on a Istigk move here and there shouting “Awaji!
Awaji”. They were simultaneous observing the sunaing. The officials announced that no one
would be allowed to wear clothes made of skin aide Btarting as of that particular day. If not,
as they warned, the one who goes to the marketaamas clad in such kind of clothes would
either be taken to the jail or the clothes wouldphbeélicly tore up on his or her body. Starting
from that timebonkoothe known woman cloth among Arsi -was disappedtaterview; 3 July,
2013)

According to the given information, the externapiosion on the people was one of the causes
of the decline in the use of traditional dresssHows that historical circumstances can affect
people’s culture in one way or another. Consequegtiitere was a shift in use from skin to cotton
type clothes. Clothes made of cotton were not lgs to the Arsi Oromo culture (Bonsemo
Mi'essoo November 2011). The people were obligeddopt a new dress type superimposed on
them against their dressing style which was used sgmbol of their identity, too. Therefore,
they stopped wearing those clothes so much thiasitlited in loss of identity as their traditional

clothes are their identity markers.
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This was a remarkable shift in the people’s dressmlture. At that time as consultant Kadiro
said, for instance in the case of Kokkosa the ahignce the people had was to adapt the type of

dress which was found near to them among the Siddinméc groups.

Moreover, the people found the cotton clothes ehging when the clothes were introduced.
Bonsamoo remembered (Interview 4, November 201, dotton cloth was uncomfortable,
rough and not easily attached to the body likertlegither clothes which normally was smeared
in butter. Therefore, as he said on at the begithie Arsi Oromo were wearing those clothes
by smearing them butter; through time, the cotiothes became part of the culture as observed

in the research areas.

In relation to the change in cloth types among Afsére was also a shift in the color psychology
of the people. As described earlier, white colanalis not favored among the people. However
following the adoption of cotton clothes which arkite in color, the Arsi Oromo started to take

the clothes as their cultural dress.

The other external factor which contributed to thange in the use of traditional dress is linked
to scarcity of grazing land due to population gitewAs the clothes are made of animal skin and
butter is used for their making, the decrease engtoduction of milk and its related products
brings a decline in the production of those tradidl clothes. As consultants agreed, the scarcity
of land results in the destruction of trees or destation which in turn causes scarcity of rain
and the consequent drought which claims the liviesattle. Hence, the production of butter
which is needed for cloth making becomes inadequdterefore, they were obliged to wear

clothes made of cotton and other types of fabritatethes.

Still further, there is similarity in the types ofothes and hair styles between the Oromo and
Sidama ethnic groups who live in and around th&idiknown as Kokosa. If we take qgolo, and
godayyaahair style as well as the girls earrings for exlEnme notice resemblance between
girls of the two groups. (I, the researcher, amega witness from my fieldwork experience).
This instance of acculturation may have come fraoggaphical proximity, as it is evident that
Arbegona, one of the districts of Sidama, is onighe kilometers far from Kokkosa. The

consultants suggested that most of the jewelridscésthes made from cotton originated in the
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Sidama groups who are neighboring the Arsi Oromdkokosaa. (Bonsemo Mieso, Geshi
Tikako, Kadiro Ganamo; Dame Tufa, Interview, Novemt2012). The borrowing process might
trace itself back to the common genealogy of the @&thnic groups as both are Cushitic in

affecting the cultural/ traditional dress of theopke. It is a further area of investigation,
however.

On the other hand, religion plays a role. For exemip we takeguftag one of the dress types
introduced to the people via Islamic religion. heingly, it is accompanied by a change in the
hair style of the Arsi Oromo women. Consultddahammad Namopointed out that women are
allowed to wear finely madeonkobut Islamic rules prohibit women who braid theairhwith
heegodrom leaving their hair uncovered. They havedwear their hair witrguftaa
?ak: Pa:da: Pamanti?isla:ma:tit:i se:ra amanti ?isla:mactit:i
Akka aadaa amanti islaamaa-ti-tti seeraramslaamaa-ti-tti dubartii-n
According culture religion Islam-is-to laeligion Islam-is-to
According to the culture of Islamic rebgi
dularti:n mata: mulPifatfundorka:da
mataa mul’ifat-chuu-n dhorkaa dha
female-NOM head show-INF-NOM forbiden is
according to Islamic religion, it is forbidden faomen to show their hair
Pamaj:u ma:l ?agar:t: jira
Amma-yyuu maal agar-r-eet jir-r-a
Now-FOC what see-1PI-PERFbe-1PI-IMPF
What we see now is
Pa:da:kana lama:n gid:t:ii dib:a:tu dsira jetfuda
Aadaa lamaa-n giddu-tti dhibbaa-tu jir-a
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Culture two-DEF between-to effect-FOCbe-MP
as we can see there is influnence on cult(f&ependix 2 text 4(039&048)
To reiterate, one of the rules of Islam prohibitw@man from covering her hair. Therefore, the
introduction of Islam to Arsi Oromo brought a shiftthe hair style. This has inturn resulted in a
conflict between practices of Islam and the tradil practices of the people. The woman had to
shift their custom of decorating themselves fronsauered hair style to covered hair style with
guftaaa This ultimately brings cultural change.
kun ma:lin:i gara:garuma: jo: la:l:e: kamtu ?a:da: ?oromo:ti ggen:e
kun maal-inn-i garaagarummaa yoo laal-l-e ¥armadaa Oromoo ti jedh-n-e
this what it-NOM difference if see-1PI-PERRieh-FOCculture oromo is say-1P-PERF
if we see The Difference on which is themo culture
jo:la:l:e: kan war:a mata:garsi:se nata:da:n jo:ka:n bi:nte
yoo laal-l-e kan warra mataa gar-siis-e malia@an yookaan binx-at-e
when see-1PI-PERF of group show-CAUS-PERF fatdor comb-MID-PERF
when we see those who show their hair by caghbr braiding their hair
jo:ka:n dahate dsirbi:da:n daha:te de:mu santi
yookaan dhah-aat-e jirbii dhah-aat-e deem-uu
or braid-MID-PERF cotton braid-MID-PERB-¢NF that-FOC
or who is going with the braided with cotton

ada: Poromo: kile:su dufa:da jetfuda

san-tu aadaa oromoo kalessa dudhaa-dha jedheltta

** the data is also found in ELAN annotation 4 MoharNedno Annotation.eaf
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that-FOC aadaa Oromo yesterday traditisaisINF-is
that is the indegnious culture of the oromugéndix 2 text 4(037%)

According to the given description, the previousrfmf hairstyle has symbolic meaning as it is
an identity marker for the people. Thus, the chaimgelothing brought about in the gradual
development of a new culture in dressing style.adlition, the explanation given above also
shows how the religion dictates the cultural pcastin relation to traditional hairstyles which is

one form of dress. Here under the picture of twsi &romo women is presented.

shaashii

=

- il oa
Photo 6.17 Arsi Women with traditional dress types

>’ The data is also found in ELAN annotation 4 Mohamed Namo Annotation.eaf
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The given picture shows the Christian and Islangiah followers with traditional dress. And
visible difference in relation to hairstyle gsiftaaandshaashiiworn by the woman from Islamic

religion.

On the other hand, formal education is referredresof the possible factors contributing to the
change in the traditional dress among the Arsi @rofs consultants pointed out, children who
are sent to school are not willing to wear tragigibdress types. They also do not want to learn
how those traditional clothes are made. They prs&aring modern clothes bought from market.
As consultant Kadiro Ganamo said, children theesfannot get the chance to learn about their
identity as the neglected traditional dress typagehsymbolic meanings attached to them. In
other words, it results in a loss of identity. Goltant Asha Bati described this situation using

the following expression, “ljoolleen amma tekelooftee tekoloojii hordofti{interview 1, group

Discussion ; 18 November 2012). Children of thisggation follow technlogy. This means that

they are reluctant to wear traditional dress types.

The other factor associated with change is relatethe way the cloth is made. Individual
inventions bring about a change on the traditiahralss style such as embroidery. Currently
women participate in the decoration of those traddl clothes. It helps the women to generate
income driven by a spirit of competition and creig§i to introduce new designs. The best
example for this idoonka This cloth, as consultants agreed, has no ornti@m since it is
worn by aged women. It symbolizes that they haveured children and they are aged enough
and hence no need for additional beauty. It isucally believed that for a woman of this age, her
beauty is the children and the cattle she hasr#the her decorated appearance.

6.3.2 Aspects of Continuity of Culture

Oral literature is one of the folkloric genres whiaclude various subgenres. These are basically
divided into prose narratives and poetry (Zeriiz®00). Among theseultural songs and plays
have a great role in the continuation of culturedgtices. Words and expressions used during
oral poetry enable children to ask and understahdtus around them. Hence, children plays
have great place in the continuation of traditiopedctices. In this regard, there are various
forms of oral literature which are common among iA@romo. However, this section
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emphasizes on identifying the role of children play the continuation of cultural practices
especially that of traditional dress. For exampte] plays presented in the form of dialogue play
a vital role for teaching children about their cuét and surroundings. Among various forms here
are some of the oral plays in context:

Play one:Gama keenna Roobee Gama Keessan Robiterally means there was rain in our

area. Did it rain in your area?

This play is presented in the form of dialogueisliplayed between two children by way of

asking and answering. Here is an example:
A. There was rain in our area. Did it rain in yauea, too?

> Yes it did.

: What was in the rain?

: Grass

: Who will graze it?

. Stars’ mother cow.

: Did the stars’ mother give birth?

: Yes she did.

> U > W > W > W

: What did she bear?
B: male and female (appendix 3; oral play 2)

The dialogue continues by extending the questioms fsimple to complex forms. If the first
guestion is answered, the speaker will continuengskfter some steps the dialogue brings a
slight change from the previous issues. The fipsaker will then ask the second child for

approval in comparative terms.

At the time of discussion, if child “B” answered tiwe question, saying: the snake bites human

beings. Then the dialogue continues in the follguiay:

A. Is it only snakes, but not bees which bite humeings?
B. Bee produces honey.
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. Is it only bees, but ndcaamoowhich produce honey?
Kaamoo lives irdukkoo
Is it onlykaamog but notidayyaawho lives indukko@

Idaayyad® is male’s beauty.

A
B
A
B
A. Is it onlyidaayyaa but not a shield which is the beauty of male?
B. Shield is a property of heroes.

A. Shield is a property of heroes buhigboora not?

B. hirboraais hunter’s jewelry

A. Is onlyhirboora notsokorawhich is jewelry for the hunter?

B. Sokorais jewelry for beauty

A. Is it onlysokorg but notmararowhich is an ornamental jewelry
B

mararogrows in the ground ( appendix 3;oral play 2)

Then the dialogue shifts to other issues on thenosindings. In the given dialogue form of play,
there are terms such,akiroboora, sokoraand waanteewhich are jewelries and handheld
objects. Therefore, through the dialogue childran learn about the traditional material objects
and their functions among the people. Though tieer® pride enjoyed by Kkilling wild animals

these days, but the dialogue indicates who wearat wipe of the traditional Arsi dress as

embodiment of honor.
Play 2; Muka mukkurree ganne! We threw the unwdiriee

A. we threw the unwanted tree

B. Yes we threw

A. What else?

BMararoo (appendix 3; oral play 1)

This play is presented in the form of question andwer. When the first child asks a question,

the second child is expected to answer. And ifahswer is correct, the first child continues

58 .
A recently married woman
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asking by saying: “what else?” and saying “what wau throw” in the middle of their dialogue.
At the moment child “B” is expected to answer tlaene of plant which is not as such important

among the people.

The dialogue continues in the same manner. Andds avith answering or losing truck of the
question. For both ends, there is a conclusive nemand the play continues with the first

expression “muka mukkurree gannee”. Let's see #xt dialogue:

A. We threw the unwanted tree

™

Yes we threw

What else?
Waleenuu

What else?
Kokoflaa

What will you throw?
anannoo

You are right!

w > © > W > » »

let the clever one born for you
A. same to you ( appendix 3;oral play 2)

In the above dialogue, child “B” knows the typetfe which has no cultural significance in the
community. In this case, he/she is appreciatechbyohe who seeks the answer. Therefore, this
is a dialogue which ends with a blessing. The otimeris:

We threw the unwanted tree
Yes we threw

What else?

Dhogna

What else?

w > ®» > W »

Qobboo
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What else?
garaaruu
What will you throw?

waddeessaa

> o > © >

Inol
B. ‘Why?’
A. waddeessa#s sacred tree. It is holded at the wedding dagpéndix 3; oral play 2)

In this dialogue, child “B” failed to know the typ tree or wood to be thrown. In such cases the
one who asks is expected to tell the exact ansies.is the way how children learn about their
surroundings. Moreover in the given dialogue, ohéhe handheld objectsaddeessaand its

function is presented; and this is how the genamd@arns about their material culture.

According to Bosamoo (2013), these kinds of plagip lthe people to teach their culture to the
new generation. Using such kinds of plays, thedcéil can learn what is found in traditional
Arsi culture. Plays also help to preserve traddiodress types. Therefore, the oral aspects
interrelated with material culture should be gidere attention.

In addition, regardless of modifications on thesdrdypes and designs there are activities
performed at zone as well as district level to eres the culture. One of such phenomena is a
cultural show annually presented during Tourism @uodture day, started in 1998 E.C. At this
occasion, each district in the Zone displays #slittonal dress types and other folkloric genres
such as traditional drinks and foods. There is ward to be given to representatives who
managed to demonstrate indigenous Arsi Oromo @iltubest possible ways. This is one way
of preserving culture of the people. Moreover, thiture and tourism office captures what is
presented with recordings on this day. This alsaygla role in preserving the culture and

creating awareness among the generation on theimgeamd preservation of culture.

What is more, the role of women groups who are gagan making traditional clothes should
not be undermined in relation to continuity of thdigenous culture. There are female groups of
designers who help each other on how those traditicdothes are decorated. Garibe Bati is one
of the members ofvaldaa singeen Kofele. According to her, currently there a@nsiderable
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changes in the revival of traditional Arsi Oromotbles. The women who are interested in their
culture meet and work together to preserve theidition are participated in sewing and

decoratingBdonkowhich is the most common cloth type among Arsi.

In general, as culture is dynamic not static, cleangn cultural aspects of one’s culture is
inevitable. Culture changes occur due to varioasaas. Those factors may result in a complete
distraction of the traditional practices of dresaking and/ or shift to other forms of traditional

practices. This held true in Arsi traditional dresswhich leather clothes were substituted by
cotton made clothes. The society can preserveduitsire and pass it to the next generation
through some coordinated efforts. Individual atiédd and oral aspects of culture play a great

role in the continuation of tradition in this redar

6.4 Traditional Dress and Status in the Context oArsi Oromo

In Arsi Oromo dress culture, gender and age brdiffsrence in the use of dress types. These
dress types can help to determine the positiomonadividual in a group. Even though there are
clothes and other dress types which are commordg by the people within the same age and
status boundary, there are also dress types whe&lsecial features of male or female with

different status and age groups.

If we take the status differences among femalegmgaged girl has various dress indicators
which distinguishes her from girls who are not eyegh For examplegube kaadhimadlit.
Engagement ring) necklace which is made from thelsoation oftafsee, meetaandqubeeis
only worn by a girl who is engaged starting frore thay of engagement ceremony caligdhee
(kaadhimachuu)lt might be obvious to see a girl who is engaged a girl who is not engaged
wearinggolo skirtat the same time. But, it is not culturally aceeptor both girls to havgubee
kaadhimaaon their neck. This is because, this material @b an indicator for the girl to be

passing from one social position to the other &eddfore, it is only worn by an engaged girl.

In addition, in Arsi Oromo dress culture, a girlavls in the status of being a bride, has dress
types that distinguishes her from other girls esdgcon her wedding day. As described earlier,

the hair style, the type of clothes and handhejdaib (they are carried by her husband and the
attendants for this particular day) differ her frothers and these all are symbols for her to be in
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a transition stage to the status of womanhood. Mae having many types of jewelries
specially necklaces, having finger and toe(s) ringsd jewelries such dsakkaa (right hand
wrist bangle), anchaashaa (left hand arm banglgwelries are special status indicators for the
Arsi woman of being in the status of womanhood.

Among the women groups a woman who gave birth tgcéas a special social position. This
social position is expressed via her forehead dgengelry-ganafaain addition to other physical
changes observed on her body. This jewelry distsigas her from other women and used as a
status indicator.The number and size of jewelrles plays a role in identifying the status of a
person who uses it. For instancaefse and darbataa necklaces are among the major status
indicators. Wearing two or motafseon the neck as well as having a large siadataawhich
might extendes from neck to below the waist shoewtioman is wealthy. Therefore, in this case

dress types help to show the economic status af/tilean who wears it.

Regarding the Arsi Oromo male, there are diffedyess types used by males in different social
positions among the people. As discussed earller,that of female dress types which can be
used commonly among the same gender group, malbav#odress types which are commonly
used. But, beside this, there are dress types diffgrentiate one person from the other
depending on his social position. For examplethenwedding day, the grooraghilag can be
easily identified by hisvaddeessahandheld object which is a symbol for his statiignge from

unmarried to married.

On the other hand, beirggpndalaaor Abbaa Mirgaa(the hunter or the hero) is among the status
positions in Arsi Oromo culture especially in theyous times. The person in this social status
uses clothes, jewelry, handheld objects to demateshis position in the community. Especially
jewelries which are uncommon among other male gg@ugch asjororoo mataghead jewelry),
warraaqaa(an ostrich featherypachallaa(earring), andsagettooandhirooraa bangles are the
special features of a person who is in this sat@ius. Those jewelries are concrete symbols to
identify that person from others. In general, obsthjewelries, handheld objects, hairstyles and
other traditional body modifications and body s@ppénts can help to differentiate one preson
from the other based on the status.
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6.5 Traditional Dress and Color in the Context of Asi

Like people living in different parts of the worl@olor use is common among Arsi people.
Especially most of the female dress types are rrade beads of different colors. In the case of
clothes, except cotton clothes, all are dependetth@molor of the animal as well as the color of
clay smeared on the skin or hide for ornamentat@msultants from the three research areas
commonly agreed that white is not dominant colar dtwthes and jewelries. In order to be
chosen as a raw material for clothes it has to dmabined with other colors especially with
black. As consultant Mohamed told tekaashiiheaddress which is common among woman, a

groom,abbaa gadaand elders is a symbol of maturity and elderlycdxding to him,

2ak:a ?a:da: 2oromo:tit:i 2adi:n kal:t: ?adada:tin wa:n
akka aadaa oromoo-ti-tti adii-n kallattida addaa-tin waan
According culture oromo-is-to white-NQd\tection different different-with
something
?adad:a:l:e:
addaddaa-llee
different-though
gira:tu kal:t:i kana:n ?og:u k:l:u ?adi:n mal:t:0 gada:mods:iti:
live-INF direction this-with seedlIRIF white-NOM symbol gadmoji-is

Though it can be analyzed in different ways, whétea symbol of aged (Appendix 2 text 4

(072)°)

As discussed in woman clothes sectigimashiiis always worn together with a black headdress

calledguftaa.In the case of a groom, who covers the head exbephair withshaashij it is a
symbol for maturity. On the other hand, woman wisesguftaa head dress useshaashiito
secure guftaaa in this case black color is combwndu that of white. Moreover, elders who are
respected among the people ghaashiiwhile they are participated in rituals as wellcasflict

>*The data is also found in ELAN annotation 4 Mohamed Namo Annotation.eaf
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resolution. Therefore, based on the given inforomatwhite in this case is part of the culture

and is a symbol for maturity and elderly. It is,

mul:it:o d3a:rsa:ti
mallattoo jaarsaa-ti
symbol elder-is

it is a symbol of elder
mul:t:o be:kumati
mallatto beekumsaa-ti

symbol knowledge-is

it is a symbol of knowledge (Appendix 2 tex®43 and 074f)

Among different colors used for dress types, blaak great place in the color choice of Arsi. It
is believed that the color symbolizes the neuiraliurity and the omnipresent nature of God
(waagaa). According to the data:

Pak: fala:sama Poromo:tit: wa:kni guratfa

akka falaasama oromoo-ti-tti waaq-ni gurraacha
According philosophy Oromo-is God-NOM black
According to Oromo philosophy God is black

gurutfa dset/un guft:nis gura:tfa

Gurraacha jedh-un guftaaa-ni-s gurraacha

White  say-INF guftaaa-NOM black

Black means guftaaa is black (Appendix 2 t¢g@64 and 055})

In the world view of Oromo, the black color is repented by God, who is believed to be all

rounded, neutral, pure and omnipresent. On the bidned purity is a symbol of beauty:

% The data is also found in ELAN annotation 4 Mohamed Namo Annotation.eaf

® The data is also found in ELAN annotation 4 Mohamed Namo Annotation.eaf
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gura:tfi mata: ?isa:tin simbala

gurraach-i mataa isa-a-tin simbo-dha
white-NOM head it-GEN-with beauty-is

White by itself is beauty (Appendix 2 tex087f?

Therefore, purity of God is taken as beauty in domtext of guftaa which is one of the
distinctive features of Arsi women especially foose who cover their hair. On the other hand,
regarding the color of cattle chosen for variousastons as well as for clothes, consultants told
that black color is the dominant color in the crétu

The other color is red. This color is used as emdlery for male cotton clothvayaa There are
also dress types which have red color suckaaslaabaa, qolaa, fororaandqolo (this has other

additional colors). Mohammed states, this color lwanlefined indifferent ways:

tok:o di:mi:n:i gosnPisa: go:tumu:da

tokko diim-in-ni gos-ni isa-a gootummaa dha
one red-DEF-NOM type-NOM it-GEN hero is
one is bravness

lam:af:a: ?am:o: sipida

lamaffaa ammo sanyi-dha

second also —species-is

it is also species

second is offspring_(Appendix 2 text 4 (107408)°)

One, the color red is a symbol for a hero, whombing/ness is approved by the wild animal or
an enemy in which blood is sacrified for this ctdlusymbol. On the other hand, the color
represents the continuation of life. However, ascdbed in the previous chapters, different

%2 The data is also found in ELAN annotation 4 Mohamed Namo Annotation.eaf

® The data is also found in ELAN annotation 4 Mohamed Namo Annotation.eaf
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types of jewelries and decoration of handheld dbjace made from beads of different sizes and
different color. But, consultants agreed that extleg colors which are basically taken as part of
the culture, such as red, white and black, othersuaed just to make a variety for the sake of
beauty and attraction. Ayyaantu duubee is one @fctoth makers in Adaba, according to her
explanation, the patterns for the variety of coldepend on the individual skill and there is no
cultural pattern which is approved to have symbwiganing. The researcher also tried to look at
the ornamentation made on different types of dréss, observation therefore results with
different types of ornamentation of the same clwmbkee with different pattern of color
combination. Therefore, one could understand thatimcrease in the number of parties who
participant in the ornamentation process for thee sa income brought a competition between
the groups and the outcome may result with dewdtiom the cultural pattern. Even though, the
people especially females are known by their jee®lwith varity of colors, there is no strict

cultural pattern known among the people for usingai using different types of colors.
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Chapter Seven: Cultural Occasions and the Role ofréss as a form of

Nonverbal Communication in the context of Arsi Orono

This chapter deals with the interdisciplinary natof folklore and linguistics. Regardless of the
culture difference among the people in the worldhbmarriage and death are rites of passage.
These social events are accompanied by differemtipes according to the culture. Objects used
in birth, marriage, funeral etc. may communicatedge, social status, the societal economic
system, social and religious life. There are vagifrms of festivals and celebrations included
under the major genres of folk customs practicedraynArsi Oromo. Among them marriage

custom, Ateetee ritual and funeral ritual are désed in this chapter.

This is because; these rituals are the known pectis well as occasions which help to show the
function of dress as a form of nonverbal commuiocat On the other hand, in order to
demonstrate the gender and age difference in thefudress, marriage custom is preferred to be
selected. In addition, Ateetee ritual is selectedrdveal the relationship between dress and
cultural ritual which are sub genres of folk custavioreover, the reason for the selection of
funeral ritual is to describe the shift in the usfetraditional dress among the people in the
extreme occurrences of happiness and sadness pdrithy symbolic meanings nonverbally. In
addition, to share Tabony’s idea, “Since deathrandrning are human activities participated in
by all cultures, a study of social practices sunding these activities makes a useful point of

comparison between places and people” (2000, p.2).

7.1 Marriage Customs and the process of Marriage (®@dding) among Arsi Oromo

This section focuses on describing the common psad wedding ceremony to show the
symbolic meanings of dress as a form of non vesbaimunication. “Marriage in Oromo culture
is the responsibility of the boy’s and the girlanfilies rather than being only that of the two
individuals” (MBAYA, 2002, p.226) this holds truerf Arsi Oromo as marriage is a relationship
between two families, and between clans. For the as well as for most of the other Oromo
groups, marriage is one of the outstanding featofe®cial relations in which every member of

the community is to build up his own family andthys means to extend and prolong his clan.
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Marriage has a remarkable place in the life of Areople; it is a means of building social
interrelation also considered as a way of gettingjgaificant place in a social responsibility
among the community for a married person considastaving reached full development of a
mature age. For the people, marriage is oneeoftttee naturally inevitable occurrences which
are called Sadan uumaa Xabb&orhey are the three inevitable occurrences esrdf passage,
dhalootabirth, fuudha-heerumanarriage andDu’a- death. As consultants told there are
basically two controversial issues concerning wabbois. Some sayabbois a founding father
of Oromo and others say that Oromo is a founditigefaofxabba According to consultants the

two controversial ideas are:

fab:otu kun ?oromo:ti nun gedan

xabboo-tu kan oromoo-ti nu-n jedh-an

xabboo-FOC GEN oromiz-we-NOM say-3Sg

They said xabo is a son of Oromo

gari:n 2am:o: ?oromo:n kin tab:o:ti kan dzedus gira

garii-n ammoo oromoo-n kan xabboo-ti kan jedh-u-a |

Others-NOM again oromoo-NOM GEN xabboo-is that Bély-FOC be- 3SgM-IMPF
Others say that Oromo is a son of xabbooAppendéx21(182-184Y)

The two ideas presented above show that xabboasobthe decendents either before or after
the Oromo. And culturally it is believed that theree occurrences are gifts (orders) from
xabboo Among the three rites of passage, In Arsi celttio be married is to be a full member
of the people but to unmarried or get married betdthout a child is considered as to be one of

the bad misfortunes.

The Oromo’s have a traditional marriage custom twidescended from earlier times. As Arsi
people is one of the groups of Oromo, the marriggal has a long history. According to the

data from the fieldwork, the history of marriagartd arounadnadda walaabun the place where

64 The data is also found in ELAN Annotation 1(182-1&hnotation 1bonsemo, bokku and the origin of

oromo.eaf
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the original land for Oromo people. And the firsamiage was held betweemaayyu (the
founder of bokk) and one of the Oromo girls. According to the dat@ayyuuhas been

announcing that marriage among people is an addeptastom. By saying:

hardar:a: Kabe tun muat:in ?isin na: ken:ian tun tijia

harda-irraa gab-e tun muca-tti-n nakaffn-itan tun tiyya,
today-from start-3SgM thisF child-3S§BM I-GEN-to give-2PI-PERF thisF mine
Starting from today the girl you prositime is mine (Appendix 2 text 1(08%)

In addition, the data also shows that marriagersgithe group is one of the acceptable cultural
practices which were also believed to be annoubgeglaayyuu According to Obbo Bonsemo,
waayyuugave the first rule of marriage by saying:

?isin ?il:e: 2am:o: ?intala wali ken:itani

Isin-illee ammoo intala wali kenn-it-an-i

YouPI-FOC again daughter each other give-3SgF-BERHP

You also give daughter to each other

?Pintala wali ken:itan sxn ramni bira: ?isini:t:i hin ror:isu gede: se:a kana tunatani

Intala wali kenn-it-an san nama-ni isin-ii-tti hiorris-u jedh-ee seera kana tum-at-an-i

Daughter each other give-3SgF-3PI that person-NOMGEN-to Neg hurt-INF say-

3SgM law this establish-MID-3PI-PERF

No one hurt you for the daughter you gave to eaitterofor marriage. Thus, they

established this law (Appendix 2 text 1(086&087)

The well-known marriage practice among Arsi paskesugh different phases. As the written
sources, oral data found from consultants in tisearch areas as well as archival sources show,
the marriage process starts with mate selecti@teoled by sending &ktticha(go-between) to

the girl’'s parentgbo irkifannaa (house interangemiju ceremony, the@ube(betrothal), which

is followed by kittaanaa (circumcision) and the weddingidhaa Based on the process

® The data is also found in ELAN annotation 1bonsemo, bokku and the origin of orea.

% The data is alsofound in ELAN annotation 1bonsemo, bokku and the origin of oreao.
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mentioned above the marriage custom can be basidalided into three phases. These are:

before the wedding day, the wedding day and custefated to after the wedding day.

7.1.1 Marriage Custom before the Actual Wedding Ceremony

For the Arsi Oromo, the first marriage in particuldoes not take place by the agreement
between the partners. Culturally parents have afusive right and responsibility to select a
marital partner for the son and daughter. Thisdsywften applicable to girls than to boys,
especially in the case afalgarad’. For the Arsi people the girl's lineage, sociommic
background and capacity to manage a family arectiberia put more than any thing for such a
union. On the other hand, marriage among Arsi éepred in early stage of adolescence. There
is one proverb which say&tiudhaafi Deemsi ganamaéravel and marriage has to be early”.

In the process of mate selection, an Arsi fathertbago slowly and carefully through different
stages in selecting partner for his son.

The first and major factor to be considered isrtlie of exogamy, which prescribes individuals,
not to select their marriage partners from the ¢tamwhich they belong. In Arsi it is believed
that, after the eight generation, the kinship lislgenetically weak and is no longer a pertinent
factor for the marriage transaction. Culturallisilso believed that marriage to one’s own blood
relatives would affect the future generation. Qtgtdborn to such marriages would be weak and

retarded physically or mentally and the partness develop leprosy-ciccitu’. (Hirut, 2012)

Consultant Obbo Bonsemo described that the otlweorfavhich is considered as a cultural rule
in mate selection is the social class in whichghkeand her family belong. The girl should not
be from the blacksmiths (tumtu), also the son’sidathas to make sure that the girl is not
belongs to the outcast group, the pot{eraataa)or tannergcawwaa)who are the marginalized

groups among the people. (Interview; June 2013)

& Walgaraa-marrige by exchange is one of the marriage customs among Arsi in which the boy is expected to give
his young sister to the brother of his would be wife in order to get marry her.
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After the identification of the girl based on theoae criteria, the process of marriage starts with
kadhataliterally it means begging. This is the most doamnand prevalent type of marriage
negotiation in Arsi. In the process, the fathertst#éhinking of sending a mediat&ettichaor
halangichato the girl's parentkettichais a person who knows the background of both fasil
he can be from one of the girl's relatives and e#so be father’'s brother, close relative or

intimate friend of the boy’s family.

Kettichais also known by the name calledicha-the bridge. This person is the one who can
bring the two families together in marriage smoptflhe sending of thkettichacan be in two
ways. The first is, he can be asked by the somfefao go and ask the girl’'s parent for marriage
which is proposed by his son. The second is theefatan ask th&etticha to go and ask the
girl's parent whom he selected to his son for nageei The second option can happen if the
father is not willing to accept his son’s mate sgte based on known cultural reasons.

At the day the boy’s family decided to send the iaed. It is believed that reading of entrail is
the very first way to see what will happen regagdime marriage. So, black sheep is slaughter in
the fence of boy’s family and the elder in theagk is asked to read the fortune from the entrail.
Then, if the reading shows bright hope, the prosemted at that day.

The first meetings of thketicha(go-between or match maker) and the father ofgtHeare not
easy (Hirut, 2012) .On the first arrival of tketticha heis not allowed to enter to the house.
After a long exchange of salutation, the girl’shiat will ask him the purpose of his visit. The
kettichaa standing outside home, will then tell to the 'gifather that he has been sent to him to
request his daughter's hand in marriage to the agfoso and so (the boy’s father and his
clanfgosag. |If the girl’s father is not interested with thearriage relation between his and the
requesting clan, he can inform tkettichathat they/the family/ have already promised thésgi
hand in marriage to the other person. But, ifregéed he says that there is a need to discuss
with relatives and clan members about it as theiggmot only the daughter of her father and her
mother. Therefore, he promised him that family agldtives need time to discuss the matter.

After that thekettichais given an appointment to come back on appoidéte.

On the supposed date he will come with other persomear the decision. Fortune/Onmeifkii

has a great place in Arsi Oromo marriage customithi@nway to the girl’s parent house the
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kettichaaand his accompanies give attention to everythiograa them. Because, culturally the
future life of the proposed partners depends ont wWiethree persons observe on their way to
the house of the girl's parent. Whatever they seevery direction is culturally interpreted as a
good/bad fortune/omen. This process is calledilki laaluu’. In Arsi Thursday, Friday and
Sunday are the days which are selected itk lallachu’as these days are symbols of good
fortune/omen in the culture (Yenealem, 2000). Othergs like coming to a couple, a woman
with a full container of milk/water, the girl milkg a caw or carrying a container full of milk or
water are also taken as good fortumglki gaarii/. Everything that happens to the opposite such
as, coming to a widow who is known by shaved haill priefly discussed in the'3section of
this chapter), meeting the one who is digging tleeigd, a woman with empty container etc. are
interpreted as a bad fortune. In the process ofiaggmilki lallachu (observing fortune) is not
completed within one day. It will continue untiltbdamilies decide the wedding day. Fortune is

observed by the girl's parents and the relativeselsas by the boy’s parents and their relatives.

Upon the arrival of the ketticha and his accompanfeaverything they observed are symbols of
good fortune, they will sa$milkiin nu laattee isiniis nuu laadhaa"Good fortune is given to us,
so you should give us your daughtéifamirat, Interview, 13 December 2012). In thiy,dhey
are allowed to come into the house. This day aadttistom is culturally calletébo irkifanna’
literally it means leaning the spear to the wall.tlis day, the&kettichaand his accompanies are
identified by their spears and tkettichaaholds a leathered whip callédlangee Eboo (spear)

is a symbol of braveness and masculinity &eattichaas whip is a symbol of intellegence and
wisdom. However, in this particular day the mervéetheir spear outside the girl’s parent house.
This symbolizes that they came for peace and toensalgood relationship. This is a cultural
means by which peace is expressed non- verbalbygfr cultural objecEboowhich is one of
the forms of dress.

On this particular day, the girl's mother invitdseetknown traditional porridgexarqaa made
from barley with butter which is served with milérfthe guests. This is a symbol for acceptance
of the request and in the culture this culturaldfa® served for the the person (s) to be liked. In
the process the girl’s family start announcing tthegt relationship is acceptable before the go
between and his accompanies ask them about thagial® This act of offering guests is again

the cultural way of understanding each other. Thouhe girl's family is on the way to accept
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the marriage relation, the process and lookingiHeromen continues. “At this point tketticha
is told to observe the omdmiilki) and they also do the same” (Hirut 2012, p.14%)sTs the
way that the two sides can get time to identifygbed and bad in order to study the background
of each other. After the invitation and discusditoekettichaand his accompany are appointed to

come back and confirm the observed omen and #sgrdtation for the marriage negotiation.

Again on the fixed date, themilki is observed by sending elders together Wiltichato the
girl’'s family. On their way, they observe what these during their travel to the house of girl’'s
parent and they came to the girl's parent to infthat the son’s father wants to relate with them
through marriage. If the things they observed pristed as good omen, thettichaand his
accompanies will repeat what tlkettichasaid on the second day of the request. “The good
fortune given to us, so you should give us yourgiiéer”. The girl’'s parent, if thenilki they
observed is good on their side too, they can agrédee marriage of their daughter into the son of

the family who sends the request.

After the agreement has been reached betweekettichaand the elders from the boy’s side
and the girl's family, there is a ceremony of pmapg traditional drink and food in the house of
girl’'s parent. This occasion is calledijuu dhugu In this occasion thkettichg the would-be-
husband and his father, the best man from their afad one of the sons of the boy’s brother as
well as the kin relatives from the girl side aréeatling the ceremony. On this particular day,
Qorii full of daraara#® (traditional food made from roasted barely, bafleyr and butter) and
two baarree/ sabaree of yogurt and traditionalkdnrade from honeyokaathese all are served
for the occasionBokaais preferred for its sweetness so that the pradpesband and wife will

enjoy mutual love and acceptance to others in faaire life.

68 . .. o sa . . ..
Culturally this cultural food has another name called miccirraa. But, if it is served in the occasions such as mijuu
dhuguu and circumciation it is named as daraaraa-flower
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Photo 7.1Baarree/seberee/ a cultural container of milk

After this, thekettichaaand the girl's parent discuss about the brideepaied the date fajubee
(engagement). On the fixed date, the would-be-m&sbheome with a necklace made from
Meetaa Tafseof different color beads, green grass ajubeeand hangs the necklace on the
would-be-wife’s neck. After that he puts the gregmass on the traditional carpetiliee) in
which she sits anin this case the green grass is a symbol forlifgrtiThe necklace represents
their union. Starting from that day the girl saidbe engagetkaadhimamteand no one ask her
for marriage. This is a culturally approved custibvat any one from the culture can identify that
she is engaged without asking anything about hemefimes betrotha(kaadhimachu)is
performed while a boy or a girl is too young to saything about his/her future between the two
families. As we can see here cultural materialshsag Qube and necklaces used to transfer
messages through nonverbal way. No words are neetlesl girl is engaged or not. Observing

those ornaments is enough.

The other step on the process of marriage amonigQxmsmo which follows the&ubeceremony
is thekittaanaaritual. Daniel (2002) explained thKittaani (aa)(circumcision) next tmubeeis
believed to be among the essentials which qudigygirl for womanhood. Even though, the side
effect ofkittaanaaon health is introduced to the people by healfitiafs in the areas, and there
is a change in attitude towards it, but (MohammednN, Bonsemo Mieso, and Bariso Sumi

interview) agreed that, it is one of the culturatiaties which are basic for the traditional
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wedding ceremony among the people. On this rhiealintimate male friend (goshSpand her
would-be-husband attend the ceremaiigtaani (circumcision) is performed bggetti (skilled
woman). On the eve of this ritual, the would-bekarsd and his best man bridgmma(honey),
wayag a cloth made of cotton which is to be worn by ¢t and this symbolizes the boy’s
desire of keeping his fiancé warm and comforathleng tailed sheep which is slaughtered and
eaten by the girl for recovering from the wound aimel long tail symbolizes the virginity and
dignity the girl is expected to have qorii full of daraaraacultural food made from roasted
barely, barely flour and large amount of buttemesl as twoOrbod/container/ full of milk. At
the actual day, the boy and the girl sit side lole sput their hand witkdaraaraaone after the
other and eat théaraaraaon their hand. She eats from his and so does ¢@nAhey drink the
milk from one container at a time and the two fasilwill also do the same. Eating and drinking
together is culturally a symbol for unity and tdgahess in their future life. Next tottaanaa
especially in previous times, the girl's finger Isaare removed by using blade. As consultants

said, this is to make the girl not harm him whem tiisband has sex with her.

7.1.2 The Wedding Ceremony

The wedding day is the actual day for the marriaggom to be performedhe actual wedding
day could be from one to two months after the eircision ritual (Bonsemo, Bariso and Garibe
November, 1012)lt is the very important day in the life of bothethride and the groomOn
the wedding day, about fifty to hundred men frora #ame clan, known damammootathe
groom’s father and his best mgaalaa) accompany the groom to take the girl/bride from he

parent’s home.

According to Arsi Oral historyhamaammotahas its own history. Among the two indigenous
marriage practices of Arsi, its history is directglated tofuudha shifaln this type of marriage
the participants were only six. According to Mohmed (Interview 3, November 2013) there
has been a challenge to the girl’s parent as el she boy’s parent on their wayrt@alkaa(the

place of blessing the couples) or boy’s villageey were forced to give the girl to other person

& Gosho/goshicha is usually from the girl’s gosa and hence is fully known and recognized as a girl’s guard and
companion by the family.(Daniel,2002:p.89)
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because of the small number of accompanies. Eosdke of security, increasing the number of
accompanies was taken as a social mechanism arhergeople. This is whetsamaammoota

starts to be part of the Arsi Oromo culture.

On the wedding day, there is preparation for treeptance in both families. All members of the

community from young to old participate in the ecaomy. The girls and the boys sing and dance
together. At the same time, elder women togethdredder male also sing and dance together
on the other side of the house. The researchend@®sne across the time where elder male and

female sang together.

On the other hand, there is a ceremony which i®paed by the mediator callathibaafachuy
the father, and the mother at the house of thengiodamily. The groom, the father and
mediator sit out side on the cultural three leggleair calledbarcuma.At this time, the groom’s
mother brings a spodhfull of butter, holding hesiingeeon her left hand and gives the spoon to
the mediator. The participants in this ceremony aralressed in traditional clothes and hold

cultural objects in their hands.

On this particular day the groom has to take & sfiaddeessavith him. Moreover, he wears
wayaa (cloth) which has two types depending on the weafthis family. He weargjiidaa a
four fold thick wayaaif he is from a wealthy family or weargpola a cloth of two fold wayaa.
Again among handheld objects, he hod#boo(spear) andhalange(whip). Wayaa worn by a
groom is different from others in that it is smehie butter. CulturallyjHalange has various
roles. First, it helps to drive horse with. Secoids carried to frighten the bride with, if she
attempts to refuse when he deflowers her. Adralangeandebooare symbols of masculinity
and braveness. In addition, the groom wesdigashion his head in order to secure the butter as
well as it symbolizes maturitygomo (hindake)n the above waist part of his bodyonfaa
trouser which is secured lsabbataaand shoe made from animal skin or shoe bought from

market

7% Acultural spoon made from made from a cattle horn
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Immediately after the mediator has received theéebdirst he puts it on the tip afaddessaa
then on the mother’s head, the father's head amddh’s head consequently and lastly he puts it
on his own head and gives the spoon back to thengeomother. The process is callddadhaa
dibuu (butter smearing) at this time the mediator btegesgroom and express his good hope for
the wedding day to be completed in a peaceful nrari¥ext to itbokaa/a traditional honey
drink/ is presented for them and they drink together. faliger and his son, the mother and the
groom and the father and the mediator dbokaafrom the same container. Culturally this is a
symbol of togetherness and it is believed thatgite®m promised to his family that he we will
not let them and he is always by their side. Tls&eep is slaughtered for the reading of fortune
from its entrail. Usually, it is performed by amet who is believed to be knowledgeable. Others
stretch the enrtail while he is observing forturanf it. At the same time he gives the following
blessing to show the good things he observed. Binga

Hundinu misha gaarii wama takka shakka hingabungkiare all fine; : it has no doubt

Mandoyyuu itichee golgatti amba itichee; Mondo is stable, and peaceful
Waaqni dhugaa nuu haagodhu; Let God make it good for us;
Waaqni kuno nagaa nuu jijjiree. Godhas changed our life

(blessing 1:10:01-10:13)Users\Tsigerada\Desktop\video file\video 2 nmegea ceremony.mp4

In this blessing the eldeells what he understands from the entrail readthg.recites that
marriage and peace among the society-mando eldeldessings from God.

After this, the entrail is tied to the neck of th@om’s father. In the process, he also presents
blessing bulii ititi ijaarami; bulii itititt ijaaramii bulii amba keessattii ititiiLiterally this means:
Let you (the groom'’s father) have long and peackfelin your community as well as in your
family by acknowledging his role in rearing a boyhavis going to fulfill his cultural
responsibility by getting married. Moreover, theegp’'s blood also has a cultural symbol in
relation to the wedding. It is kept in the containalledqorii. The blood which is poured on to
the ground during the slaughter is culturally bede to be a sacrifice for the earth. Because of

this reason, the person who slaughters the shd®s the blood from the ground and gives
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blessing to the boy’s family by smearing the blaothe knife on their forehead in the following
way:
Laftana nuu ititi waagana nuu ititi nu araarami etthe earth be stable let the sky be

stable Forgive us
Arsi tana abbaa ilma wal beeksisii Let Arsi father and son to understand each gther
Haadha ilma walbeeksisi Let mother and child understand eachother

Haadha warraaf abbaa warraa walbeeksisi Let pelp wife and husband to understand each

Other
Soda wal beeksisii Let marriage relatives understand eatieo
Arsi tana gosee arbaa godhii Let God help Arsi to be the largest (Arba)
Arsi tana gosaan bulchi Let the Arsi people to be
governed by gosa
Dhugaa nu bubbisi dubbii nu beeksisi Letspeak truth let we know what we are doing

(blesssig 2; 09:25-09:49)deo file\video 2 marriage ceremony.mp4

In the time of blessing, the participants agre¢ht blessing most of the time by repeating the
last word uttered by the elder. For example, infifgt expression participants satchii, then
araarami, beeksiisietc. it goes like this. Here is also a blessmthe earthléfa) and to the sky
(waagaa).
Live long life (the bride and the grgom
Let you be a man who live with gosa péalty
Let you be a man of seera
Let you live peaceful life with your faynil
Let you be a man always to be respectful
Let you and your family let the family besg as an iron

(blessing 3:;08:39-09:0%)deo file video 2 marriage ceremony.mp4

After this blessing, the genital organ of the sheepeparated from the body and tied on the
groom’s right hand and he will go to the bride agie by having it on his wrist. This culturally

symbolizes, “I have come after slaughtering a shasjit is a sign of maleness and braveness.
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The next major process in the wedding ceremonyhenaictual day is traveling to the girl’s
village. On the way, the groom is identified frorther participants as well as his accompanies
(hamammotayvith his well decorated horse. If by chance thereomeone who wears a leopard
skin (kalloo mi'ayag among thdhaamaammotgahe groom’s honor will increase in the eyes of
the bride’s relatives and elder people. Becauserimggasuch dress type communicates the
presence of a heroic person from the groom’s $Meen they arrived at the girl’s village, they
are not allowed to enter the gate. At the momewlividuals from the bride’s family approach to
welcome them and invite them to sit there. Theysd bless the girl and the boy and her family
and after blessing they will be invited to ented @it on the traditional carpefsillee) prepared
for them which symbolizes the acceptance and ré$pethe guests. The yogurt full seberes

is served to the participants. At this moment thegliator puts hisialangewhich is a symbol of
intellegence and wisdonmto the sabareeand gives it to the father and son to sip the yogu
After that everbody drink including the bride’s Hat. As mentioned before in Arsi Oromo
culture, having a drink together from the same @t is a symbol of union and belongingness
and one can see from this how material objects tansmit messages via non verbal
communication. Among theeberesgwo of them will be returned to the bride’s familyth the
yogurt. Likewise, the participants will do the satoghebokaawhich is served to them next to
the yogurtitittu. Therefore, what we can understand here is tleeafothose traditional handheld

objects in transmitting nonverbal messages.

At the same day at the bride’s house, while the arennvolved in the ceremonies that seal the
marriage between the groom and bride and the twosclthe bride sits in the dark in the
enclosed sleeping spacgolaa which is found at her family’s home with femaléehds and
relatives. In this personal room, the girls and wanary and help the bride singibgyee-bayee
(farewell song). This is a solo repertoire, andlihde, the girls and women take turns in singing
bayee-bayeall afternoon until the departure of the bride. Whige girl sings &aye-bayeesolo,

she concentrates on recurrent themes: spirits aocestors, her parents, her mother’s love, the
family, the qift, the wedding day, the ugliness amdindness and other imagined faults of the
groom, his mother, his clan and his lineage. Thaughculturally believed that the father-in-law
becomes a father to the bride and the bride isyremtbave her home, but it is sad to do so. This
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all are the issues mentioned through the poeticesspns. Here are some examples fbayee-

bayeesolo on the issues raised by the girl.

Haat tiyyaa, Roobduun, gamadii hafte daattee, nhMyher Roobdu grinds all wheat in the

house
Haat tiyyaa, Ashiyyoon, takkatti gabdu baafteelotivr Ashiyyoo planned to give her
Only girl fonarriage

takkatti’i, iima keessaa, mee baasaa galgaleessa’a Let you send the only girl among the
boys in the family not early

nagattoo, harkisa’a diinni duudee, mee narraa hisg\a Omba came to take me please don’t
let them tostn (Husen, 2000 p.13637)

In this farewell song the bride tries to express fieeling of sadness. This is because as it is
expressed in first line she is the only femalehia tamily and she doesn’t need to depart from

them.

They came delightfully
Look! She is frightening
My family never punishes me
| have no power it is your position twvgrn me
You can punish me | already lost my reti
Let my friends not be crule to me
Please accompany me not to be far from me.
we will not meet from summer to winter.
(Farewell song;(11:18-12:19) video file\video 2 mage ceremony.mp4)

As can be seen from this solo, it is the momentHerbride to express her sorrow. For a young
woman, her wedding is one of the most difficuksiof passages in her life. Not only will she go
to a far off location where she may not know anyhobut this is also the passage into

womanhood.
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Photo 72 the bride and her friends performing fare- bayeebayee sol

This particular occasion for the women, on the ottand, is a time of sorrow and fear, bece
the bride will go to livewith another clan that is often very far away, aften she knows neith:
the groom, nor his family.

From the girl's side changes will be observed iesding style on her wedding day as comp.
to the previous times. From this particular day ardg he girl starts to weeqolo (the above
waist cloth made ofotton and tread),bokeaboveqolo on her shoulder, she weexxaaskirt

which is secured bgabbataor hanfalae. In the case of one of the research -Kokosa starting
from this particular dwthe bride changes her hair style. She isusing anyheaddres on her
hair, rather her hair style is changed frgodayyaato bantii she let her hair unbraid¢ But in

the case of Adaba and Kofele, very often the bstdets wearinguftaawhich is asymbol of a
change in marital status because of the Islam idectinat woman should cover her he

As it was explained under chapter two, one of thajom characteristics of Nwverbal

communication is its collectivity (packa¢. Therefore, in this casthe collective appearance
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the bride at the day of her wedding transmits ngssdhrough non-verbal way that she is a
woman. On the actual wedding day, in the mornimg lride is smoked with dried roots of
sardo grass-qunnii which has an attractive smell and the process atftifecation iscalled
gayyachu Then after, the girls accompany her in bayee-bayesolo. The girls are different in

their dress style from the bride in that, they wagalo, cloth made from cotton ardlloo

Photo 7.3 girl's hair style, jewelry and hair style

kallo made from animal skin which is worn on the shoulaed it extends to above the knee.
They made their hagodayyaahairstyle and both cheeks have a permanent ta&waroowhich
symbolizes girlhood and beauty. They also hait@bangle on their hand.

From the groom and other participants side, afterxkthg and eating out side home the gift
ceremony will continues. The groom presents Hisvgilyaato the bird’s father and they drink
bokafrom the same container at once and kiss the fatf@ehead and his shoulder. The gift
symbolizes his respect and having a drink is a gyrabunity with the birde’s family. Next he
presents the same kind of gift to her mother whaositing in side home with woman

accompanies. And do the same of what he did téather.

After the gift ceremony and the time for departuhe groom stands in front of the house with
waddessaandhalangeein one hand and a calf on the other hand. Culjutiaé calf is a gift to
her younger brother ; it symbolizes as a subsbiutif his sister. At this moment the groom says
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to her brother, | gave you a calf for the subsbitf your sister; let the calf will give you more

cattle as | wish your sister will give birth to whien. Then he is allowed to entergola.

At the time, the bride family is ready to send th#aughter to her new village, material gifts of
milk containers, food containers as well as male@ed for her daily activities as a wife and
the dowry gets ready. In addition, there is a psec&f blessing and message transfer from the
girl’s family to the groom and his family. Firsthe bride’s mother stands in front of the door
havingbarreeon her hand, at the same time she holds seuea galaaon her hand. She takes
three and gives the other three to the groom. ke eats theuna galaaon his hand and he
also does the same. Eating the same thing fronsqam is culturally a symbol for promise not
to do bad thing to one another. And the [asta qgalaais left as a symbol for the bond between
the two families. At last she say$ido baarree hoo barsee*Take baarreeand promise”. This
means then, | gave you my daughter and promiseornteké care of her. The groom in his turn
promise her mother by saying | take baarree( synfitrothe bride) and promise to fufill my
responsibility.” this is how the two family promeigo each other. On the other hand, other

participants in their song say:

Waddeessaa baarree offalaa maarree waddeessaa and baarree be succeesful

Ashoo Ashilaa eefooyee lamaa the bride and the groom become one

Ashilaan Ayyaa eegalee lamaa The groom no more to be alone
Waddeessaa baarree offalaa maarree waddeessaa and baarree be succeesful

(Mohammed Namo, 3interview ;November 2013)

This expression indicates the unity of husband \aifd aswaddeessa# a sign for manhood
and baarree is a sign for womanhood. The othesibigsand message transfer comes from the
bride’s father. The father sitting in between hi€@nmpanies starts to transfer messsages. It is

presented in the following manner:

Yes! | gave you my daughter! | send a message!
her mother is from this family and hesg is

named as (indicationgthename) | send a message!
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| as you already know her father’s goda is | send a message!

my doughter knows problem! | send a message!
She knows pamper(comfart)! | send a message
do not hurt my doughter! | send a nagyd
Be fertile for two years three yearsfor tlh&es of her! | send a message!

be fertile for two to three years for my sake

befertile for two to three years for your sak | send a message

solute your in-lows | send assege

respect your family | send a naggs
member of this gosaa are your in-low respleetit | send a message
ask them when they feel sick | send a message

(Mohammed Namo; Interview 3, Novmber 2013)

The father teachs or reminds the new member of thenily about their culture do and don't
based on the custom of the people. This also shwws the norms among the people are

transferred from generation to generation.

After such and related issues are raised and tlesage is transferred from the father to the
groom and his family, the groom and his accompaocoedirmed their willingness to fulfill the
responsiblitis given to them by sayingie heard and received all the messages you sendf
Let it be a will of God. after this cultural process the groom is allowethte the bride.

At the time of departure, one woman among theivelatembraces the bride and takes her out.
This is because; in the culture the bride is exgubtd close her eyes until she is far from her
compound. In addition, it is believed that lookimack at the time of departure to the compound
and family makes her sad and experiences her batbrge Thus, to avoid this, she is embraced
by the woman; Then sits on the horse back whightepared for her and all the stuffs including
siingeeand other cultural objects presented for hepaked and dowry will be taken with her

to her new village. At the time the bride leaves llouse, the calf entered into the hogskaa
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At the moment, as the bride is being “taken” froem home, her young friends gather in a circle
outside to cry and sintartarii birraa for her departure. (Leila, 2009). Traditionallyetbride
comes back to visit her family after three monthearried life, which generally corresponds to
the spring. Their song is in call and response ragraccompanied by clapping using traditional
musical instrument made from a horn and hold bisgBimilar tobaye-bayeethe youngsters
are feeling unhappy because of the departure offtiend, and the music is a means for them to

overcome their unhappiness and to say a final ggodb a group.

On her journey to the new village, she is also tified with the presence ddiingeeon her
husband hand only for that day. In Arsi, marryinighvgiingeeis culturally regarded as formal
marriage. If a woman is married basedsiingee,she has full rights. If she is married without
siingee,she has no power in her husband's family (Tseb@§8). In their travel to the bride’s
new home, she is identified with her style of dregsh askallo handaraagown, qolo blause,
gexxaaskirt, andbanti hair style or a hair covered witjuftag as well as different forms of

jewelries.

siingee

boraatii

Photo 7.4 a young woman with her accessories
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In addition tosiingee the bride also has decoratedggee urgoowhich is traditional woman
accessory used to put perfumed butter which isnagairied by others for this day only. It is
ornamented with beads. She uses the perfumed lastt@n ointment or lotion armbraatii on

her hand. These all are symbols of the transitomamanhood in Arsi Oromo culture.

Again, in the groom’s family house, the welcomeailtis a joyful celebration for welcoming the
bride as a new member into the groom’s family alzh.cAt this moment the boy’s mother,
neighbors and relatives are waiting the bride dmel groom as well as accompanies by

performing cultural activities related to the weaulgli

At the time which is expected to be the right tifoe their arrival, the women sing traditional
songs in a raw or a circle. At the same time, nedders who are wearingayaaandgonfaaby
having ulee on their hand come together and ppdieiin the ceremony

The girls and the boys sing a cultural song call@di. Tirrii is a song in antiphony, with a
group of girls and a group of boys that responéach other. These groups form two facing lines
that are several meters apart. The girls bring gaecussion, calledkabalag an idiophone
composed of two pieces of wood that are hit togetfiesila, 2009). During the performance,
while the girls stay in place, the boys move tHieie forwards and back. When the boys are
ready, they move intowards the girls, and as thegal they jump from one leg to the other and

make throat scraping sounds.

During this time, the girls shake their heads glyick up and down motions, at the time they
move their head their decorated hairstyle give thduditional beauty together with the hitting of
kabalain a ternary rhythm that contrasts with the bindrythm of the songs. At the moment the
boys tend to move their legs and entire body mawkently. Culturally, boys and girls are not
supposed to touch each other during the danceapsmg the stick forward or back is a way of

playing this unspoken rule.
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Photo 7.5 girls and boys performing tirri song

The groom’s mother sits on cultural cargidlee having a cultural spoon full of butter and the
women stand around her and sing cultural song. l#s groom and bride together with
accompanies arrive at home, the groom’s mothedstap and waits for her son to get out of his
horse. At this time immediately children not lebart three are allowed to sit on the groom’s
horse. This is culturally a symbol for the goodlwg of the family, clan of the groom and bride
to have children in their future life. The motlagrain smeared the horse with the butter to bless
it as it brought back her son safelly. Then theldgets out from her horse and invited to sit on
the lap of the groom’s mother.
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Photo 76 the bride sitting on her motl-in-law's lap

Then éder women from the clan handed green grass anadmptier lap. As mentioned earli
this symbolizes fertility. Again they sow grains loer breast and hip. Tiwomen spit ot yogurt
on her breast anbelly by saying “let your belly give birth to chren and let your breast fe

children with milk” In this case the grain is ambol for need of children. These and sim
cultural rituals allows the bride to be acceptedaasew member of her husbis extended
family and clan. In some resgts, the bride almost beconma new replaced sister and daug

to the members of her husband’s extended familys Teans that she would be treated n
equitably and viewed as a more important new merapaon as she gives birth to her first s
takes more household responsibilities, increasesoterall production or contribution (bo
physical and material), and gains more influentaés and social status in the home of

husband’s extended family.

On the same aly, there is a cultural ritt which is performed by husband and wife who
knowledgeable in performing the ritui and acknowledged to be good models of mates ai
the community. The ceremony is known by the nbadaafachu This is don¢by those partners

in thegolaa a sleeping room which is prepared for the groomlaidk. They put the raw folde
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barely or coffee in the fire and put it into buttard give it to the bride and groom. This is the
first feast that the bride has in her new famiBartels (1983) remarked that the grains of coffee
in the bowl symbolize a woman’s ovaries, and oneeefrated by the butter, they come to
represent the woman'’s fertilization. Although theldren from this union will take the lineage

and clan from their father, they will always be neated to their mother’s clan, thus assuring an
ongoing link between the two clans then they ghant yougert todrink together from the same

container. After this ritual they leave the room tfleem and come out of it.
7.1.3 Customs Related with After the Wedding Day

The wedding ceremony has various cultural occasamakit will continue until the first visit of

the bride and the groom to the girl’s parent ahewy start to live together.

The next day of the wedding ceremony is the dayHerbride to receive gifts for her new home.

The husband’s family slaughters an aged cow for Gatturally the reason for selection of an

aged cow is a symbol of hope of long life of thelerand her partner. During thr selection, they
take care of the health and physical appearantkeeofow. Because the cow which is selected
for the gift is the symbol of a bride and it isateld with the fortune for her future marital life.

After the ritual is completed and the bride is ®odne member of the husband’s community, the
style of dress is changed to the woman statushétiine of her travel from one place to another
for different occasions, she wears and holds ailltalothes, jewelries and handheld objects.
Before she gives birth to a baby regarding belowstn@othes she weargexxaa she has above
waist cloth calledgolo, and short beautiful gown made from animal skiledaboke The
woman at the early stage of her marriage also and fewelry. They are of two types. One is a
jewelry worn on the wrist and the other one isvagley worn on the arnBito- literally it means
left is the jewelry worn on the left hand. It cam dine or more. In the culture the large number of
bito is a symbol of wealth. She can put naashaa ondfiearm andlaakkaa mandheand

laakkaa irreebangles on her right hand.
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Table 3. Marriage Custom and the Symbolic Role obs® as a Form of Nonverbal

Communication

Particular occasions Users of dress types Dresstyp Symbolic meanings embaded
to them (nonverbal cues)
Before wedding ceremony
a.ebo irkifannaa The kettichaa and hisEbodspear/ Masculinity
accompanies HalangedLeathered Wisdom
whip/ Intelligence
b. milki laaluu Widow Shaved hair Bad omen
c. qubeeceremony The girl to be engaged Meetaa,tafseand qube| Announcing that she is

d.eve of circumcision

e. after circumcision

together as necklace

engaged and no one asks her

for marriage

A gift from boy for the girl

Wayaa

The boy’s desire of keeping
his

comfortable

fiancé worm  andg

The would-be wife

Removal of nails withPowerloss

The actual wedding day

The groom

blade Calm, decent
Wayaa smeared in Beauty,
butter is of two types | wealth
Qiidaa (four fold

wayaa) or

Qoolatwo fold wayaa) | wealth

as compared to the second

Waddeessaa Maturity
Masculinity
A change in social status
(boyhood to manhood)
Ebodspear/ masculinity
Halangee Wisdom, knowledgeable
Sabbataawaist tie(belt)| maturity

knowlkedgeable elder

Bilaya 4ato smear 4

blood with)

Strongness
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Guests

Itilleee/prayer mat/

Respect and worm welcon

acceptance

Groom’s accompanies

Sabaree

/milk container/

drinking and eating fron

these handheld objects is

ne,

Qorii/traditional  food| symbol of Unity and
container/ Togetherness

The bride’s father, mother arjdWayaa qift from the| Respect

best men from the clan groom

A bride Bokegown A change in status fron
Qexxaaskirt girlhood to womanhood

Banti-hair style
Siingee and xuunxoo
hold by the groom,an

)

attendants
Girls Godayyaéhair style girlhood
haxarootatto on both | Puberty
Calle addaa beauty
Bitoo
Women participants Siingee Woman right
Buqgee urgoo Young woman
Bokegown
Bonkoegown Adult woman
Guftaaaheaddress Religions status of woma

Shurrubbaahair-style
with heeqoo
Sandaab&orehead

jewelry

Qola- hair band
Fororaa-headdress
jewelry

Lotuuforehead jewelry
Qarrisaaearring

Callee addaa

hood

Womanhood(kokkossaa)

Religions status 0

womanhood

Womanhood
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Callee hudhoo

Haadhoftuu,

Kaafuraa,

Jomoree

Jombollaa

Callee faaximee aged

Darbata (kalxata), thickness symbolizes
economical status

Tafsee its number symbolizes wealth
symbolizes the high social

Maracoo status as a wife of a hero

Qubeering womanhood
its number symbolizes wealth

Bitoo-bangle womanhood

Mirgoo or naashaa

laakkaawrist  bangle

and arm bangle

Saasiraatoes ring its number symbolizes wealth

7.2 Ateetee Ritual

Ritual is one of the most powerful socializationam@nisms known. Through our daily rituals,
our domestic and public ceremonies our rites os@ags which accompanies birth, marriage
death and other important markers of our lives wéing and re-affirm our traditions and

ourselves. (Laird and Ann, 1988)

Laird and Ann further explained that “Words may @opany ritual; ritual takes us beyond
language and beyond our conscious, cognitive caesybecause of its powerful use of myth,
metaphor and symbol” (1988, p.157). Everything \whis connected with ritual cannot be
expressed only through words. Above all howevewnatiinvolves action, it is performed,
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enacted, and reflecting the past and shaping tineef@t one and the same time. Moreover, it is
one of the forms of folk customs in which its ugdak imaginative arts like myth, metaphor
and symbol makes it the powerful mechanism forthiéding and reconstruction of socialization
among the people.

Ritual is a “set of actions, performed mainly foeir symbolic value, which is prescribed by a

religion or by the traditions of a communit{faird and Ann1988, p.158). It can have various
forms and purposes; while sacrifices or worshippeetices of religious manner, symbol or gift

giving are rituals with practical purpose. Theselns were often connected with the society and
thus the rituals served as a means of strengthéinéngelationships within the society. This holds

true for Oromo people rituals in general and ttigarsi Oromo in particular.

Oromo rituals recreate, enact, and maintain theakacder. This social order symbolically
expresses the cosmological order Prayers linkahhlg part of the cosmological order with the
Divine one they generally call for Waaga's inteti@min the cosmos, which he has created and
sustains. (Bartels, 1983).

As far as Arsi Oromo is concerned, there is a Fripgxformed by women. It is the social
mechanism by which they secured the violation efrthight caused by nature and/or men. In the
case of gender related abuse, when a woman diggmlia attacked by her husband or another
person verbally, or physically she can gather witier women in front of the person’s house to
perform a song and poetry-based ritual. This kituaalledateeteeitual.

There are various reasons for the preparation anadtEhent of this ritual among Arsi women.
Those reasons can be generally categorized undetwih basic types of Ateetee. These are
ateetee falaaandateetee goraaAteetee is a ritual performed by woman. It isaared award
given to woman for their good manner. Thereforeytban bless or curse based on the acts

committed on woman or the peop{Bonsemo Mi’essoo; Interview Record 47)

The classification is based on the case relatedr$o Oromo in general and Arsi Women in

particular. On the other hand, the gathering of wois also named aseetee
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Ateetee ritual can be celebrated when natural £teee place such as drought and famine, in the
area where the people are living. It is also celtdal to pray for the fertility of a woman who
needs to have a child or to give birth peacefullijareover, in recent daysteeteeritual is
started to be celebrated at the day of CultureTandism in a district, zone, region or national

level. These all are included undeeetee falaa

On the other handteeteaitual can be performed for the reason of the ledrifetween husband
and wife or may be the conflict between a woman anadan in the village or far from the
village. Such cases are included unakeretee goraaNext, each cases will be discussed as a type

of ateeteebasically inrelation to material culture and nomba communication.

When we are talking about ateetee ritual, it ivitadle to talk about material objects. The most
important ceremonial objects which accompatgeteeritual are siingee (ritual stick) and
ganafaa(sacred piece of wood). According to Arsi Oromol driatory, Oromo women received
certain ceremonial objects and powers from the &aglatem. Culturally it is believed that Abba
Gadaa/father of Gadaa/ brought to his wife two syislef female honor and authority. These
are asiingee(ritual stick) and aganafaa(sacred piece of wood). She used #iiageein an
ointment and other important ceremoni€3anafaas a sacred material object which is to be tied
around her forehead after giving birth, and forrfoufive months afterward. This wearing of the
ganafaarepresented the high dignity of mothers, and seagethe focal point of female protest

and resistance.

There are different views about the time of perfance for the ritual. Jeylan (2004) argues that
early British accounts of ateetee as a fertilitgdgss with annual ceremonies. According to the
data from the fieldwork and the argument presemgdeylan, there is no fixed date for the
performance obteeteeaitual. The time for the performance of this ritisacase based. It can be

related with fertility, famine, offence etc.

In Arsi, whenever natural disasters fall, womerhgatand perform the ritual. Therefore, when
crops failed, the rains stopped, epidemics spreanh times of war, women are the appropriate
Arsi people members who prayed to relieve the Hapds In such cases, the men formally ask

them to gather around a riversidelkaa Then the women gathered and prayed to get solutio
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for the trouble. (Bonsamo mi'esso Interview, Reca¥d, Immishu kequu; Interview, 12
November 2011 and Garibe Bati; Interview; 29 Juf&3} According to the oral history, for
example, in the case of a need for rain, aftervibenen have prayediVaagaa-the Supreme
Being, would immediately provide the community mergwith as much rain as they wanted.
Therefore, what can be understood from this is Wahen’sateeteeituals belong to a cultural
belief that women are intermediaries between waaghhuman. These and related cases are

included under thateetedype-ateetee falaan which the ternfalaais refers to -solution.

In Arsi, women use thateeteeritual, among other things, for rituals of congept Similar to
other communal rites, according to (Ferraro, 199&ris, 1995 cited in Jeylan, 2004)s used
also to enhance their group solidarity. The fruitéss needs is one occasion that triggers group
solidarity among them. It is obvious that an Arsuple would ask theaddeetosenior mothers

to set up arateeteeritual for them. Therefore, the village women webgiather and celebrate a
sing with call and response prayers. (Gebreamlais8alnterview 20 November 2013) in the
process of the ritual the tleeddeettodoless and the woman and other participants takeitu

accepting the blessing. It is presented in th@talhg way:

The Senior Mothers The child-seeking woman with otheeatlants

Lafa tana nu dhagayi! (O listen this Earth!) Dhagayi (Listen)!

Waaga kana nu dhagayi! (O listen God!) Dhagayi (Listen)!
Malkaa tana nu dhagayi! (O listen this ford!) Dhagayi! (Listen)!
Waagqa dachiif Samii uumte nu dhagayi! Dhagayi (Listen)!

(O listen God who created the Earth and the Sky!)

Waggaa dhufu ilma ardaa dhaalu haa baattu!  Ee, haa baattu (yes, may she bear)!
Let she next year bear a baby son who inherithtmestead!)

Tuni toltuu (This is well)!

Toltuu (Well)!

(Jeylan, 2004,pp.114)

Once the women are #iteeteaitual, they are observing a ritual and many tabomse into full
force. As it is stated in Jeylan, “For instancey &cee communication with them immediately
turns into formal estrangement.” (2004, pp.114) dbwer, while these women go to and back
from the ritual place, “one has to avoid crossihgirt path. In this case, one has to stop with a

respectful silence and wait until the women pa§s(2004, pp.114).
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| remember what was happened before some yeassslta time for the first travel to Kokosa
which is one of the districts of West Arsi for datalection. On the way to the town, women not
more than ten carryingjingeein their hand and holding a bunch of grass canthdanain road,

at that moment the driver was immediately stoppedcar. | asked my key consultant (Bonsamo
Mi’esso) about what is happening. The response wathe occasions when women go to
malkag no one crosses them. Otherwise they scream dhé&irand/or claim. If they met, one
should ask respected salutation by sawihgltee dhinnaa(save us your eyes! then women
respond by acknowledging the salutation and allopeass sayingffalaa dabraa(let you pass).

After this formal salutation he/she gives them grasshow his/her respect to the gathering. This
is because, a woman with bunch of grass siimdjeeare respected in the culture. Therefore, no
one is allowed to cross until the woman/women ctbesroad. If one just overlooks and steps

into their path, they start to curse that person.

As mentioned in chapter two, nonverbal communicaigocontextual and culture based. In the
cases like not crossing the woman holdgiggeeand bunch of grass one has to know what
he/she is doing in relation to such cultural atig. In addition, this cultural activity is a m&an

by which message is transferred through non veviagland can be understood in the context of

that culture.

Each ateeteeritual involved several actual meeting beforesitconcluded by a sacrifice. The
equipments a woman uses in the ritual are passed fflom mother to daughter and include
siingee, cultural clothes, jewelries, and food and drinknteiners. At the day for the ritual
performance, the women go to an area of suitalslesgand watemalkaa-because symbolically
these kinds of areas are considered as the soofdds (Bosamoo Mi'esspinterview 4 July
2013 Record 4the women on the way toalkaaare identified by their handheld objekit]a -
with miccirraa (a cermonial food)cicoo (handheld object) full of milk. They gather thece

pray for peace, for rain and for health of humad eattle.

In addition to those handheld objects, woman whitigigates inateeteeritual is identified by
her way of dressing. The same as that of weddingnoeny, having headdress or braided hair
style with jewelries; Putting earring, wearing wars forms of necklaces such gsmore,

kalxata, hudhoo, jombollaa, hadhoo#tc. hand jewelries such gabe, bito, naashaa, laakkaa
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andsaasiraa(leg ring) jewelries are cultural features whidentify woman from other members

of the people.

Therefore, for someone who observes the gatheffingpmen with cultural dress together with
those material object can understand that theyrassefor ateetee ritual. So, it is obvious to
understand the role of dress in the ritual with@uteed for verbal explanation. Moreover, in the
culture besidateeteegathering for pray of good days for the peoplemners of the community
may ask them to pray and bless for their wealtbattle by sanctifying gifts. This special way of
gathering is calledsaraa Currently, it is celebrated once a year partidylat the day of culture
and tourism day.

The Ateeteaitual and its success are celebrated by singiraying, blessing and receiving gifts.
Whatever the case of the women gathering, it castdxetee gora or ateetee fala, it is common to
sing, pray and bless by the women. After the food drink is distributed to the participants.
Prays are offered that the year will be prosperfougpeople and their animals and peace will
prevail among family members. Here is the oral poetcited by the women in one of their
gathering in prayingvaagato give them rain. The blessing and pray is priesem the form of

poetry.

Pate:te: sicike te:na lo:ti Kaban:e
ateetee siingee teenna looti gab-at-n-e

ateetee siingee our jewetrldkiMID-1PI-PERF
we hold our jewelry stick-siingee
ib:i ke:m mo:ti kadan:e
rabbi keenna mooti kadhat-n-e
God our king beg-1PI-PERF
We begged our king-God  (Appendix 2 text 3@@p1)"")

In the above folksong it is mentioned that how wWamen pray to God for forgiveness and his
help. Moreover, one can understand the role ofrthterial object siingee in the process of pray.

"L The data is also found in ELAN annotation 2 kofele consultants sinand tenefa discription.eaf
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As it is presented above, in Arsi Oromo there amgous reasons for the performance of Ateetee
ritual to be held. In the case of the conflict beéw husband and wife, if he is beating of his wife
with Qanafaaor not allow his wife to participate in women gathgs, she prepares herself for
complain. This is one of the reasons for #teetee gorado be organizedQanafaa as it is
explained above, is a sacred object or the highiyigf mothers which distinguishes the woman

who gives birth recently from other women.

In Arsi Oromo culture the sex of a baby born isniifeed at the day of their birth. If the baby
born is male, members of the family announce thra bba baby boy by ululatingii ilii ilii ilii

ilii / five times. Likewise, if the baby born is a fem#he relatives or intimates declare the sex of
the baby born by ululating four times. Thus, tistelners around the house or even in the nearby
village are informed about the sex through paralagg which is the vocal but nonverbal
dimension of communication. Based on this cultungplication there is a time difference in
which the woman putgjanafaaon her forehead. In the given time, the womanukhde
respected and no one is allowed to discourage;katia dishonest her. If this cultural rule is

obeyed the woman calls her friends for help of sagther right.

gufa ?isi:n dawa:mte get:e

gaafa isii-n dhaw-aam-t-e jedh-t-e

if she-NOM hit-PASS-3SgF-PERF say-3SgF-PERF
if she is hit by someone,

hirvili:If at:i

hin-iliilfat-t-i

Neg-scream-3SgHMPF

she screams (Appendix 2 text 3(036&03y)

In the culture, the husband has to respect traditrelated to birth, which include not mistreat

his wife. If he beats or verbally abuses her, shmeédiately consults to the concerned bodies.

2 The data is also found in ELAN annotation 2 (036-033nnotation 2 kofele consultants sinke and Kenefa

discription.eaf
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There aresaddeettan hanfalaécouncil of senior mothers) who are responsiblesdtve such
kind of problems. Mohamed Namo (Interview; 21 Nobem2013) defines council of senior
mothers as a cultural female organization whicharnsexclusively non kin women’s social
organization. The association have motto whickessed on their right,Mirga keenyaaf
nigabsoofna (we struggle for our right). It is true. They d#e their time and energy whenever
anybody breaks the rule of their culture. Morepas stated in Jeylan (2004), only married and

postmenopausal women were allowed to be the membéns village sphere association.

On the other hand, the absence of a woman from wateztee gathering without her interest is
taken as yakka -wrong doing- and her husband whbeicase for such activity is regarded as
yekkamadwrong doer/. Therefore, if one of the reasons kapd, thus an offended wife leave

her responsibility , hold hesiingeeand callsateeteeoutside her house by ululating (calling)

“ilii-ilii-ili" loudly until neighbors gather and join her. Theal activity relates to this case is,

as consultant Bonsemo Mi'esso described, categpbrindeateetee goraavhich is a gathering

for peace and for keeping their (women'’s) right.

This shout (scream) for gathering is knownlyg dubartii or iyya siinqgeeThe phrasayya
dubartii refers to woman'’s shout, ang/a siinqgeeis a shout ogiingee This means asiingeeis
the cultural weapon for woman, shouting by holdsiiggeeis directly related with in search of

security.

At the time such scream is noticed from outsidemen who have heard the ululating (the call)
are expected to come and join the woman having siiegeeon their hand. Even those women
who are breast feeding at the time of the screayuldHet the babies cry and leave the house to
join in the scream. This act is culturally accepadty the people. Therefore, no one blame them
for their action. This is because, in the culturelation of women's right is like cutting her
siingeeand this is regarded as killing the wom@shaa Baati; group Discussion 18, November
2012).

Moreover, the women consider the offense commitigdinst a single woman as violation
committed against them as a group. For this reasmnyoman in the village is excused for her
absence from the protest unless and otherwisehah@n absolute problem she cannot control
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over. They will not tolerate any woman who bredhkis female solidarity. But in the serious
cases that a woman prevented from attending tleaiscmay send her staff and then counted as
her presence. In this cadgya siingees the mode of non-verbal communication between Ars
women. It is a way of telling one another teaera rabbilaw of God) is disturbed and regarded

aswaayyuis lost.

If the neighbors who have heard the scream and ¢ogether consider the woman has a cause,
they join her until all the women of the neighbastchave gathered. Then what ever the case
upon the arrival of women in the village, the nstdp is asking the offended wife to speak out
her objection. After this, the women either dirggtoceed to the ritual or most probably take an
appointment for another time. Likewise, after almamdg their houses, the women gather in the
compound of the misbehaving husband or man andssings of resentment. By saying:

de:t:u hrma ?a:nani

deet-t-u harma aanan-i

give birth-3SgF-INF breast milk-NOM

a mother with breast of milk

De:t:u tiju da:nani

Deet-t-u tiyya dhaan-an-i

Give birth-3SgF-INF mine hit-3PI-PERF

They hit a mother (my dear)

Mana: ?ana wa:mani ka d3adan

Mana-a ana waam-an-i ka jedh-an

House-from me call-3PI-PERF that say-3PI

They call me from my home (appendix2 text 3(057)6%9
Usually, whether it is a raw or circle two womenrfr the group come out in front and dance a

cultural song by havingingeein their hand and wearing traditional clothes gavaelries.

& The data is also found in ELAN annotation 2 kofele consultants sennd lenefa discription.eaf
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Photo ".7 Women performing cultural song

In such cases of abuse, #ueete ritual begins with the male elders taking a burmflgreen
grasseoqorsaa to the womera sign of reverence and reciting a formal apolagyifivading
their space. Because & culturally approved that wom are the major actors in ttateetee
ritual. The male elders start the communicatiorsaying all togetheiDhiltee dhima (save us
from your eyes). This way of expression is formaioag the people at the beginning

communication. Then, the women elders accept thssgrespondin¢Hoffola Hobbaya (Be
saved!) ofjarraa hafaa! (Survive our eyes!’
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Photo 7.8 thateeteayathering

After the opening, the men ask the women the re&sotheir protest. Then one of the female
elders §addeettd recounts the crimes committed against the fenwmmunity, against
motherhood (protected kateetee thus this protest is named for the goddess).riehe step is
calling for the offender tateetee In the process of the ritual, the offender faample, a
husband who beat his wife witanafaais expected to be present on the occasion and he i
directly asked if he has dedicated the offence. dleome is that the wrongdoer asks their
forgiveness by compensating the group and appedseigdivinity. Therefore the wrong doer
expected to ask excuses in three ways. In this, desusually does this by sacrificing a cow or
calf for the women to feast on or buy cotton thitlawl gaabii) to the woman he/she abused or
making honey and serving to the participants or @arall depending on the complexity of his
crime. Therefore, if he admits his guilt, he wilbbadogize for his act, offer a gift for the
gatherings and ask forgiveness then, reconciled iig wife or the woman, then after he gets
back to his home.
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In the process of giving and taking ttift for example in the case akarag the male elders ci
green leaf and tits wood from the forest and pin the areas which can be seen easily an
the gift (cow) using a rope. At this moment the veontome to it and put the bottom tip of tr
singeeon the body of the cc togetherand bless. This is the way the women show f
acceptance for the gift. At this time they bless plerson who presents the gift for the gathe

in the following way.

Gurbaa gabbataa kiyyaa gabbadhuu kaa ayyoo tiy  you good boy be ngsctful aid be
wealthy

Gurbaa ulfaataa kiyyaa ulfaadhukaa ayyoo tiyyaa. you respectgubrson be respect
(Interview 2 Group Discussiod8 November 201

Photo 7.9 the atteegathering at the time of blessing the gift g
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After the blessing the slaughtering process wilitowe. As the consultants of one in the focus
group discussions explained, the gifts which avemifor theateeteeparticipants are depended
on the interest of the women gatherings. Culturahigre are qifts for scarify which are
acceptable and not acceptable. As they said sheweg preferred as a gift for the ritual. If gt i
given to them as a gift, they sing the followin¢kBong to indicate that the gift is not appropriate
for the ritual. Moreover, using poetic expressibeyt express protest concerning the gift. By
saying,
hga Se:duma
laga sheedamaa
river shedema
the shedama river
hinpa:du ho:k:
hin nyaat-dh-u hoolaa
Negeat 1SgIMPF sheep
| don’t want to eat sheep
Pak:a d3e:dula:
akka jeedalaa
like fox

like that of fox (Appendix 2 te3(082-0845%

In the givenateeteesong the women express their unwillingness toivecthe sheep presented

by the wrong doer for them as a gift for the congagion of wrong doing.

"4 The data is also found in ELAN annotation 2 kofele consultants sen&nd fenefa discription.eaf
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on the other hand, if the women are happy withdifie they song the following folksong to

show their acceptance in the following way:

Gurbaa gabbataa kiyyaa gabbadhuu kaa ayyoo tiyygau boy with good physical
appearance
Gurbaa ulfaataa kiyyaa ulfaadhuu kaa ayyoo tiyyaayou respectful boy be respectful forever

(Interview 2 Group Discussion ;18 November 2012)

After that, through the ritual celebration theyess and confirm him that they forgive him for his
wrong doing. By sayindilisten to us we are going to give you blessirlgiterview 2 Group
Discussion ;18 November 2012).

In the ritual the cow or calf is slaughtered, the skin on the tail is splitted and given to the
women. At the time each woman tie the skin at tpeot their singee. In the culture specially
around kokosa the number of splitted cow or calh sk a sign for her participation on the

number of women gatherings-ateetee.

In the ritual the women gather in some place by intala raw or circle and sing traditional

songs. The thanks giving for their cattle is one¢haf various folk songs which are performed in

the ritual.

Ya Sayyaawoo saayyaawoo(3x) o! my cow/s/(3x)

yee saayyaa gonboo yoo itti raasan bareeddii orlmooo it is very joyful to make butter
using’orboo”

yaa Sayyaawoo0 saayyaawo0o0(3X) you cow/s/(3x)

yee saayyaa gonboo yoo itti raasan bareeddii orbgmncow!
you beloved cow/cattle/ it is very joyful to prepautter by using’orboo’
(Interview 2; Group Discussion;18 November 2012)

The women in the ateetee gathering raise vari@uessusing the songs. In addition to the issues

related to rain making and gifts they also bless@nesent their pray to ateetee.

75 . . . . . . .
It is a cultural material object which is used as a milk container.
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Malkaananna dilteedhinna lilteetinnaa you blesaeea/malka/ be save us from your eyes
Sa’aa namaa qixxee jirraa ilililililiiii lmman and cattle are all fine (equal)
Si jaalannee sindeebinaa kaayyoo laalaa sijaal@siadeebinaa we love and respect
you(ateetee)!
Anaa wajjin Rabbii wajjin sijaalannee sindeebinaghw God and the folk we love and accept
you!

(Interview 2; Group Discussid®, November 2012)

In general,ateeteeritual is said to be a public gathering of womenml at serves as religious,

family and social function in inter and intra Apgople.

In the process ddteetegitual, as it is a time for blessing and good fogre could be a curse. If
the offender does not confess his mistake in pessan absentia, the women impose a more
serious curse calledbaarsa siingedthe curse ofsiingeg. This is the stage when all of the
women rest theisiingeeon the ground and pray Waaqgaafor the offender to be punished. And
it is believed that the person who is cursed bywbenen gathering will immediately punished
by God.

As explained above, the ritual is performed by womand it is special occasion for them.
Culturally in the ritual girls are not allowed tanticipate. The conflict is resolved lsyingee
which is a weapon for woman and girls are not aldvto holdsingee unit they get married.
Therefore, the reason for the absence of girl®@mnected with the role of siinge in the ritual as
well as the social class they belong in the sociklgreover,ateeteeritual is one of the most
important cultural occasions which help to show rible of Arsi Oromo woman dress types in

transferring messages through nonverbal way as tsesform of nonverbal communication.
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Table 4.Ateeteeitual and the symbolic role of dress as a formariverbal communication

Particular Users of dress Dress types Symbolic meanings embaded to them
occasions types (nonverbal cues)

ateetegitual Woman Qanafaa High deginity of mothers

gathering of

woman with their

siingeebecause o Siingee A weapon for women right protection

woman scream

in search of security.

at the day of the

Women gathering

All dress types descrih

under marriage

ed

ritual ceremony (see table 3)
and
handheld objectkillaa | together symbolizes womanhood
andgorii full of milk and | Their diginity and respe@wayyooma)
miccirraa)
Gift given to a| thick shawl gaabii) Respect
the B day of woman(women) A need for forgivness
secrifice offended by a
wrongdoer
Elders Ebodspear/ Masculinity
HalangedLeathered Wisdom
whip/ Intelligence
Bunch of grassoqorsaa | Fertility
Peace

7.3 Funeral Ritual

This section deals with funeral ritual. This ritusldivided into three phases. These are customs
and the dress types related to pre burial, actudlbday and dress types which accompany the

ceremony and post burial with the dress types uieimethe ceremony. Based on these three
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phases of the ritual, the roles of Arsi Oromo dreseelation to nonverbal communication are

discussed.

In many ways, death is the most significant ritgpa$sage. It is a phase of the life-cycle that all
humans go through. The inevitability of death metiiad people prepare themselves for death
throughout their lives. Funeral customs are paftthe rites of passage connected with death.
Whereas, death is a rite of separation which iklizigeveloped at a funeral, but in some cultures
and religions, it is again taken as a period afdii#on, both for the deceased on his or her way to
the afterlife, and for those who remain behind émne to terms with their loss. According to
Kulmar (2000) cited in K&ivupuu (N funeral is the specific way of treating a corpsethe
ceremonies associated with death, the main themmedmathe one hand been the integration of
the deceased person with the community of the deaith on the other hand, reorganization of

the surviving community by means of the funeraltcoss.

As it is mentioned earlier, death is a rite of pagsand it is common to human beings. This
holds true of Arsi Oromo who classified death ag @h the three inevitable occarances of
xabbo-the rites of passage. In spite of a diffeeeim funeral customs depending on the culture,
funeral consists of several different sub-custoikes burial goods and sacrifices, funeral feast,
mourning and taboos, etc. As it is a ritual, tradial and it is followed precisely according to the

culture.
7.3.1 PreBurial Ritual

Arsi Oromo, like any society in the world, hasitrelated to death and has a culture of funeral
custom. In the traditional Arsi Oromo culture, tteath of a person has been announced in two
ways. The first one was by shouting/ iyya/. Thisaisthe time the death of the person is

approved, one person is selected from the familjh@meighbour to climb a large tree and shout

by saying  “uu...uu... uu...”three times. This is the first call to aware thearbg's for

accompany. Then after, the villagers come togatiersecond way of announcing the death

proceeds.

® No publication date
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The other way in which the death of a person roanced was by sending persons on the horse
back to the areas in which relatives and frienthefdeceased are living. Different persons send
to different areas to announce the death. Thisbeadone in two ways. If the deceased is the
father or the mother, the massenger take time @wubssl the issue with the neighbours to tell
about the death. If the person is by far relatiiend to the deceased, the person on the horse
back at the time he arrived to the area moves &ed there back and forth and announcing the
death by calling the name of the died person, pingdhe/she has died and the burial ceremony
will be held at this and this place and time.” dddoing this, he moves here and there and
travels to other places to declare the death or telayhe death to one of the members of that

family to announce.

As Bonsemo (Interview 4 July 2013, Record 47) exygld, after the introduction of mobile
telephone to the areas where the people live, ¢ee to send messangers for the announcement
decreases and horses get rest from being ride tvdas.

After the messsengers coming back from the aredmésideen sent, the sorrow for the departure
can be expressed in different ways. Mourning isngvortant aspect of a funeral custoamong
Arsi; it represents respect for the deceased apdesges sorrow for his/her departure. In the
culture, there is praising of the dead by mentigriis/her/ good deeds in his/her life time. The
praise can be recited to the husband or the sarammrbe mother or daughter or again other
relative to the one who is expressing sorrow bezafishe death. If a husband has died, the wife
praises him by mentioning his good things likeliiavness, heroic deeds, social life and the love
he had given to her and his family by using poeitkpressions. In the culture this kind of
expression is calledfaaruu booyichaliterally it means a song of mourning which wile b
discussed later.

In the culture, there are various kinds of prepanatfor the good bye of the dead. Depending on
the person who departed from family or the relatihe way the cloth is worn and the style of
hair is differentAt the day of her husband’s death, his brothernar af the close relatives shave
the widow’s hair. In addition, members of the desebs immediate family will also make their

hair cut to demonstrate the fact that they areanming. The hair cutting and shaving within the
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immediate family is meant to represent great lbsshe death of the wife the husband and their
children cut their hair. In the Arsi culture aadimg to consutants obbo Bonsamo Mi'esso and
Mohammed Namo cutting one’s hair is a sign of griéd one cuts his/her hair unless there is
loss of family and close relative by death. The \@aonwhose husband has dead got her hair
shaves to express her sorrow. Except hair shanitigei case of the husband’s for the wife, other

members of the Arsi people cut, but not shave tairto expresses their sorrow.

Culturally in Arsi white is a sign of grief and b&ack. Therefore, when the husband dies, the
wife wore white old piece of cloth on her foreheasl sign of mourning in addition to other
cultural implications. (Abdulgadir, Bariso and Benso; Interview July 2013). This is the way

that mourning is expressed using nonverbal way.

In the culture, preparing the deceased for theabigione of the activities to be performed in the

funeral ritual. The sex of the person who preparethe burial depends on the sex of the

deceased. According to the culture the corpseaikedl by the persons of the same sex. This
means female for female and male for male. Thus,dnthree elderly neighbors, usually those

having considerable experience with the practicpreparing the dead, are asked to perform the
task. For instance if the deceased is female, btieecelder female or two wash the body and the
arms and legs of the dead are tightly secured rgples or cords. Then, she/ they puatyaaon

her body. After that male elders warped the bodi whatwayaaprepared for the coverage.

At the day of the burial heroic things related he tdeceased come out and carried by his
relatives. Some of them are spéaboo), clothes(wayag, kallo and whip fhalangee) If the
deceased has no skin leathkalpo) his wife wears his coat reversed. The widow wémsas

bokeor kallo handarain its reversed side to show her feeling for béosg of her husband.

Clothing for the deceased is one important itenthim process of funeral custom. The burial
clothes are chosen according to the deceased samgesocial status. New cloffwayaa) is
bought from the market immediately after death &ole when the person is in a state of coma.
The body is wrapped in a whiteayaaby tearing off its embroidery to show that it ised for
grief. Mahammed Namo (Interview, 20 November, 204:88)s,"Wayaa- cloth that is wrapped to

the corpse body is different based on social stafuthe deceased’s family. Those who are
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economically better are wrapped lasayaa (double thick wayagoola) while those who are
economically poor are expected to wrap in halftdfThis shows how clothes make difference

between individuals based on their economy andstat

In Arsi, one of the distinctive feature of the fualecustoms is the praise in the form of song. In
the culture, the deceased’s wife is expected tg aipraise song to express her feeling for her
husband througfaaruu booyichaHis heroism, his braveness and maleness is esqafésrough
the oral poetry. Therefore, the wife is expecteddéoactive in performing and creating poetic
expressions related with the death of her husb@titerwise everybody can complain about her

inactiveness. (Bonsamoo mi'essoo; Interview 4 20043, Record 47)

In the praising ritual, the wife sits in the middif the woman mourners on the traditional carpet
or traditional three legged diarcumaamade from wood prepared for her. And then, shessta
to praise her husband through poetic expressionghis sorrow song the wife maintioned
various issues in relation to her husband’s de&ich as his bravness, his good manner, the love
he had to her and his children, his plan for thaiure life etc. Let’s see the following as an

example:

Gaara kiyya gaara kiyya gaaratu narraa jige my mountain have lost my head master

Aduun gaaraan gaariite the sun set
kaarruu biyyeen gaaditee the soil(earth) is going to swallow theautiful
teeth.

( Mohammed Nantoterview 3December 2013

She expresses her deep sorrow by a means of methapud taking the character of bigness and
grace from the mountain and give it to human (hesbland) . This is to show his grace and the
great place he has/had/ in her life. Using the poaltice expression she also mentions his beauty
through his teeth. She also raise issues in relatichildren rearing. Her fear on how it will be
difficult to rear and manage children with out hiBy saying: It is impossible for me (woman)

to manage the house and the children with out you!

Other issues in relation to deceased’s wife andfdmily life at the moment she impress the

mourners and they feel depressed with sorrow. Marsralso tear their clothing; bleed their face
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with their nails as an expression of grief. Andexsally the women take off the cloth on the
above waist and bleed their breast and chest asstigk or a leaf which has sharp tips. This act

of expressing depression continues until the coppsied in the burial ground or grave.

7.3.2 Ritual at the Day of Burial and Dress Types Observed on the Ceremony

At the day of the burial, those close relatives vane living in different places such as children,
father or brother/s and in-laws brisgngaa(an ox) for the burial. For example, if the de@ehs
has six female children and if they are all marriedch of them is expected to bring one ox.
Therefore, a minimum of six oxen are slaughtertfer love and respect of the deceased. In
previous time, all the oxen which are slaughteredthe burial were left for the poor and
individuals who are not relatives. But recentlyc@acling to consultants’ slaughtering many

cattle become decrease because of rules in Iskafigoon in the areas.

In the process of burial, the burial ground is skelé by the family and the father or the brother
or close relative take off the first soil and give® the diggersBonsemo, Interview 2013The
first soil for the burial is put by one of the alromentioned individuals. At the time of the burial,
the corpse which is covered laayaais placed in the burial ground. After that, thegmer who
removed the first soil of the burial ground wilkaldo the same while the corpse is buried. In this
particular day, close relatives wear the deceak#ties and jewelries to show his bravery if he
was hunter or watrrior in his life time. The leatlsdothes are worn and handheld objects and
jewelries are carried in front of the public. Thegar their clothes upturn to express their sorrow

and the way the cloth is worn symbolizes grief.

Before the introduction of religions and modernizatin the area, the warped corpse is directly
placed in the burial ground and the horn of theigidered cattlehorii awwaalaa or maskas
cut out and put on the wood which stands on thieodahe burial of the deceased for memorial.

The number of the horns on the burial is symbollierstatus of the deceased.

Offering foods and drinks at the gate of the graveyafter the burial is not common for the Arsi
culture. No food or drink which is given for the araers except thmaaskoor horii awwaalaa

(cattle for the burial) which is donated for theop@and non kin relative. This is because in the
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culture, having a drink or food before the burgatonsidered as forgetting the deceased and not

feeling sad.

The tradition of offering food to mourners afteetfuneral is quite common among the study
people. The food that is served at such ceremgaidlerings tends to be highly symbolic and it
signifies the continuity of life and of communallidarity. Therefore, mourners will be served
food and drinks at the deceased house after thal lm@éremony at the time those who attended
the burial come back from the burial. Nonethelésste is no especial preparation of food and
drink for the funeral. But when it occurs, thosesd to the deceased, neighbors and his or her
family might bring bread, milk, grain or flour, hey and butter (Bonsomo Mi’essoo, Telephone
Interview, 11 August, 2014). This is the way thiaeé tpeople help each other. They make
traditional food—porridge with milk and invite tbd sympathizers for the remembrance of the
departed person and to think kindly of him/heratidition, concerning this idea as Mohammed
explained the deceased family while they come Her thurial, bring cultural foods and drinks
which helps the deceased family to serve their mpamies in the ritual. According to him, it is
common for the relatives to bring porriage flourdabutter to the deceased house for the

occasion.

In the Arsi culture, mourning is much related t@ twidow. The way she mourns is highly
serious as compared to male members of the peaptbe day of the mourning she wears the
deceased’kallo, kalloo geerransaar kallo waati gayyaane of them reversed- to the opposite
side of the normal way of wearing to express hemsa Moreover, cloth relatives hold his spear
and heroic materials such as shield and warraagagpress his heroic deeds in his life time.

7.3.3 The Post Burial Ritual

The time for mourning depends on the age of theakssd. In the culture, if the deceased is a
baby the mourning may last in two to three dayst #u the adolescent and for an old, the
mourning might take five to eight days or a monthere is a ritual for the finalization of the
mourning. In the house of the deceased black shlEeghtered and neighbors and relatives
attend the ritual. Its meat is served for theipgnts. After this ritual, no one is allowed to
weep (loudly) to express his/her sadness. Thig fitaal is known asageeffachuyaccepting

death as normal or inevitable and as one of tke af passages).
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After the nageeffachuitual the next step is the arrangement of a cergnior the construction

of a grave for the deceased. The family of the a@see arranged a ceremony of eating and
drinking and asks the relatives and neighbors ttqggaate in the searching of the storseddu

The stone forsodduis most of the time found in the areas far from thllage. Therefore,
relatives and neighbors have to help the familyhef deceased person. After it is found and
brought to the deceased house, it is placed ongthee. An outlying of stones is placed
symbolically and successively by each of the des#aschildren. If the person has one child the
stones are only two to represent the deceased renarly child. If he has four and above
children, the number of stones are depended onuhwer of children he possessed in his life
time. Therefore, a number of stones represemitingber of children possessed by the deceased.
In the case of higher status individuals, the busaoften placed in a highly visible or public
space. The size of the deceased's stone pile irsdaration of the man's importance and social
position as burial practices are highly symbolicaafindividual's social position in the culture.
On the other hand, if an individual dies withouving been married, she or he is placed closer to
the homestead and a large tree is planted as dhadnal's memory. Neodduis placed on this

grave.

A married individual however, will receive the moteaditional stone-pile burial. If the
individual death is because of murder, in additorthe stones as an indication for the children
he possessed, one stone is placed a bit far frerathier stones. And everybody who pass by that

grave understands that he killed by someone.

In addition to the stones and horn ‘bbrii awwaalaa’or masko -an ox slaughter for the
occasion-there are cultural objects which are plame the grave. If the deceased is male his
cultural food containegqorii is broken and hangs on to the wood on the grakewlise, if the
deceased is a female, her pilloleraati and milk containekilla is broken and placed on her
grave. Other expressions for example, the pictdrevild animals that were hunted by the

deceased are designed on the stones to indicatetbism and braveness of the man.

These handheld objects all are the dress typeshwdymbolize and indicate the sex and the

status of the deceased. One could understandhtbatuttural representation of the deceased in
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the society is expressed through material objddterefore, this shows how the dress types play

great role in transmitting messages through noraleneans of communication.

In addition, after th@ageeffachuitual up to the first one or two years, the widisnexpected to
change her style of life. She abstains from wegjewelries, wearbokeor bonkoandgexxaa

or harsamain the opposite side; she eats simple food (abd$tam eating butter and drinking
milk) and not indulge in entertainment, not usetdruas an ointment for her hair doesn’t wash
her leg and parts of her body, and doesn’t sleetherplace she did before. These all are the
opposite acts in relation to the woman appearart@é she lost her husband. It shows how the
change in role of cultural acts and dress style @anmunicate messages about the culture of
Arsi Oromo in general and Arsi woman in particulafter the first year of mourning, she could
begin to wear a traditional wardrobe like befofevariety of jewelries could be added as well. A
woman could now beginto reenter society, traditioth@nces and remarriage would still be

forbidden by people until the first year and a lodlmourning was completed.

Photo 7.10 the way boke is worn at the time of fahe

Therefore, the change in the way of clothing ad@anivand hair styles identified the woman to

be a widow and any one can understand that she risourning. Therefore, one can see the
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change in the role of dress among Arsi as an italidar the people culture on how dress can

help to transmit messages in its role as a formooierbal communication.

Table 5.Funeral ritualand the symbolic role of dress as a form of ndo&ecommunication

Particular occassions Users of dress types Dressty Symbolic meanings
embaded to them

(nonverbal cues)

Pre burial the widow Hair shave great loss

white piece of cloth on the grief and bad luck
forehead
the widower Hair cut growing beard grief ( mourning)

deceased children Hair cut

The actual burial day Corpse Burial clothes
Wayadsingle thickness)
Qoolawayaa with| Wealth

double thickness) Economical status

deceased’s kallo, kalloo

Widow wears geerransaa dallo | Sorrow

waatii gayyaareversed- tg

the opposite

gigishaagown A means for conflict
resolution
Deceased relatives andeboospear to show heroism, bravness
friends waanteeshield and masculinity
warraagaa Belongingness

qgorii full of traditional food| Accompany
killa full of milk cooperation

qgorii full of butter

On the grave (male) Hung Brokejorii (by the | death
family)
On the grave(for female) Brok@&oraatii death
Post burial Broken killaa(by the
family)
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Particular occassions Users of dress types Dressty Symbolic meanings
embaded to them

(nonverbal cues)

abstains from wearing sorrow
jewelries

Widow wearing boke or bonko
andgexxaaor harsamaain

the opposite side

—

no hair making, doesn
wash her leg and parts of
her body

As described in the main sections of this chamtesfoms are means’s in which the culture of
one society can be expressed in different waysrefbie, this shows the interrelation between
folk custom and material culture and the interrefatbetween dress and folk customs in
particular. Moreover, the description of these oot helps as a means to show the role of dress
as a form of nonverbal communication. Among tharabteristics of nonverbal communication
contextuality and collectivity are common among tlistoms described above. The dress types
used in the occasions tells that though they canngerstood as a dress types to identify Arsi
people from other ethnic groups, it requires toehiavowledge of the culture.
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Chapter Eight: Conclusions and Recommendations
This chapter discusses the summary of the whol@tere and major findings of the data

analysis, conclusions and recommendations.

8.1 Conclusions

The main purpose of the current study was to desaind document Arsi Oromo traditional

dress types and cloth making tradition towardsgesg the skills and knowledge embedded in
cloth making. There were seven questions that guilde research. They focused on pre-modern
time’s cloth-making wisdom, dress types vis-a-wigial status age and gender, meanings of

traditional clothing practice and trends of chanigethe traditional dress of Arsi Oromo.

In order to meet the objective and answer the gquestthe study was informed by the social
constructivist paradigms of research. It appliekescriptive qualitative research method known

also as ethnographic approach.

The study focused on West Arsi zone with a pardicattention to the traditional dress which is
one of the sub-genres of material culture. Purgosampling technique was employed to select
three districts of the zone namely Kokosa, Kofetel sAdaba. Key consultants were also
purposively selected while other consultants wezkected through snowball sampling: 21
consultants for focus group discussion and 24 daargs for interview. The data collection
techniques were observation, different forms oémview and focus group discussion together
with the use of data collection equipments suclstéispictures/ photograph/ audio and video
recordings and note book.

In addition to the description of Arsi Oromo tradiital dress, attempts have been made to utilize
linguistic knowledge in order to document thoseenats. So, modern multimedia technologies
and apparatuses were employed to digitally recocdamalyze visual images of vernacular dress.
Data collected in both audio and video recordingsenannotated using ELAN which includes
transcriptions and translations from the sourceydage-Afaan Oromooto target language-
English. Therefore, this work indicates interdisicigry link between linguistics, folklore and
anthropology.
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In the current study, traditional dress types wdsmntified based on age, gender and status to
examine the various forms of Arsi Oromo dress tygeesults indicated that Arsi Oromo
traditional dress is gender specific with the exicepof Kallo anditillee which are common
clothes with no gender demarcation. In Arsi Oromaalitional dress culture leg ring(sa@sirg
belongs only to a woman, whereas, shoes (kophéend& malesBito is found to be common
with all female members of Arsi Oromo regardlesstefsize and sometimes the raw material

used for its making.

Traditional dress types also serve as a sacrectolg@tus indicators and identity markers in
generalQanafaais an object which is worn by a woman who gavéhhiecently. It symbolizes

respect for the woman who owned it. In additidmns bbject is used as jewelry on the wearer’s
forehead. Scepter (Bokku) is found to be amongrihke traditional dress types. Moreover, it is

a sacred object that indicates the wearer is &itvadl political leader in the society.

Findings of the present research also demonstratéhere is a change as well as continuation in
the use and functions of traditional dress amoeg#ople. Traditional dress types can functions
for utility or ornamentation purposes. Currenthaditional dress is limited to age groups on the
average of 35 and above years of age. Childrenyanth under these age groups are in flux
because of various reasons. Enrollment in formatation, having access to the urban life, and

religion play a role in the declined use of tramhthl dress among these age groups.

One strong area of continuity in the area is sadhe rituals which are observed even after the
community is converted to various religions. In étee ritual for instance, Arsi Oromo women
meet in the areas of collaboration with their vawrdeiltural dress types. Oral literature also plays
a vital role in the preservation of traditional slse There is also an individual effort made to
preserve traditional dress. Culture oriented grafpgsomengumii siingegsiingee group) try to
preserve traditional clothes and jewelries throurgtovative practices, such as decorating those

traditional dress types.

Arsi Oromo traditional dress types represent theena culture of the people. They play a great
role in expressing the people in various ways. s€heultural features demonstrate cultural

meanings, beauty, marital status, social positeomj wealth of the wearer. Among clothes
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Maracoo and kalloo kasaare found to be specific dress types which arenconty worn by the
hero and his wife. These traditional dress typey @ role as an indicator of heroism for the
hunter or the warrior as well as respect for higeviay the people. This shows that heroism is
much valuable in the lives of the people and dtgpss also show the social position of an
individual in a group. Moreover, among the traditib clotheskalloo kasaa is found to be the
only cloth which is commonly worn by husband anfewA singlekalloo kasaas made in two
different ways so that the husband wears it theeraat part of the animal skin, the hair.
Whereas, the wife wears the internal part of the pkit out ward; it is decorated with different
colors of threadGuftaaandsandaabaaare common dress types among Arsi Oromo which are

used as indicators of the followers of Islam.

The result of the study also shows that in the gge®f ornamenting clothes made from cotton,
the patterns for the variety of colors depend @nitidividual skill and there is no cultural pattern
which is approved to have symbolic meaning. Theeaesher also tried to look at the
ornamentation made on different types of dresspotiservation therefore results with different
types of ornamentation of the same clbtkeewith different pattern of color combination.
Therefore, one could understand that the increasigei number of parties who participant in the
ornamentation process for the sake of income bricagiompetition between the groups and the
outcome may result with deviation from the cultysattern. Even though, the people especially
females are known by their jewelries with varitycolors, the finding of this study demonstrated
that there is no strict cultural pattern known agaome people for using or not using different

types of colors.

There are clothes which have an extended functtbomiing the introduction of Islamic religion
in the areas where Arsi Oromo lividillee was traditionally used as a mat for guests, ansl it
used as a cloth to sleep on. In addition to thiction however, these days, it is used as a prayer

mat by the followers of Islamic religion.

In Arsi Oromo culture, clothes also have a rolglay in conflict resolution as a means for peace
making. Gigisha and meetaaare examples in this case. Moreover, dress andlijes have
symbolic meanings in Arsi Oromo culture. Jewelaes used as a symbol of wealth to show the

economic status of the wearer. Therefore, weatdimgngalaasaahaving a number ofjube,
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saasiraandtafsejewelries are symbols of economic superiority &edce higher status among
the people. There are also dress types which anbdically sacredQanafaaandbokkuare

sacred material objects in which the wearer gate@tance and respect.

Currently Qexxaafrom female andkalloo busaayaafrom male clothes are not commonly
functional among the people. This is because hgntrhich used to be commonly practiced
among the people is no more functional these dHyerefore, these dress types made of wild
animal skins are not found among the people rathiétre case oflexxaait is substituted by cloth
made from goat skirQarrisaais a type of jewelry which can be used as anmeguas well as an
ornamentation for clothes; but these days like tfajexxaaandkalloo busaayaat is found
rarely among women who inherited from their moth&tsey hide it when they were not allowed

to wear their traditional dress types in previaoses.

Most of jewelries are limited amongst the generatvhose age ranges from 35 and above. This
is because the raw materilas are not availabe atiengeople. Consultants suggested that most
of the women who use the jewelries were given git aat the time of their marriage from their

mothers.

Handheld objects are also parts of traditional gines Arsi Oromo. The materials used for
hunting and /or fighting and dress types usedgbgdaalaain his life time are carried by
mourners at the day of his burial to show his bnags and heroic deeds. Woman handheld
objectssiingeeis carried for the bride by the groom at the dayheir wedding. Moreover,
xuunxoowhich is initially a milk container used to feedbaby is decorated well and it can be
taken as handheld object carried by a mother tirgibaby starts to hold and drink milk from it.
This handheld object on the other hand is carrigd ltvoman as a milk container during her

travel for cultural occasions/ ceremonies.

Cultural occasions are one of the meanses in wdress as a form of nonverbal communication

is treated. Hair style and the way cothes are vaoenthe basic areas in which dress as a form of
communication is identified. In addition handhelojexts play a role in marriage, ateetee and
funeral customs as one of the forms of dress asrm Df nonverbal communication. The

findings of the study show among the charactessticnonverbal communication contextuality
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and collectivity are common in marriage, ateeted ameral customs in Arsi Oromo dress
culture. The dress types used in the occasiorssttet though they can be understood as a dress
types to identify Arsi people from other ethnic gps, it requires to have knowledge of the

culture.

The dress type which resisted the influence of mmtlein kokkosa is the hairstyle of girls-
godayyaa It is very common to see girls with thejodayyaain rural parts of the district.
Bonkogq siingeeand various forms of jewelries are found to bediséinctive cultural features of

women's traditional dress.

Cultural features are meaningful if they are cddcand treated in their cultural context.
Accordingly, the data shows that the cultural megsiof traditional dress can be understood if

the perceiver and transmitter are in the same ggrde that they could have shared meanings.

Though literature asserts that ancient people gpEgere the first users of traditional dress in
the world history, the researcher argues that it @romo women are also known by wearing a
bunch of jewelries to adorn their body since timmemiemorial; they were particularly known by

their necklaces with a variety of colors and tygesaddition, the Arsi Oromo dress types are
indigenous and share a long history as the firsthclvas approved to be tunic and made of
animal skin hair/ fur. This may suggest that theifare one of the people of antiquities who
wore clothes made of animal skin. One may possbiyie that the Arsi are one of the Oromo

groups who have early history of traditional dress.

Lack of knowledge of the culture and tradition dfetpeople limited the possibility of

modernizing the traditional clothes without losthgir distinct Arsi Oromo roof.

Though urbanization, the spread religion and modeiucation have a positive contribution in
the life of the community, they also played a digant role in the decline of Arsi Oromo

traditional dress. In general, the current stafusrsi Oromo traditional dress is characterized by
continuity, modification and replacement; some sligpes have completely disappeared from

the culture. There are dress types which are gutestiby others with regards to the raw material
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used for making. Currently there are dress typegilware functioned among the people with

some modifications.

The process of Arsi Oromo traditional dress pasbesugh various steps. The activities are
basically performed by two professionals. The skig and tanning are performed by the tanner
(always male), whereas the ornamentation is peddrhy the craftswomaiurrently, however
according to the information found from consultaimisone of the districts, the number of
traditional cloth makers and the transmission eftdmning skill is unsatisfactory. This is due to
various reasons. The expansion of formal educdtiothe areas, the position given to those
professionals and the lack of knowledge about théepsion are the main factors responsible for
the decline of the craft.

As a result, currently, it is difficult to find mgrcraftsmen in their place of living. This holds
true to other districts where the data for thiseesh was collected. With regard to the skill of
ornamentation, it is very often learned and padsa®m one woman to the other through
observation, and extension in the path of contyuithe skill also passes from mother to
daughter following the same pattern.

Girls and woman both young and an old, adorn themsewith a rich repertoire of body arts
including scarification, tattooing hair dressingwglry, and clothing within certain contexts and
arrangements, these body body modifications angleo@nts communicate specific kinds of
information to an informed observer. The decordiedy is coated with intentional messages
that represent her position among the people, gagsformation about her cultural and spiritual

beliefs, and visually indicate cultural meaninghiitthe people.

8.2 Recommendations

The results of this study suggest that it is essletd preserve the people’s culture which
threatened by gradual extinction. Though thereaaterities performed by the zone as well as
district level tourism and culture bureaus and nodshem are outcomes of individual efforts. It
is crucial to have a well organized and systemdtigiort which also demands a collective

participation of various stakeholders to presehe&Arsi Oromo cultural and traditional dress.
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In this regard, the present study also suggestshbagroup of women who devoted their time
and efforts to preserve and revive traditional siregpes among the Arsi people is worth
appreciating. However, data from the fieldwork afdervation reveals a concern on the part of
me as a researcher. | was wondering whether tempttby the women was mainly business or
preservation oriented. Therefore, authorities covexd should take a part in teaching those

people about the cultural significance of thosditianal dress types.

According to the findings oral plays help the peofd teach their culture to the new generation.
Using such kinds of plays, the children can leahats found in traditional Arsi culture. Plays
also help to preserve traditional dress types. dtbeg, the oral aspects interrelated with material

culture should be given due attention.

On the other hand, the hairstyles and jewelrie&rsf and their neighboring ethnic group-sidama
have common visual expressions. This study has tmighed just a part of the research
possibilities in this area due to its scope whiglmat comparative in nature. Future comparative
enquiries into the historical connections betwelea hairstyles and dress types of Arsi and
Sidama should be therefore conducted in orderna dut why the people share those cultural

features.

Attention should be paid not only to the preseoratof traditional cloth making skills and
practices but also to the way that such skillsleaened and passed down. There should be a
training related with the symbol embedded on eaaMitional dress types that signifies the
people as an identity marker.

It is very important to teach the generation alibetr indigenous culture which identifies them
from other Oromo groups as well as other ethniaugso Therefore, schools (elementary and
junior) in the Arsi Oromo areas should play a riol¢he preservation of the culture by using the
material objects as well as terms related withgltgges as a teaching aid; this helps to develop a
common understanding on the culture among the remldnrolled in the formal education. This
is essential to create awareness among the childnerare members of that group to protect the

culture from extinction.
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