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Key to Pronunciation

The following English letters need to be pronounced in a different way than
the usual English pronunciation when they appear in the words and
terminologies of the Dubcdmmos " local languages. The explanations that are

cited below are believed to be of help here after reading them.

e ¢ = hasto be pronounced as ‘¢’ in ‘leg’.

e 2 = has to be pronounced as ‘a’ in ‘ask’.

e i = has to be pronounced as’a’ in ‘sack’.

e u = hasto be pronounced as the second v’ in the word
‘beautiful’

e q,5¢67¢, t, p, s = represent the pronunciations of Amharic letters,
ie, &, 0, T, ar, m, 2, 0 respectively which are
also heard when pronounced in the Dubdmmos

local language.
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ABSTRACT

There is no research work that particularly deals with the Dubdmmos’

identity, culture, history, folklore or other similar aspects. The researcher of

this thesis, therefore, has tried to explore the social situations through

interviews as well as close observations during his 40 days of stay in the

group. As for the notion of Oring, since the basis of the historical narratives

is often a historical event or person, the narratives are believed to be about

real people, places or events. They also can represent the past as well as the

present based on shared oral experiences of the group [1986: 125] . In like

manner, the basis of tirikd, the nearest English translation of which is also

“history,” is a past event and about historical figure personalities. And they

are also believed to be about real people, places or vents.

Generally speaking, this project is a preliminary genre classification
and descriptive study of the Dubdmmos’ tirikd. The research goal of
the project is describing the research outcome, i.e., how the
Dubéimmos perceive their past experience as well as their present
situation through a descriptive study of their tdrikd. The wealth of the
tiriké oral narratives that the Dubdmmos have inherited and recreated
has a promising research potential. This research, accordingly, has
tried to classify tirikis according to their local senses and has
recorded each type of the firiki data with their general context. In
addition, it has also tried to study descriptively their features and their
contents. And finally it has tried to pointout the research finding in the
“conclusion’ part of this study through a thematical descriptive study.
The final outcome of this study at this level, however, is not an end by
itself. It is just a preliminary study’s preliminary finding which leads

to a more indepth analytical study.
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1. GENERAL BACKGROUND
1.1 INTRODUCTION

First of all, the social group, the Dubdmmos, about which this study is concerned has
to be identified as a specific type of group in order to address it distinctively to the readers.
One of the traits that are believed here to enable to identify the group particularly is the
social interactions of its members with other neighbouring ethnic groups. At present the
Dubcimmos consider themselves as particular ethnic group who are external to the others.
The neighbouring ethnic groups are also considering the Dubdmmos particular ethnic
group who are external to them. As it is pointed by Oring [1986: 24-25], an ethnic group
exists if it is claimed first by the members themselves. And the claim should be recognized

both by those within and those outside the group.

The other group identification traits as has been noted by Oring, are the commonly
shared social, traditional and cultural backgrounds. As pointed above, membership in an
ethnic group should be claimed first. Then comes identifying with a historically derived
and shared cultural tradition [1986:24]. Thirdly, the members in the group have to claim to
have a common descent. As for the notions of Oring [Ibid] and Schutte, in Tonkin, etal.
[1989:217], in most cases the common descent is the basis of the formation of an ethnic
group. Members of the Dubdmmo social group also claim to have common descent, shared
culture, tradition and style; and recognized by the members as well as by the outsiders
though sometimes it may not be practically acknowledged by the outsiders due to some
negative interactions with the group. Because of these three basic reasons the group will be
referred in this study as an ‘ethnic group’. In its process, this study, at its limited scop will
try to prove whether the firik which is locally called oral "history” confirm the

applicability of the term to the group.

This thesis consists of four parts. The first part is a general background. There are
about ten sub-topics in it including this introductory sub-topic. Then what comes next is
the second sub-topic of the chapter which describes the general social background. U nder
this sub-topic the early migration history, the present geographical setting, religion,
language, economy and the traditional administrative system of the group are discussed
briefly. The third sub-topic is devoted to reviewing related literatures. As to the researche's

knowledge, there is not even a single work that is particularly dealing with the Dubcdmmo



way as well as to deliver the reader as much information as possible.

The last, but not least, part of this study is the conclusion. This part is devoted to a
thematic descriptive study. It is also in this part that the content of the folk narrative, 1.e.,
tiriki is treated in order to get a proper research outcome. There are two reasons why the
thematic descriptive study is incorporated in the conclusion part. The first reason is
avoiding repetitions in the main body of the study . The narratives, contextual data,
especially the conversational narratives by themselves describe and discuss the issues that
are raised in them in a very simple way. Their description is clear and can be understood
very easily Hence, describing their contents again in the main body of this study is
believed to be repetition. Secondly, it is clear that the research finding is better described in
the conclusion part. In the case of this study, the thematic description is also part of the
process of describing the research finding. Hence, the thematic descriptive study,

unavoidably, has also become the conclusion of this study.

1.2. THE DUBAMMO [Social Background|

As for the genera oral testimony of the elder members of the group, the
Dubémmos have come from Gondar to the Southern part of Central Ethiopia some
450 years ago. The name “Dubcmmo” has been widely known by the neighbouring

ethnic groups as well as by the group itself as an identification name of the ethnic
group since long ago. It was originated from the Ambharic word “Dubdl 7.

“Dubcld” was the name of the Dubdmmos second traditional king.

Womdl Démie is known to be the first traditional king of the Dubdmmos. He
together with his followers migrated from Gondar and finally settled at the present

“Dubcmmo Land”? But he died before he could widely be known in the new
geographical and social context. Since Dubal&was an elder son of Womdi Déimte he
was substituted in the place of his father. After that Womd Dubdil & became more

familiar in the society throughout his life. After some time, Womd Dubald became

' Womdi is a Kiz word. Tt is a kind of title given to any one of the Dubcmmos who are chosen by Hduzuld to
be a traditional king of the group.

21t is the way how the neighbouring people as well as the Dubdinmos themselves call the area where
Dubdmmos live.



popular in the society and also through time the people under his leadership started
to be called “Dubcil-mcn,” which means “Dubdld’s People”. The geographical
setting under the control of Dubhdld has also started to be called as Dubém UL,
which means “Dubdild’s Land” since, almost the early period of their settlement in

the Dubdmmo land.

After the name of the second Womd, Womd DubdlJdwas in corporated through
time into the Hddiyissditdi [Hc’idiyisséz]] language, it has become Dubdmmo. Now it
is commonly understood by all the neighbouring ethnic groups as well as by the
Dubcimmos themselves to be the name of a particular ethnic group that is living in

2

[adiya zone, on the highland of the Sorro Waradi < . Though Womd Dcimie

[Déhic] is not mentioned often; sometimes we can get his name being raised for
some reasons. For example, there is one small district which is named Dénid. In
this case also it is the Amharic word “Dcimfe” which is through time adopted into
the accent of the Heidiyissd language and has become Déhidi since then. Sometimes
some people use the word Déntd instead of the word Dubcmmo. On the other hand,
since the word Dubdmmo does not include all the lineage groups when used as the
name of the ethnic group under the Déntis, the people were discussing the matter at
the time when the researcher approached them and they were trying to devise the
most inclusive name. And as for the attitude of the general public towards them,

Déniéi seems to be preferred almost by most of the members of the group.

The area where the Dubcdmmoss are permanently settled is found in the
Southern part of Ethiopia, specifically in South Shoa, and more specifically in
Hadiya zone, Soro Worddi, on the highland area neighbouring in the North with
Soro-Hadiya and Kembata, in the South with Donga and Wolayta, in the East with

Kembata and Badawacho and in the west with Soro-Hadiya and Tembaro. There are

' Heidiyisscitci is how the Kembata speaking people call the Hadiya language. Hédiyissd, on the other hand. is
how the Hadiya speaking people call the Hadiya language.

2 )W aradd is a small district which is larger than Ocdbdle but smaller than Awrijd.

¥ In this paper whenever the word “Dubdmmos” is used it refers to the society (the people) and when its
singular form, i.e., “Dubdmmo’ is used it refers ethnic identity.



some members of the Dubdmmo ethnic group that are living in different
neighbouring districts due to some factors [that are well explained in the contextual

tirikd, i.c., in, Chapter 3].

The Dubéimmos have never been recognized so far as a self-sufficient particular
ethnic group. Hence the total number of the group is not yet officially known. But
the elder members of the group estimate the total number of the members of the
ethnic group who are living on the Dubdmmo land to be above 102,000. But, unless
it is justified with a well systematized official counting practice, the above cited
figure will not be as such reliable here, however, the elders speculation about the
size of the mass can be recognized as orally transmitted information based

evidence.

As for the oral testimony of the Dubdmmo people, they are members of a
migratory ethnic group. While they were migrating from North to South, they also
brought with them the Arks of Sildssie and Michael. They all were Orthodox
Christians from the very beginning. Though they have lost the Ark of Michael
during the invasion of Ahmad Gragn, they preserved the Sildssie. Ark and it is still

there on the Dubdmmo Land being worshipped in the Sibu Selassie Church.

There are also many members of the group who are following other religious
faiths. Though most of the Dubdmmo people are not worshipping it now, the
prophetic spirit which is known by the name Héiuzuld used to be worshipped widely
almost by every member of the Dubdmmo ethnic group as well as by many people
from other ethnic groups. As for the verbal witness of the elder member of the
group, whenever the tiriki of the Dubdmmos is accounted there is always Heuzuld
behind the historical figure personalities of the group as a cause of the effects. It

does not possess other people except the members of the Dubcdmmo ethnic group.

The other religious activity that is highly expanding in the Dubdmmo people 18

Protestant religion. It is dominating both Orthodox Christianity and the prophetic

N



spirit of Hauzuld.

When we come to their language, Dubdmmos claim that they have their own
language. They call their language “Kiz” [Kizissd]. Kizissd and Kambdtissil are
almost the same except some differences in their dialect. In few cases, however,
they use different words to explain the same idea or thing. For example, in Kizissd
“Gunzietw” means in Kdnbatissd “Méssale,” “Mentito” in Hdadiyissd and its

meaning in English is “Woman.”

Concerning their economic background, most of the Dubdmmo people are
farmers. They depend on their farm products for their living. They mainly produce:
barley, wheat, oats, Ensct, beans, peas, and the like. They also breed cows and
sheep. Horse breeding, to tame them and galloping are the skills for which the
Dubdmmos are known well. They are widely known for such qualities and largely
demanded in markets. Even in the markets of neighbouring districts the best quality
horses are called “Déniil Ferdsw” of which direct translation is “A horse that is
born and bred on the Dénid Land’. But as people repeatedly use it referring the best
quality of horse, through time they have started to say “Déniilud” or “Dénid”

whenever they want to say something is good.

The Dubcimmo people have their own traditional administrative system which
is still functioning locally. There are about nine hierarchical administrative levels in
the system. These are Womd, Busdsd, Erdsd, Mdgdbd, Gazt -Andi [Gédnd,

Geizondi or Giténd] Molond, Dend, Korofird and Wom-Beto [Wombeto].

Womii: is a traditional king of the ethnic group. He has responsibility to
administer and lead the group. It is Héuzuld the prophetic spirit, who nominates a
traditional king out of the members of the group. But his nominee has to be

approved by the society. He never appoints a new traditional king as far as the

! Kiz of Kizissc is how the Hadiya people call the language that the Dubdmmos claim to be originally their
own. KizAl is how the Kembata speaking people call the Kiz language. On the other hand the Kembata
Speaking people call their language Kanbdtissctd and the Hadiya speaking people also call it Kénbditissd.



spirit of Heiuzuldi.

When we come to their language, Dubdmmos claim that they have their own
language. They call their language “Kiz” [Kizissc]. Kizissii and Kdmbitissal are
almost the same except some differences in their dialect. In few cases, however,
they use different words to explain the same idea or thing. For example, in Kizissd
“Gunzietu” means in Kdnbatissi “Mcdksale,” “Mentifo” in Hidiyissd and its

meaning in English is “Woman.”

Concerning their economic background, most of the Dubdimmo people are
farmers. They depend on their farm products for their living. They mainly produce:
barley, wheat, oats, £nsdl, beans, peas, and the like. They also breed cows and
sheep. Horse breeding, to tame them and galloping are the skills for which the
Dubdmmos are known well. They are widely known for such qualities and largely
demanded in markets. Even in the markets of neighbouring districts the best quality
horses are called “Dahti¢ Feirdsu” of which direct translation is “A horse that is
born and bred on the Déhici Land”. But as people repeatedly use it referring the best
quality of horse, through time they have started to say “Ddhficucd” or “Dcnid”

whenever they want to say something is good.

The Dubdimmo people have their own traditional administrative system which
is still functioning locally. There are about nine hierarchical administrative levels in
the system. These are Womd, Busdsd, Erdsd, Mcaedbd, Gezl -And [Gidond,

Géiznd or Gl ndi] Moéond, Diind, Korofird and Wom-Beto [Wombeto].

Womii: is a traditional king of the ethnic group. He has responsibility to
administer and lead the group. It is Heéuzuld the prophetic spirit, who nominates a
traditional king out of the members of the group. But his nominee has to be

approved by the society. He never appoints a new traditional king as far as the

' Kiz of Kizissd is how the Hadiya people call the language that the Dubcimmos claim to be originally their
own. Kizéta is how the Kembata speaking people call the Kiz language. On the other hand the Kembata
Speaking people call their language Kémbdtisscta and the Hadiya speaking people also call it Kdnbitissci.
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previous one is alive.

When the previous Womcd dies [when he becomes Qobdil], Heiuzulé orders his
consultants to keep the news secret until a new Womd is arranged. When the
prophet’ is possessed by the prophetic spirit [Hduzuld), then the one that has to be a
traditional king is spiritually viewed. Then he announces a unique sign that he
spiritually viewed on the body of the new nominee to his close assistants and they
start looking for him. If the task of searching for the new nominee takes more than
three days, Hdauzuld orders his close assistants to bury the corpse of the previous
traditional king secretly before it perishes. But when the death of the king is
officially announced, they prepare a coffin and put in it a shrouded corpse model in
order to enable the mourners to pay the last visit to the dead one who is physically
represented by a model body without the knowledge of the visitors. The traditional
mourning and burial ceremony cannot be performed unless the mourners believe

that the death of their traditional king is true.

As soon as the nominated new candidate is found, then the death of the
previous traditional king will be announced widely. Every member of the
Dubdmmo ethnic group is expected to come from every direction to the mourning
and burial ceremony. Of course, since there is a coronation ceremony after the
burial ceremony, every body wants to be there and participate in the coronation

ceremony.

When a new Womdi is coronated all the people say “Hebol ™ to express their
agreement. Then they put their Womd on a white horse and escort him to a house
which 1s arranged well in order to receive the newly coronated Womdi. There he will
be handed over the Ladkd, a precious ring which has a high reflecting power. It is

worn on one of the two arms by Womdi as a sign of administrative power. No one

" Qobii - is Kiz word. It is to mean that somebody has gone to heaven. In the Dubcimmos tradition if their
Womd died, no one can say that “Womd died”. It is a taboo expression. Instead of this, they say “Womci
Qobé Themd,” which means, “Womdi has ascended to paradise”.

* The prophetes are the mediums of the spirit, i.e., Heuzuld, and each of them are called, “Héuzul-Mdnco,”
which means “A man of Hduzuld (the spirit).”

' Hebo - it is a joy song accompanied with traditional dance

~J



can see it except the chosen ones. It is believed by the group to kill and cause

blindness and sterility if it is seen by the ones that are not allowed to see it.

Busasa: is a title of a man who closely assists Womad. In the absence of Womdi

he leads the social meetings of the ethnic group.

Erisd: Tributes are usually brought for Heauzuld from different places, such as:
from Wolayta, from Janjero, from Hadiya, from Kembata, from Jimma, etc. Most of
the time the tributes are in kind, like: cows, sheep, horses mules, grains, honey,
thick cotton blanket, etc. These tributes are consistently paid once in a year, or they
are paid occasionally by those peoples whose problems are solved by Hduzuld. The
tributes that are paid yearly are locally termed by Wdeto. It is one-tenth of the
yearly total income. Womd has his own share of the tributes that are collected by
Heiuzugila's close assistants. It is Eréife who collects the share from Heiuzuld on the

side of Womdi.

M cgdbd: There are about fourteen sub-ethnic lineage groups in the Dubdmmo

ethnic group. There are also many small family groups in each sub-ethnic lineage
group. There are many Mcgdbds in the hierarchical administrative chain. The
Mckdbds’ job is transmitting messages between Womd and the entire people of the
Dubdmmo ethnic group. They serve as a communication line or bridge between

Womcdé and the Dubdmmos.

Gizi-Anid [Gidha, Gitond, Gazondl: is a rank [title] given to the Dubdmmo

wariors when promoted by Womd to be war leaders.

Mo¢ond: is a title given to a man that assists Mcdgdbd. In the absence of

Mckiibd he plays the role of Mcgdba.

Diindi: is a title given to a man who is administrating a small group of people

that live together in the same village.

Q
O



1.3

Korofirid: When the former Womd dies, the close assistants of Womqi assign a
man that can cover the responsibility of Womd until the prospective Womc who is
recommended by Heuzuld is identified. Hence Korofird is a tentative Womd who

administers the Dubdmmos for a short transition period.

Wom-Beto [Wombeto]: it means “the son of Womcdi"” [the son of the traditional
king of the group]. Every male member of the Dubcmmo ethnic group is considered
as a son of king by descent and each male member is referred by, “Wombe So - and

- S0.” Wombe is the short form of Wombeto [Womi-Beto)

REVIEW OF RELATED LITERATURE

Few of those scholars, who have studied the South people in different fields,
have noted some points about the Dubdmmos in their works of study. Ulrich
Bréaukdmper, who is well known for his many useful researches on the Ethiopian

peoples in different fields of study, is one of the few.

In his article titled “The Correlation of Oral Traditions and Historical Records

2

in Southern Ethiopia,” that is published in the Journal of Fthiopian Studies,

referring the oral witnesses of the Dubdmmo informants, he has noted that the
“Kembata-Speaking”™ Dubdmmos migrated from Gondar to South Ethiopia and
settled at the present “Dubdmmo Land” /1973:35/. On the other hand in his book
titled Die Kembata, Uirich Braukédmper has noted, however, without mentioning the
name of the informant that has given him the information, that the Dubdmmos
migrated from the Eastern Sidamo highland, specifically from Kawena, between

1550- 1570 E.C. /1983: 295/.

Tesfaye Habisso, in his unpublished manuscript entitled “Some Records of
South West Ethiopia and a Short History of Kembata and its People,” has noted that
the Dubdmmos are one of the Kembata tribes who through time adapted to the

Hadiyissdtd language [1987: 62].



In his another unpublished Amharic manuscript, entitled “KEMBATA: the
History of Administration, Surrounding and Nationality in Ethiopia.” Tesfaye has
noted that Dubdmmos are one of the Kembata ethnic groups that used to be ruled
under Semitic leadership and which through time could establish their own small
state due to the disintegration of the Semitic ruling power during the invasion of

Ahemad Gragn [1991: 36].

In another Amharic manuscript, entitled. “the Kembata and the Hadiya Ethnic
Groups’: Some Features of History and Geography,” Tesfaye has pointed that the
Dubdmmos [Déntds/ are relative groups to the Kembatas who also used to speak
Kémbiitisscitii. As for him, it was since the beginning of the 20" century that they
have become highly dominated by the Hadiyas and changed their original language,
i.e., Kanbdtissdtd into Hddiyissd. The cultural, political, geographical and
economic conditions are also considered in the study as the basic causes of the

Hadiya's domination over the Dubdmmos [1994: 296-97].

On the other hand, Lapisso G. Dilebo, in his book that is published in Amharic
and titled “The Long History of the Ethiopian People and State,” has noted that the
Dubédmmos are one of the Southern originated ethnic groups that migrated either
from Hadiya or from Sidama or from Derassa during the great migration period

[1989: 163].

According to the researcher’s general observation during his field stay, this
time the Hadiya and the Kembata peoples have become highly suspicious of the
Dubdmmo's presence with them. The Hadiyas, as Tesfaye also has noted, call them
Kembatas or “Geinde™ /1987: 62/. In like manner the Kembatas also do not
recognize the Dubdmmos that are living on the Kembata land as one of their

internal groups. This implies that no one considers them either as one part of their

" Génde: As for Tesfaye’s explanation it means “malicious,”, i.e., a derogatory name given to t he Kembatas

o



social group or as a self-sufficient particular ethnic group and no one treats them
fairly. This is also clearly pointed in this study in the analysis of the research

problem.

Those few research works that are discussed above have examined the
Dubdmmos mainly from the external point of view. The researchers highly relied
on the research findings of foreign scholars who visited Ethiopia many years ago. It
doesn’t mean, however, the research findings of the foreign scholars are of no use
now. But it has to be considered that the methods that the foreign scholars applied
when conducting the research and the degree of their acquaintance with the local
culture, tradition and language can exert their own impact on the general outcome
of the research. And if they couldn’t collect balanced information from a particular
social group at each social level, then the research outcome wouldn’t be considered
as an inclusive one. For example, since the foreigners gathered information largely
from the people of ruling Oyeta clan, most of the researches conducted by them on
the Kembatas mainly speak about only the positive aspects of the Oyeta-Kembatas.
[t was on such unbalanced second hand information that the works that are
reviewed above are based. Unlike them, this research tries to deliver a well
organized, classified and described contextual data collection that might enable
other researchers in the interdisciplinary fields of study to explore how the
Dubdmmos themselves perceive their own identity and how they account their own
past experience through the study of their #irikd in a more professional quality

study.

in general by the Hadiyas.



1.4.

DEFINITIONS, LIMITATIONS AND JUSTIFICATIONS

In A HANDBOOK TO LITERATURE, edited by Holman and Harmon, the
term NARRATIVE is defined as, *“An account in PROSE or VERSE of an actual or

fictional event or a sequence of such events; anything that is narrated™ /1986: 319/.

In his book entitled Folk Groups and Folklore Genres, Oring has pointed out

that a narrative is a representative word for story and the best thing in it is the
sequence of events. The verbal sequence of statement is needed to match with the
sequence of events. He also noted that, “Maintaining the order of events in the
verbal recapitulation is basic to our definition of narrative. This distinguishes a

narrative from other kinds of event reporting™ /1986: 121/.

As it is noted in the book edited by Holman and Harmon, there are two forms
of narratives that are distinctively termed as “SIMPLE” and "COMPLEX". Simple
narratives are defined as narratives that consist of a series of events to be recited
according to their chronological order. On the other hand, complex narratives are
defined as narratives that give much emphasis to its plot. Hence the events are less
often arranged in their chronological order. Unlike the simple narratives the
complex ones are more often arranged artfully and are determined by the nature of
the plot. On the contrary the simple narratives are less artistic. Hence they are less
applied for entertainment purpose. Rather they are more of instructive and
informative. On the other hand, the complex ones are highly artistic and their chief
purpose is to entertain rather than instructing and informing. As it is noted in the
book edited by Holman and Harmon it is not adviseable, however, to generalize in
that way. As for their explanation, simple narratives can also entertain and the
complex ones also can instruct or deliver information though the degree of their

function differs /1986: 319/.

What the researcher of this paper has tried is to point out the more general

definitions of “narrative”. There are many scholarly standardized genre



classifications under narrative though there is no common agreement on one. There
is also no clear demarcation between each of them that can distinctively isolate one
from the other. Especially the genres of prose narratives are not rigid. They are
flexible. The same terminology of oral literature might have different meanings in
different countries. In some cases different scholars also may define different
terminologies in different ways. For Oring myth is highly concerned with ultimate
realities [1986: 124]. On the other hand, Schmidt has noted that myth has a fantasy
quality which can’t be believed as true /1980: 118/. For Gray also the word
“MYTH” has almost the same meaning with “UNTRUTH” /1992: 187/. Due to
difficulty to sketch a boundary line between myth and legend, it also becomes

hardly possible to isolate distinctively the two genres [Leach, 1949: 612].

Entering into deep discussion of the scholarly standardized definitions is not
the aim of this research. Rather the researcher has limitted the research focus on the
types of narratives that are locally referred to as “7driké” which means
“HISTORY”. When the narrators are asked what is it about that they are narrating,
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they say, “Nibihu Anénnom Térikd,” which means that it is “Our Own Unique
‘History'. What the narrators often intend to pass when they narrate a piece of
narration is explaining ones’ own ethnic group's past experience. Hence the
researcher has directly applied the meaning of their local terminology in order to
clearly distinguish them from other types of narratives and to be more specific.

Hence each type of the tdriki narrative that is considered in this particular research

can be defined as follows:
e The tiriki is a narrative in prose or verse and is mainly about real events
connected with real individuals that were members of the Dubémmo ethnic

group and reflect that group’s economic and cultural achievements.

e The firikdi is a common product of the Dubdimmos about themselves. It means, a

narrative about ones' own ethnic group from the insiders point of view.

e The firiki is a type of narrative about the Dubdmmos that is commonly
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believed by the Dubdmmos themselves at least the central core element of its

theme to be true.

o The tirikd is a type of narrative that accounts for some aspects on the
Dubdmmos that is set in a recent historical time on the geographical settings
which in most cases is the same as their present situation. Hence there are places
that are referred as to pieces of physical evidence in most of the historical

narratives.

e The tiriki is a type of narrative that consists of the normal activities of the
Dubdmmos’ as well as the super-human prophetic activities of the possessed
members of the group.

Genre classification is a basic task that the researcher intends to deal with in
this study. The work of the data classification is based on the general features of
cach narrative. Since each feature in a particular type of narrative support each other
in one way or other. Such a general or a holistic approach is believed to be more
coneient in this study. And the researcher uses the local terminologies for each
classification. Comparing the local classification with the scholarly devised [theory-
based] “standard” classifications or with any other nation’s, nationality’s, ethnic
group’s, or that of any other social group’s local classifications is by no means the
aim of this study. Rather, what the researcher has intended to do is to describe and

classify the data particularly based on their own local sense.

The other main objective of this study is to preserve the live performance of
each type of tirikd for further investigation by “Interpretation Scholars”.
Interpreting the data is by no means the aim of this research. Rather, in order to help
the interpretors the researcher will try as much as possible to prepare a life-like
contextual folklore text. The documentation of such a folklore text plays the role of
both the print and film or video recordings. Unlike the sound and film or video
mediums, the print medium can still hold its recordings for analysis. Whereas the
audio and film or video recordings are fluid and can’t hold them still for analysis.

Elizabeth C. Fine has discussed the importance of the performance-centered
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folklore text as follows, “If only we could make folklore texts which could combine
the stability of print with the recording capabilities of film or video. then we could

better understand the aesthetic patterning and social impact of verbal art” /1984: 1/.

In the case of the outcome of this research, scholars who are working in the
interdisciplinary fields of studies, such as folklore, anthropology, history, etc. will
benefit much when the work comes to an end. Fine /1984: 7/ has discussed about

the interdisciplinary applicability of a folklore text as follows:

In addition to folklorists and interpretation scholars, researchers in such
fields —as  communication,  sociolinguistics, ~ sociology, — philosophy,
anthropology, and literary criticism may find this work on the folklore text
relevant. As the social science and humanities have come fo share
paradigms based on analogies drawn for cultural performances, interest
in verbal performance spans several disciplines.

As for Fine, everything which is more than words can only be recorded in a
performance-centered text and she calls it “a performance of verbal art” /1984: 1/.
Such a folklore text is believed by Fine to be basic in the study of different fields of
studies. It is also a medium through which the folklore performance and the reader
can communicate. As it is noted by Fine /1984: 3/, the performance-centered

folklore text lively presents folklore performance to its readers.

As the medium through which the folklore performance is transmitted from
collector to reader, the text plays an important role in the preservation and
presentation of the folklore performance. The text not only stores the
performance for future studies, it re-presents the performance in another
medium. Since the reader’s perception of the original performance springs
firom the presentation contained in the text, the study of the relationship
between performance and text is critical.

Preparing such a performance-centered text is a recent approach which has not
yet got enough consideration. It is also a very difficult approach to deal with
especially for researchers who do not have enough time and research facilities for
collecting such types of data. The researcher who is writing this paper is one of

these. But he has no ambition, however, to represent the performance of verbal art
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justified. It is referred only based on the oral witnesses of the elders and also

based on the notes in some books that are reviewed above].
2. Tt has been also the headquarter of the traditional king of the group. Because of
this the area is believed to be a place where every aspect of the group heritages

have been preserved well.

The Soro-Dubcimmos are partially assimilated into the Hadiyas. This time they

U

are raising the question of identity time and again because of the present
general political situation. Hence the researcher believes that the contemporary
political situation which advocates equal political representation triggers the
group as a whole to speak openly about the past experiences of the ethnic
group. But in the case of those isolated groups who are living at some other
places, since they are very small in number, they do not have strength to raise

such serious questions such as the question of ethnic rights.

Concerning the Kembata land where the Wsch-Dubdmmos are living, the

following four points can best justify the reasons for its preference.

|. Wascén:-is one of the Dubdmmo sub-lineage groups. Most of the members of

the Wéksén sub-lineage group have settled on the Kembata land. The place
where they have settled is found very near to the Soro-Dubdmmno Jand. Hence the
researcher found it less costly. In addition to this the group can also be

approached without travelling long distances and without wasting much time.

2. They closely interact with the Dubcmmos who live on the Soro-Dubdmmo land.
Their general context was also the same as that of the Soro-Dubdmmos. When
the researcher approached them during his field survey. he found them also
openly discussing on the matters of their past experiences. That is why he has

intended to collect as much tirikés from such a motivated social context.

3. The Wéksén-Dubdmmo land of Kembata is the second place where a large
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number of the members of the Dubdmmo ethnic group settled next to that of the
Soro-Dubdimmo land. The researcher thought that in most cases, the larger size

of a group can well preserve ethnic heritages.

4. The Weksén-Dubimmo people have also been living for a long time closely
interacting with the Kembata people. As a result, they are also assimilated into
the Kembatas. Hence, there is also the partiall question of identity which has
become serious. Such a general context is believed to make them be able speak

easily about their past.

1.5 STATEMENT AND ANALYSIS OF THE RESEARCH
PROBLEM

This thesis has attempted to deal with the following problem.

e What do the Dubdmmos account about themselves through their térikdi?

In the long history of Ethiopia, some ethnic groups, especially minorities have
been known to assimilate into dominant ethnic groups. In some cases some of the
cthnic minorities have been forced to be divided into two or more smaller sub-
groups. As a result, they are losing the sense of their “original” identity as a
particular group. Some of these sub-divisions of the ethnic minorities are at present
getting completely separated and divided among different administrative regions and
zones. As a result, they are unable to maintain their previous social and cultural
strengths. Their identifying elements are also getting overwhelmed and engulfed by
others. However, this has not stopped them from raising questions of identity

whenever they get a chance to do so.

The Dubémmos of Southern Shewa [Central South Ethiopia] are one such
victimized ethnic minority in Ethiopia, who claim to have a proud and unique ethnic
tradition. The place where Dubcdimmos claim to have settled some 450 years ago has

through time become an intermediary region between the Kembata, the Hadiya, the



Tembaro and the Donga districts. Some written evidence that are based on the
information gathered from the members of the group through interviews, testify that
the Dubdmmos claim that they are members of a migratory self-contained and
coherent ethnic group. For example, Ulrich Braukdmper, in his article published in

the Journal of Ethiopian Studies, Volume 11, No. 2 under the title of “The

Correlation of Oral Tradition and Historical Records in Southern Ethiopia™, has
noted that the Kembata speaking Dubdmmos were referring to a tradition that they
came from Gondar about fifteen generations ago /1973:35/. Moreover, the region is
clearly sketched on the mappings that are compiled in the above mentioned journal.
In his book, Die Kambata, Ulrich Briaukdmper has also pointed out that the
Dubédmmos were one of the four former states that were merged through time into
one group. “The name Kambata refers here to four former states with peoples who
had the same language and culture but different historical origin: the Kambata, in the

narrow sense, the Dubammo, the Donga and the Tembaro™ /1983: 294/.

Even though the people themselves and pieces of written evidence claim that the
Dubédmmos are of a Semitic-origin. Most of them have been partially assimilated
into the Hadiya as well as the Kembata. As a result, they are now administratively
divided into two zonal regions, i.e., the Hadiya and the Kembata zonal regions. As
for the oral witness of the Dubdmmo elders, the contemporary situation has highly
affected the economic, political, administrative, and other social interactions that the
members have with the others. Moreover, such a mass division of one ethnic group’s
population among other ethnic groups generally believed by the society to have

weakened the group’s resistance to external influences.

In the case of such assimilated ethnic groups, it might not be easy to find a clear
boundary which might distinctively divide them. However, the project, which studies
the group’s tdrikd in the cultural and social context hoped to show the past
experiences of the group. Moreover, folklore plays an influential role in creating
mutual understanding and a feeling of solidarity with other ethnic groups. Oring
explains this as follows: “Folklore may be used to create ties between members of

different groups or to define boundaries and errect barriers between them. It may



even serve as a means of reflection upon the process of ethnicity and ethnic

identification” /1986:42/.

1.6. OBJECTIVES

The general objective of this study is to describe how the Dubcimmos perceive
their own ethnic image and how they account for their own past experiences as well
as facilitate further research that might be conducted on the Dubdimmo ethnic group

with a well-recorded, classified and described contextual data.

Since the Dubdmmos have been assimilated partially into their neighbouring
ethnic groups, now it is becoming difficult to define their identity clearly as a self-
contained, concrete and specific ethnic group. Each of the numerous genres of
folklore can play a part in identifying and defining such undefined ethnic groups.
The study of the narratives also believed to comment in the best way possible upon
the social interactions among different ethnic groups. By governing and
commenting upon the social interactions among the different ethnic groups, the
narratives that are collected in the group’s social and cultural contexts would clarify
ethnic differences as well as similarities. By doing so, they also provide the
identifying elements that are particular to each of the intermingled ethnic groups.

The role of folklore in defining identity explained by Oring /1986: 34/ is as follows:

It should be obvious that as ethnic groups are recognized on the bases of a

particular cultural tradition or style and hence may provide the natural

symbols of ethnic definition. Hence the definition of and identification with
ethnic groups are often based on folklore.

As a result of this study an exhaustive tirikd will be preserved before they

completely vanish. The preserved data collections enhance further research works

on the area as well as preserving the past accounts and cultural heritages for the

coming generation.



When the researcher collects the tdrikd in their natural context, he thinks he is
also recording the minds of the people. This research project also tries to explore
the Dubdmmos internal truth, i.e., how they really perceive their own “history™ and
how they think about their own ethnic image. Such an exploration of their ethnic
perception through their own ethnic oral historical narratives is assumed to
contribute much to other studies. Specifically speaking, this study aims at the

following objectives:

l. To see if some factual information can be garnered about the past and the
present situation of the people by describing what they believe about their
own ethnic identity and ethnic “history™.

2. To describe the relationships that the Dubdmmos may have with other
Ethiopian nationalities, especially with their immediate neighbours.

3. To preserve the historical and cultural heritages for the coming generation.

4. To facilitate further studies on the Dubcdmmo ethric group with a well
organized and classified contextual data.

5. To encourage folklore researchers to conduct researches on other local

ethnic issues.

1.7. SIGNIFICANCE OF THE STUDY

It is hoped that anthropologists, historians, sociologists, socio-linguists,
folklorists, and other scholars will benefit from this study. Policy makers, law
enforcers, administrators and the like are also hoped to benefit from the findings of
the research. Without understanding the general world outlook of the members of a
specific society, it will not be easy to approach them for any purpose /Fekade, 1996:
12/. Moreover, this study is believed to enable the Dubdmmos to be understood by
other ethnic groups so that they might have a feeling of solidarity and mutual

relationships.
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1.8. FIELD WORK: Duration, Methods Applied and Problems
Faced

e Duration

The researcher of this thesis has tried to explore the social situations through
interviews as well as close observations during his 50 days of stay in the group in
his three round field trips. The first field programme which was held for 10 days,
i.e., July. 11-20, 1997; had been intended for a general survey of the geographical
location and the general social situation. The second field programme that was held
for 30 days, i.e., Aug. 15-31, 1997, had been intended for the actual data collection.
And the third field programme which was also held for 10 days, i.e., Jan. 26 - Feb.
4, 1997, was intended for gathering some more crucial information and for

transcribing the data with the help of the local people.

e Methods Applied

Since the duration that was allowed to the researcher to stay in the field while
collecting data was only one month, he was forced to follow a survey project type
of data collecting method. For such a very short period of field work project what
Goldstein proposes to be applied is a survey project. Survey project is believed to
enable one to collect as much folkloric data from as many people in as many places
as possible to do in the shortest period of time. Goldstein has also explained that a
survey project is needed for areas where little or no folklore collecting has been
done before. Such projects often treat only one genre. The researchers who follow
such a project method are also called Genre Specialists by Goldstein. It is also
believed to be a preliminary step of devising solutions for more complex problems
/1964: 24-25/.

In the case of the Dubdmmos there is no single folklore genre data that has
been collected. The researcher has stuck only to one genre. The only folklore genre
that was treated in the project is the oral narrative, specifically that which is locally
known as fdriki..

The methodologies that the researcher has applied to the field work especially
to the data collection processes on both of the two research areas, is the participant-

observation method and the interview method. The data that are collected through
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both the participant observation and interview methods could be strengthened by
information that the researcher has gathered by interviewing different people who
are believed to deliver the intended information. A participant observation method
is believed to be very important. The collector can observe and learn much about
the process of narratives and can record the contexts while they are naturally

occurring.

But most of the time, the participant observation method might be effected in
natural context only by chance, i.e., when the actual performance of the narratives,
the tdrikds in this study case, take place by accident. One cannot set up all the time
all the means of data collection and be ready until the oral narratives naturally crop
up by accident. Much more time, money and energy might be needed in order to
collect them when they crop up by themselves, i.e., without being induced.
Goldstein explains the problem that he faced when he was trying to collect riddles

in their natural contexts as follows:

My problem was to find an opportunily to be present at an actual riddle
session at which [ could make my observations. I had already spent
considerable time in visiting groups of my informants whenever I heard they
were gathering in the hope one or more such gatherings might turn inlto
riddle session. If [ had an indefinite amount of time to spend in the field 1
might eventually be able to observe a natural context for riddling sessions,
but the limitations of finance and leave-time from my job militated against
waiting for such an occurrence to take place naturally /1967 3/.

The researcher’s role in the actual narrative sessions, in this study case, was
observing the overall contexts and writing down the non-verbal messages that were
occurring at the actual sessions. The contexts that were considered to be parts of
this study were: performance, the audience reaction, the physical setting, culture,
the narrator’s state of mind, time and duration. In addition to these, the researcher

has also directly participated as part of the audience social context.
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e Problems Faced

The office of the School of Graduate Studies didn’t consider the impracticality
of a field work in a least known society without field assistants. Though the office
didn’t allocate funds, the researcher employed two assistants both from the
Dubdéimmo ethnic group on his own expense. One of them is working in the Hadiya
Zone Culture and Information Office. And the other is a teacher in Gimbichu Senior
Secondary School. Since they know the tradition, language, moral ethics,
geographical setting and all the other social aspects of the Dubdmmos Well, they
were of great help to him.

The researcher of this thesis could collect the data from the induced natural
context. In the case of some types of the Dubdmmos tirikd, since they often
occurred spontaneously in between daily matters, no one knows exactly when they
occur. Moreover the researcher’s presence at every narrative session was a must.
When he approached the Dubdmmos, they were arranging a programme where
some carefully selected elder members of the group narrate “historical” accounts
about the group. He had to use this opportunity in order to collect data from that
special gathering. The programme adjustment was, however, one major problem
that he faced in the field. Since the one month field work programme and the scanty
budget allocated to the project by the Addis Ababa University School of Graduate
Studies Office were very insignificant for such a field-oriented project, a slight
attempt that the researcher made to shift the programme adjustments highly
disturbed the entire field work programme that had been arranged in a compact

way.

So as to use the time effectively, until the time that was arranged for the elder’s
meeting programme approaches, the researcher together with his assistants arranged
an induced coffee ceremony natural context on four different days in eight different
houses. When the researcher approached the group, he had already studied which
social contexts are better for collecting the intended data. Social meeting, coffee

ceremony and mourning ceremonies are believed to be the best social occasions.



Concerning the mourning ceremony, he understood that unless he stayed long in the
society it wouldn’t happen in such a short field work duration. And inducing its
natural context was by no means possible. Hence, wishing it to happen naturally,

the researcher cancelled the mourning ceremony social occasion.

There are three kinds of languages that are being spoken in the district of the
Dubdmmos. The people can speak either one or two or all of the three languages.
These languages are: Hddiyissc /Heidiyissctc/, Kdnbdittissa /Kanbdittisséitéil, and Kizissd/
Kizissdtd. The informants also used these languages in a mixed or pure form when

they were reciting their oral "historical" narratives.

In cases of every social context the informants that were selected to lead a story
telling were elder members of the Dubcmmo ethnic group. They were the ones who
were believed to preserve lots of historical accounts in their memory in their long
life experiences. And they were all males. The Dubdmmo females have no time to
take part in narrative sessions as leading story-tellers. Since they participate almost
in every kind of job, they cannot get time to participate to play the role of the
leading story-teller. They also will not get time for memorizing past accounts.
Hence, they didn’t contribute a single narrative except through their role as

audience.

The finding lists that the researcher handed over to his informants were very
helpful in the coffee ceremony induced natural social context narrative sessions.
The researcher is not as fluent as the native ones at speaking the three languages
though he is very good at listening to all of them. That was why he assigned one of
his assistants to play the role of an interviewer. The second assistant also involved
in the task of taking pictures that can depict the physical setting context. And he
was also assigned to stimulate the leading story-teller and the members of the
induced natural social context so as to enable them to account the "historical" facts
that the researcher intended to focus on.

In order to record the most complete, accurate, and natural data on folklore;

scholars advise the researchers to use video camera and photo camera in addition to



tape-recorder. If the visual activities are recorded on video films, the collector
would have the chance to revise the performance when he finds it important.
Especially in the contextual studies the physical setting and activities, can be
interpreted and explored only by relying on photographs and video films. Using
such equipment in the field study for such a contextual study purpose also permits
the collector to play freely the role of a participant observer. Since most of the
visual aspects can be recorded on video, the note-taking collector can concentrate
his notes on different subjects rather than on the visual ones.

But since the researcher had no access to video, he had to concentrate on taking
notes so as to get more or less as much visual information as that would possibly be

recorded on video.

The social meeting that was arranged by the Dubdmmo ethnic group committee
members for the purpose of writing ethnic history, culture and tradition was another
social context the researcher dealt with. The aim of the social meeting was very
general. It aimed at recording almost every social, cultural, historical, political and
the like aspects of the group. Since it is not the researcher who arranged the
programme, he couldn’t manage it in the way he intended. He couldn’t make the
work of data collection based on the finding lists that he had prepared according to

the objectives of the research.

As a result, he was forced to record almost every social aspect of the group
which were discussed for the continuous three days on that special social meeting
programme. Though the work was very cumbersome and expensive as well, the
formal meeting social context was a very good opportunity for the researcher to
achieve maximum rapport. If he couldn’t by chance appear there at the time when

that formal social context was arranged, it would take him long time to organize it.

There are some kinds of the Dubdimmos’ narratives which are going to stop
their functions due to some reasons. Drénéd is one of these. It can be described as a
kind of narrative which has a series of rhythmically flowing successive words with

only few and repetitive notes of musical measure. It is less melodious than song and
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repetition of words and phrases is its dominant characteristic feature. Besides, it is
recited only in single. Some years ago almost the entire members of the Dubdmmo,
the Hadiya, the Kembata, the Tembaro, etc. practised it in their daily lives. But
since most, if not all, of the members of the above listed ethnic groups have now
accepted Christianity /Protestant/, they have already stopped practising Dréinddi.
Such a practice is totally assumed as an activity of violating the rule of God which
is set against singing a secular song. As a result of this the researcher found
collecting Drdinta very difficult. He faced this problem more when he tried to
collect from the Dubdmmo people who are living in the Kembata region especially
at and around the Doyogena town. Since they believe that their “history”™ was
already written with the sacred blood of Jesus Christ when. He was crucified on the
Cross, some of the knowledgeable story tellers have through time have regretted
such an earthly and “factional” ethnic "historical" accounts. Since this is moral
ethics which they seriously follow, the researcher also has to respect their belief.
Hence what he has devised as a solution was collecting as much Drnécis from
those who have not yet become Protestant Christians, however, the collections were

in most cases repetitions.

And in the case of Serimmad, since also the Protestant Christians consider it as
an act of motivating people to violence and war as well as to be inordinately proud,
the performance of it is strictly forbidden Hence, in the case of Serimmui also, the
researcher found that inducing a natural context to make those well recognized
performers recite Serimmd is very difficult due to the reason that most of them
have already become Protestant Christians. Hence, in this case also the researcher
has tried to collect as much Serimmdis as possible from those who have not yet

become Protestant Christians, however, they are also repetitions in most cases.

1.9. TRANSCRIPTION and TRANSLATION

Jakobson, as has been mentioned in The Folklore Text, divided translation into

three classes: intralingual translation, interlingual translation and intersemiotic
translation. He defines intralingual translation as a method of defining words in the
same language. Interlingual translation is a method of translating one language into

another language. Whereas intersemiotic translation is ‘an interpretation of verbal
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signs by means of signs of nonverbal sign systems” or according to Nida’s related
definition, it is * the transference of a message from one kind of symbolic system to
another” [1984: 96]. Concerning these divisions and definitions there seems to be
not any disagreement among critics of translation but it is obvious that they might

differ in their choices of priority areas.

According to both Jakobson’s and Nida’s notions, transcribing any kind of
speech from oral medium into print is a type of intersemiotic translation. Because
the signs of the first type of medium are acoustic that are accompanied with
gestures whereas the signs of the latter one are letters that are meaningfully
arranged on paper to be visualized rather than to be heard. Hence, in the case of the
translations of the data of this paper, whether liked or not, all the data have
inevitably passed the process of the intersemiotic type of translation while they are
being transcribed from cassette to paper in their original local languages. Then
interlingual translation 1s followed while translating all the data from their original

local languages into English.

Concerning the interlingual translation, the critics of translation are still debating
on the notion whether the literal translation or the free translation is to be preferred.
In both cases there are advantages and disadvantages. Free translation has more
advantage in preserving the contents of the message. But while one is trying to
maintain the message; the form, on the other hand, will be distorted and damaged.
The literal translation, on the other hand, has more advantage in maintaining the
form of the data as much originally as possible. But while one is trying to preserve
the original form of the data, he obviously misses a considerable amount of
message. The well known critic of translation, Eugene A. Nida, has explained this

as follows.

It must be said, however, that if the form in which a message is expressed is
an essential element of its significance, there is a very distinct limitation in
communicating this significance from one language to another. It is usually
impossible to reproduce this type of “meaning” /1974: 5/.
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and Serimmd, in most cases, is the performing art. Unlike the conversational
narrative which is a communal product, Dréntd and Serimmdi are mostly presented
in Solo. Hence, the name of a particular performer of particular Drénéi and

Serimmdi, 1s preferred here to be used as a representative code of each narrative.

Concerning the conversational narrative, the title is given for each piece
according to the major theme which is mainly treated in each narrative. As it is
pointed above, the main thing in conversational narrative is the subject matter. The
narrator together with his immediate audience treat the central issue of each
narrative which is also preferred to be used as a title. As the name itself implies,
conversational narrative is presented communally through the medium of
conversation. The performance of individuals is often subordinated to its theme.
Hence the researcher believed that there is no need to mention the names of the
leading story-teller and his immediate audiences repeatedly in front of each speech.
Moreover, it was difficult to correspond each speech to the names of their narrators
exactly only based on the information received only by the sense of hearing from
audio-recording tape cassette. Hence, the researcher preferred to put codes that
represent the narrator and the audience in front of each speech in order to maintain
the effects of the leading story-teller and his immediate audience’s verbal

interactions.

One may also come across different codes while he is reading the “Contextual
Text,” i.e., chapter three. The following lists of interpretations are highly believed

to be of use in understanding the whole chapter.

Key to Abbreviations

o C = (Conversational Narrative

e [S-T = Leading Story Teller

o Al = Audience Interference

e DG = Discussion Generator

o [S-TI = Leading Story-Teller’s Interference.
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2. A PRELIMENARY CLASSIFICATION

2.1. Problems of Classification

Concerning the classification of Oral literature, scholars haven’t yet still come
a common agreement. Thompson, Finnegan, Propp, Leach and other scholars have
given more attention to discuss the confusing features of the types of oral
narratives. Thompson /1946: 8/, has explained that a single prose narrative that
has the same idea can have different terms in different countries and societies. He
has also explained that prose narratives are not rigid as some theoreticians might
think. As for the notion of Thompson [1946: 10], prose narratives blend into each
other, and hence as stories transcend differences of age or place; fairy tales can

become myths or animal tales or local legends.

As for the explanation of Oring /1986: 124/, myth is highly concerned with
ultimate realities. In contrast Schmidt has noted that though it is not fair to dismiss
myths completely as untrue or irrelevant oral tradition, they have a fantasy quality
which is not totally believed as true. Hence, as for Schmidt /1980: 28/, myths are
non-historical narratives. In her discussion about myth, Gray has noted that, “In its
weakest sense the word ‘myth’ may mean no more than ‘untruth’ (‘it is a myth
that.”). With reference to religions the word suggests a certain detachment; a

mythology is a religion which is no longer felt to be true” /1992:187/.

Leach has explained that the distinction between myth and legend is vague.
Legend is told as true. Myth is also in most cases understood to be true since it is
told as having actually occurred in a previous age though its characters are divine.
Since there are semi-devine characters in some stories, Leach has pointed out that,
sometimes it becomes difficult to classify narratives that consist of such characters

under a single category /1949: 612/.

Propp has explained that classification is the basis for and prerequisite of an in-

depth study. He has noted that, “To define the object of study means to assign it



2.2. A PRELIMINARY APPLIED-LOCAL CLASSIFICATION

At this stage it is extremely difficult to establish ethnological boundary lines
based on the theoretical standard-based categories of different genres of narratives
that are invented and standardized analytically by European and American
scholars. Foreigners have invented different terminologies and definitions for their
different types of narratives according to their own local perceptions. Here in this
study it is believed that the method of data collection and classification have to be
based on the local perception and the characteristic features of each of the
"historical" narrative. Dan Ben-Amos /1982: 48/ calls such a classification method

NATIVE TAXONOMY. He writes:

Native taxonomy, ... has no external objective. It is a qualitative,
subjective system of order. The logical principles which underlie this
categorization of oral tradition are those which are meaningful to the
members of the group and can guide them in their personal relationships
and ritualistic actions.

According to Propp; classifications are of two types: applied classification and
the scholarly recognized classification. The applied one does not need a
theoretical background. It can be arrived at through observation and
experimentation. The second type is based on a scholarly recognized theory. There
are theories and principles in it that promote a logical way of classification

/1984:40/.

But as one may understand from the discussion that has been delt with so far,
there is no theory of classification that is commonly recognized by all and that can
be universally applied disregarding the cultural differences. Propp himself has
pointed out that in socicties where there is no recognized scientific classification,
using the applied classification until principles of scientific classification are

worked will be of no choice /1984:40/.



cither with a programme or by chance. Social meeting, coffee ceremony and
mourning ceremony are the main occasions in which conversational narratives are
mostly presented. When the people who have been living apart from each other
come together at the occasion of a mourning ceremony, they get chance to discuss
their past and their present after they accomplished the burial ceremony and
returned to their home. It is the elders who mostly play the major role in
introducing the past experiences of the group to the younger generations as well as
to the people who have come from different areas, and have not that much know-

how about the Dubédmmos' past.

In the coffee ceremony also the elders tell their children and other young
participants as well as strangers the general past experience of the Dubdmmos. It
is mostly at the occasion of the coffee ceremony, especially early in the morning
and at night, that the elders teach their children the ethnic genealogical lists in
their chronological orders. The social meetings are the main occasions in which
the accounts of the past experiences of the group often crop up in between the
discussions of other matters. Since it needs much time, usually it helds on a free
day when the group take a full day rest, like on Sunday. The mourning ceremony
that is arranged for a dead person, who is very well known by the group, is usually
held at Ond Fdio, i.e., a large plain field preserved for a large size mourning
ceremony; other wise at Ulumdi, i.e., a front yard or a compound of a house. In the

case of coffee ceremony, it is mostly held in a house.

Drdincd, on the other hand, is performed by adult members of the group
Though Dréncé can be performed by anybody in a less artistic manner, it is,
however, mostly performed by outstanding performers who have already been
recognized by the society to be gifted and knowledgeable. It is a means of living
for most of them, however, they don’t earn fixed income for each of their
performance. It is often performed in shops where local drink is sold. Mostly it is
performed in the night time, that is a leisure time for most of the people, and on
market days where comparatively large number of people come and meet at the

local drink shop and pass much of the day time by attending and performing
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Drdintd and, of course, by consuming local drinks. It is often presented to those

people who are gathered in the shop to drink alcohol.

In the case of Serimmd, the narrators are mostly those who are highly
specialized in performing it through practice. And there are also trainers who are
practising in less serious occasions as in a small size social meetings of members
of the same age group. In both cases the performers are mostly adults. The places
where Serimmdi is mostly performed are large fields where social meetings and
ethnic festivals are usually held; and large size weakly market places where a very
large number of audience can be found. In the case of the market place, the
audiences are intermingled members of different ethnic groups. In the case of
social meetings and ethnic festivals, the audience are often from the same ethnic
group. At the market place what the Serimmdi narrator usually does is announcing
the death of a historical figure personality in the group. While the narrator is
announcing the bad news, he also utters the historical deeds of the person in a
dramatic way by imitating the heroic deeds or other similar activities that the
person performed while he was alive. Since the performance needs long period of
time, the occasions in which it crops up need even much more time. However, it
has to be understood that there is no fixed time in which Serimmdi is consistently

performed.
e What [The Subject to be Narrated]

In a conversational narrative, the narrator mostly presents the general ethnic
past experiences rather than that of the individuals’ personal accounts. In the
cases of Drdncd, the narrator performs it mostly infavour of the pleasure of
individuals. Hence its theme might vary from audience to audience. But unlike the
conversational narrative, Drdncd gives much emphasis to individuals who are less
commonly known by the group rather than the general ethnic past experiences.
The Serimmd narrator may account more general ethnic experiences than the
Dréincdi narrator according to the content in which he presents his Serimmd. But in
Serimméi also, narrating the past experiences of individuals who are less familiar

to the broad mass is very common.
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e Purpose [Function]

Though it is subordinated to the purpose of information delivering, the
artistic beauty in the conversational narrative also has great effect on entertaining
the audience. Especially the narrations which are more concerned about the roles
of the prophetic spirit, more or less have the fancy feature that has some sort of

artistic flavour.

In the case of Drdnéd, entertaining the audience is the main purpose which
is usually aimed at by the narrator. Whereas delivering information is secondary.
Since mostly the narrator intends to be awarded money and to be invited liquor by
the members of the drunkard group who are gathered in the local drink shop he
often performs his Drénéc in favour of the audiences’ pleasure. And the more the

narrator tries to please the audience, the more he destorts the reality.

Concerning Serimmdi, though entertaining the audience, in most cases, is the
primary aim of the narrator, in some other cases, however, delivering information
also is not less important than entertaining. In the case of Serimmdi, in some cases,
the priority of importance lies on the basis of the context and the issues to be
narrated. In some cases also some performances can have equally important
double purposes. For example, motivating the members of the group by uttering a
dramatized war boast is an act of delivering information as well as entertaining the

listener.
e Performance [How]|

In the conversational narrative, the past experiences of the members of the
group are presented communally through a conversational type narration. The
story develops through narrator - audience verbal interactions. In most cases, the
issues that are raised in conversational narratives are explained in detail. The
audience can interfere into the leading story - teller’s narration when necessary in
order to correct mistakes, to supply information and to react positively or

negatively supporting or protesting the narrator’s personal outlook.



Dréncd is always performed in single in a melodious voice. The narrator
concentrates his attention more on maintaining the artistic beauty of his voice
rather than delivering information. Drdinéd cannot be interrupted by the
interference of the audience while it is being presented. But the audience can
remind the narrator without interrupting him by prompting an issues that has to be
pointed out in that particular context. The narrators of Drdnld never discuss the
past accounts they raised in detail. They always seek to be admired and to be
rewarded money or to be invited alcoholic drinks by their audiences as an act of
response for their “outstanding” performance or for their praising or speaking well

of the members of the audience in general or individuals in particular.

The performer of Serimmd more concentrates his attention on maintaining
the sequential order of each line and the appropriateness of the rhyming features
as well as the dramatized physical activities which are often presented by
imitating the past activities of the represented historical figures. Whenever the
audience get the issue, that is being narrated, sensitive and touching, they react
positively or negatively, depending upon their general interest, and can freely

interfere into the narrator’s presentation when necessary.

e Style

A Conversational narrative has no consistently seen common feature of opening, closing
and other kinds of styles. Concerning Drint4, it has its own style of opening and closing.
In the case of Serimmi also, it has its own consistently seen style of opening and closing.
In addition, it has also a consistently seen style of introducing each new subject before
dealing with it.



2.3. A Distinctive Study of Classifications

2.3.1. Conversational Narrative

In the Dubdmmos oral tradition, there is no especial occasion on which
conversational narratives to occur formally. Mostly it is while people are attending social
get-togethers such as coffee ceremonies, social meetings and mourning ceremonies that the
conversational narratives might happen to be narrated. They often crop up by chance in
between discussions of everyday matter of general interest where members are together for

one of the above listed reasons.

For example, one can start narrating some kinds of "historical" account when the
name of historical ethnic hero is raised by chance in between the discussions of related or
some other different issues. One can also narrate a story about ethnic conflicts or some
other issues when he is asked in between everyday matter talks. Historical locations,
objects, names of historical figure personalities, and the like aspects often trigger
conversational narratives to crop up spontaneously during discussions. Generally speaking,
the Dubdmmos’ conversational narrative usually happen to be started without warning and
also stop abruptly or change the subject suddenly. It has no consistently seen common

features of opening and closing style.

Since at least the basic components of the conversational fdrikd narratives are
traditionally known by most of the younger members of the group as well as the elder ones,
most of the time the narrators do not need to introduce everything and do not discuss each
subject in its full content from the beginning to the end. In such case the narrator will be
asked time and again for further information and explanation if he comes across members

of the audience social context that are new for everything.

It consists of fantasy effecting qualities though highly subordinated to information
delivering dominant feature of it. As it is explained elsewhere, most of the experiences that
are expressed often describe the common issues that are most familiar to the group. They
consist of the group customs, an account of the descent of individuals, stories that are
composed of folk histories and local events. Stories about early ethnic migration and
settlement, about ethnic heroes, about war situations with other ethnic groups, about the

historical names of places, such as: names of locations, names of rivers, names of



mountains are the most popular ones. Generally speaking, genealogical aspects and the
famous deeds of ethnic heroes in the past are common issues that are mostly raised in the

conversational narratives.

There are many conversational narratives that deal with some spiritually possessed
and powered members of the group. Most of the conversational narratives give especial
attention to the supernatural deeds of Heuzuld, who is believed to be super human power.
He is believed by the group to be the cause of most of the past happenings that are

accounted by the narrators.

The audience’s social context is normally a very essential factor in the Dubcdmmos
conversational narrative presentation sessions. It is already explained that almost every
elder member of the group has a commonly shared knowledge about the past experiences
of themselves. Hence they often directly participate in the conversational interactions based
on the ethnic past accounts. The narrator is also receptive to his audience’s reactions. Since
he confronts his audience, he can’t distort the content of the story that is commonly
believed by the group to be true. Such a group social context by itself is a controlling
mechanism of the common attitude of the group towards the contents that are discussed in

the group social context.

In such a familiar group social context of the Dubdmmos’ oral tradition, each
member of the audience has the right to ask the leading story-teller for a clarification.
Though most of the time there is common understanding in the group, the narrator may
sometimes come across a more knowledgeable person among the audience and can be
challenged by him. The more the narrator bases his narratives on the past events that are
believed by the group to be true, the less he is challenged by the audience. And the reverse
is also true. That is why the knowledgeable story-tellers of the Dubéimmos often tend to

rely on the commonly believed accounts when they lead conversation sessions.

On the other hand, unless the narrator establishes an image of himself in the mind of
the audience as a loyal and knowledgeable story-teller, he will not be allowed to continue
as a leading story-teller in conversation sessions and will not get acceptance even if he
becomes by chance a leading story-teller. To be considered as a loyal and knowledgeable
story-teller means to get a higher status in the society. It is a kind of prestige that one might

deserve when he shows his loyalty to the group beliefs through his long time experience. It
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is when the narrator could convince and impress the group repeatedly that he can be
allowed to continue as a leading story-teller. Hence they often try to preserve in their mind
the commonly believed accounts and to present it in a convincing way when discussing. As
it has already been mentioned that the Dubéimmos’ group social contexts of a conversation
session on the aspects of the group do not allow narrators to polish the stories in favour of
the artistic beauty of their narratives. It is also explained elsewhere that the conversational
narratives crop up in between discussions about everyday matter. Hence they can be
considered as communal products. The more communal they are the more factual their

contents might be.

The stories of the Dubcimmos’ conversational narration cover the accounts of past
events that were set in the remote past as well as in the recent past. In most cases there are
concrete pieces of evidence around the group that always remembers the past events. When
this is the case the characters as well as their stories can often be memorized very well by
the audience. As a result, the narrator also takes care not to distort such accounts of past
cvents which are always memorized and believed to be true by their immediate audience.

He will not try to polish the stories intending to excite the audience.

The Dubdmmos’ conversational narratives are mainly useful as sources of
information. They are less artistic but more realistic. Though they have some artistic
features, their artistry is mostly subordinated to information delivering and educational
purposes. The narrators do not make effort to make their narratives very artistic.
Entertainment is not their primary objective. Their primary intention is delivering
information and making their audience aware of their world outlook. Their narratives are
also simple. Since they are spontaneous products of memories of the narrators, there is no
complexity in them. In the case of conversational narrative, since the accounts of past
events are narrated through conversational discussions, what the group often raise and
discuss is more general ethnic historical accounts of past events rather than recent past
accounts of individuals. In such a communal discussion social context individuals do not
mention their names since the accounts of past events in such conversational contexts are

communal presentations.

I
[\



2.3.2. Drandi

Unlike the Dubdmmos’ communally performed conversational narratives, their
Dréntd is performed in single. It is a kind of performance in which case the narrator
accounts, mostly, the past and the present experiences of the ethnic group in his musically
flowing voice. Entertaining and delivering one’s own personal attitude towards individuals
as well as group of peoples in a more beautiful manner are the main objectives of a Drdandd
narrator. Most of the time the narrator seeks in turn to be admired or to be rewarded money
or to be invited liquor by the audience for his art of performance as well as for his speaking
well of each of them in his Dréntd. It is mostly performed in houses where people are
gathered to drink coffee or in a shop where people gather to have local alcoholic drinks.
The size of the audience is mostly small. The smaller the size of the audience is the more
the narrator can raise accounts of recent past deeds and honours of individuals rather than

the general ethnic honour and accounts of remote past events.

Sometimes the subjects of Drénée that are performed by different narrators might
become different because of the age differences of the narrators. Though it is mostly
performed by adult members of the group, the elderly ones also perform it sometimes. If
the narrator is an elder, his Drdntd might become an account of a remote past experience.
It the narrator is a younger one, his Dr¢nd might consist more of the recent past accounts
of the older generation in the group. In both cases the narrators may trace back to a remote
past as well as to the recent past though the medium, i.e., Drdincd, does not allow detail
explanation. Most of the Drénéd narrators, however, often account their own direct
cumulative life experience about themselves as well as indirect cumulative life experiences
that they have shared with others about other individuals less commonly known and also in
some cases about great can historical figure personalities. This implies that the narrator
refer to individuals in his own age of time and in the recent past time as well as historical

figure personalities from the remote past.

As It is pointed out in previous parts, in some cases Drén&ii is performed in favour of
the pleasure of the audience. Its theme might vary in some degree from context to context.
The narrator can polish the content of his DreinCd to some extent according to his attitude

at that particular moment towards that particular social context.



Though it is also presented in a group social context, while it is being presented
Drénti cannot be interrupted by the audiences in between like in the case of
conversational narratives. It does not allow, by nature, the interference of external bodies
once it 1s started and until it comes to an end. In order to maintain its artistic beauty and in
order to take time to think what is to be said next, the narrator often repeats words, phrases
and musical sounds. Unlike in the conversational narratives, in Drdnde the artistry of voice

plays a very important role in holding the attention of the audience.

Though Drédnéd cannot be interrupted by external interference, the audience,
however, can react to the narrator’s serious mistakes whenever they get him violating the
folk belief. They can also remind the narrator without directly involving in his performance
or without interrupting his presentation only by prompting the forgotten issues. But this is
mostly done when the points to be prompted are believed by the audience to be important if

they are raised and narrated in that particular context.

Drdinéd is mostly performed by well recognised, skilled and gifted members of the
group. But apart from the professional ones, it can also be performed by the common
people of the group in a lesser degree of artistic quality than that of the recognized
performers. As has been pointed above, they can be rewarded money or they can be invited
alcoholic drink by their immediate audience if they could perform good. But there is no
fixed payment. It varies according to the narrator's performance as well as the nature of the

audience in one particular social context.

Unlike the conversational narrative, Drénccd has its own opening and closing
features. Mostly the narrator repeats important word or phrase on the first line at the
beginning. On the other hand, when he wants to stop at the end he says, “For now, let me

stop here,” or “Let me take rest”.

By its nature, the Dréintd narration is a non-conversational and a non-communal
product. No one can interrupt the performance. The narrator cannot explain the raised past
accounts in detail. Most of the time, he concentrates much on making his voice as artistic
as possible, he doesn’t have time for discussing the subject matter in detail. He cannot
think freely so as to invent and apply words that exactly fit to pass the intended message.
He cannot also interrupt the flow of his Dréncé in between in order to think how to explain

the raised issues in a more direct or simplified way.



On the other hand, though not discussed in detail, it raises more or less the same
accounts as in conversational narratives. Hence, in Drianti also one can find accounts like
early ethnic migration and settlement, interactions with the neighbouring ethnic groups,
geographical descriptions, lists of ethnic heroes, and accounts of their heroic deeds, ethnic
traditions, lists of individuals who have got great social value due to their wealth, and

similar accounts, etc.

A Drdiné narrator often mentions his name time and again while he is narrating in
order to introduce himself to his audience. The more he introduces himself the more he will

be known by name and memorized by his audience.

2.3.3. Serimmé

Serimmd is a type of narrative which has a dramatic form of presentation. The
narrator not only narrates but also acts mostly by imitating the physical activities and the
general characteristics of the historical figure personage. It is the act of uttering a poetic
expression mostly about one's own ethnic pride. Mostly it concerns the heroic deeds of a
group or individuals. In addition, it also consists of ethnic traditions, customs, account of
the descents of individuals, stories that are based on local events, etc. Serimmd is always
narrated in verse. Unlike in Drénéd in it the narrator concentrates more on the sequences of
the lines he has studied in mind rather than giving more attention to the musical quality of

his voice as one can see in Drénld.

In between his narration the Serimmd narrator can stop his Serimmd for a moment
and introduces the subject matter of what he is going to narrate next. He can also ask for an
excuse, or he can comment and criticizes the audience for their misbehaving. He also can
ask for the audience’s sign of agreement on the correctness of the messages that he passes
through his Serimmd narration. The size of the audience is often large. The larger the size
of the audience is the more the narrator can raise the general past experience of the
members in the ethnic group instead of particular accounts about individuals in the ethnic
group. Most of the time, Serimmdi is presented on especial occasions and ceremonies where
a large size audience can be found, such as mourning ceremony, market, social meeting,

social get-together, etc.

The Serimmcd narrator always narrates what he has already studied and preserved in

his mind before his actual presentation only with a slight modification. Hence it is more or
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less reliable as evidence for studying what the group accounts about its past. The narrator
of Serimmdi has less chance than the narrator of Drdndd to mould or polish his narration.
The main functions of Serimmdi are: information delivering, entertainment, and driving
people into emotional actions by making them recall the past heroic deeds of the historical
personalities whose "historical" accounts are already recorded in the minds of them. The
dramatic presentation of the Serimmd narrator has the power of creating a sense of
immediacy. While the narrator narrates, the audience mostly feels that everything is

happening at that actual moment.

Serimmdi is always performed in single though the subject matter is a commonly
believed one. It cannot be performed by non-professionals. Its dramatic features make it
difficult to be performed by those who are not yet specialized in it. It demands a unique

acting skill and experience.

The narrator who narrates Serimmd mentions his name time and again in the course
of his presentation. The purpose for mentioning his name is that he wants to use the
opportunity to introduce himself so that he might be admired by his audience. And the
more he is admired by his audience the more he will also be respected in the society. The
more he has accumulated a commonly shared knowledge of the accounts of past

experiences in his memory the more he will be admired by his audience.

Since Serimmd narrators are professionals, they are often paid for their services in
special social occasions and traditional ceremonies mentioned above. In most cases the
payment is fixed, i.e., 8 to 12 Birr depending upon the occasion. On the other hand, unless
they narrate the commonly believed past experiences of the group, the society may not
allow them to continue their task as professional Serimmei narrators. As a result, they may
loose their income. That is why the Serimmd narrators always become very careful
whenever they study their Serimmd and they often tend to stick to the accounts of past

experiences that are commonly believed to be true.

Serimme has its own opening and closing features. Before the narrator directly starts
to narrate in Serimmd, he first introduces the subject to be narrated. Then he smoothly
shifts into his Serimme. In like manner, when he wants to stop he says, “After saying this, 1

stop here for now.”
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stop here for now.”



Serimmd covers the time from the recent past up to the remote past. In like manner it
consists of accounts of the narrator’s personal life experience as well as historical figure

personalities and their duties in the remote past.

2.4. A Comparative Descriptions of the Classifications

In the three narrative types, i.e., conversational narrative, Dréntd and Serimmi,
though the thematic aspects that are raised in all are in most cases the same, the degree of
their treatment is different. The difference is the result of their differences in narrative
styles. DrcnCd and Serimmd have no chance of treating their issues in detail. Unlike the
conversational narrative, they do not allow the narrator to discuss each and every account
in detail. The pieces of accounts that deal with the general subject matters of the ethnic
group as well as that of the individuals in the group are described only in brief though the
degree of emphasis differs in each case. For example, in conversational narratives more
emphasis is given to the general past experiences of the ethnic group whereas in the case of
the Serimmd almost equal emphasis is given to the group as a whole and to the individual
members of the group. In the case of the Dréndd, one finds more emphasis given to
individuals than to the group. In all cases, however, the general context in which the
particular narratives of each types are narrated highly affect the general features of each of

the particular narrative.

As pointed out earlier, above all the three types of narratives mostly focus on
common issues. For example, ethnic heroes are common subjects in both types of
narratives. But to what extent they treat their issues differs one from the other. Especially
there is seen wide difference between the conversational type narrative and the Dréncd and
the Serimd types of narratives. In the case of most of the conversational narratives the
names of the ethnic heroes are listed and also their heroic deeds are explained in detail. For
example, in the narrative C2, not only do they list the names of their ethnic heroes, but also
describe their heroic deeds as well. And one of these ethnic heroes is A§in Hibcisse. He is
discussed there that he was the one who led the Dubcmmo war that fought with Janjeros on

the Sigedd mountain. And there spoiled too much blood in the war. It was then the
previous name of that mountain, i.e., Siged, is changed into ]fg Afdre. As far as there is
the 7ig Afde mountain as a physical evidence, the society often memorizes the story of

that historical war and also the war leader at that time.
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As for the explanation of one of my informants, i.e., Ydgoh Mdgcho, since the
people can easily recall their ethnic heroes in their day-to-day life, most of the Dubcimmos
are already accustomed to utter a war boast by calling the names of their ethnic heroes,
such as Asin Habasse, when they were alarmed by accidental bad happenings. In like
manner, they explained the detail of heroic deeds of ethnic heroes such as K&e Gdeno

and Gdr Didcnd.

In the narrative C,, also one can see the lists of ethnic heroes. In some cases they are
listed with a brief contextual descriptions. In some other cases, they are listed with detail
descriptions of their heroic deeds. Some of these important historical figure personalities
who are described in detail are Gebre Wiriyo, Asin Hiibéisse, Gar Diddnd, K&% Gdeno
and others. The reason why the heroic deeds of the above listed heroes are explained in
detail is, as already pointed above, the presence of physical evidences that are always seen
by the society. Since they have direct attachment with the heroic deeds of each of the above
listed heroes, they always remind the "historical" events and the heroic deeds as well as the
ethnic heroes. In addition, the conversational narrative style also highly promotes detail

explanations.

Most of the historical events are believed by the Dubdmmos to be caused by the
spiritual power of Hdauzuld. Hence in the conversational type of narratives, the historical
deeds of the prophetic spiritual power that reveals itself through the spirit medium, i.e.,
Héiuzum-Méndo, are discussed in a very detail manner. As it is already pointed. the
conversational style of narratives allow such detail descriptions. Hence the narrators not
only refer to the well known historical personalities by whom the historical events directly

effected but also the background motive of the spiritual power, i.e., Heiuzuld.

In the case of Drdndd, the name of Heiuzuld is raised very rarely. Though in it also
again one can see the list of the names of ethnic heroes, their heroic deeds are not
explained in detail. The piece from line number 44 up to 51 in D4 can be cited here as a
good example. In like manner, in Serimme also descriptions about Héuzuld are rare cases.
There also again one cannot find detail explanations about the heroic deeds of the well
known ethnic heroes except brief hints. In the narrative S1, from line 117 up to line 123,
one can also see the same kinds of description as in the above cited piece of Drdnld. All

the names that are listed in the above cited examples are the names of ethnic heroes. But
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there are no any additional explanations and detail description of the historical deeds of the

ethnic heroes except introducing their names and giving only hints about their deeds.

As one can see in the pieces of Drdanld and Serimmdi that are referred above, the
narrators have not only aimed at listing the names of the ethnic heroes, but also they have
intended to elevate their own personal prestige by referring themselves associating with the
well known historical figure personalities. One may not see such a direct personal
associations and attachments with the ethnic heroes or some other well recognized
historical figure personalities in the conversational narratives. The issues raised in a given
social context are mostly about the general ethnic past experiences rather than self-oriented
explanations. There one may hardly find that the narrators referring themselves by saying,
“I who is speaking this is the son of so-and-so...” But in the case of Serimmd and Drcnt
it is common. In the pieces that are taken from D2 from line 1 up to 7 and D4 from line 28
up to X [including the left out lines] are descriptions of the narrators personal
identifications. In the cases of S1 from line 25 up to line 34 and from line 117 up to line
123 can also be referred here as best examples of the narrators’ personal involvement’s in

the "historical" accounts.

In the conversational narratives the nature of conversation by itself generates
discussions and enable issues to be treated in detail. Since it is free for both the narrator’s
and the audience’s responsive actions and reactions, its natural context by itself’ promotes
ideas, conversations and discussions. There is no as such formal style of introducing issues
that have to be discussed unless it is in a formal meeting social context like the second type
of social meeting context on the Dubdmmo land. As one can understand from the opening
speech in the above mentioned formal meeting context, the chair person introduces the
issues to be focused on and also he explains the discussion procedures. But in the case of
the coffee ceremony social context if not inducing a natural context was believed to be the
best mechanism of data collecting in the given situation, there wouldn’t be a need for
employing discussion generator. Conversational narratives often crop up naturally in social
contexts that are discussed in the previous chapter. But since waiting until they naturally
crop up by chance is a tiresome and expensive task, applying the inducing method has

become here inevitable.
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In most cases of the Serimmci and the Dreinte types of narratives, the narrator
introduces the central theme of his narration at the beginning. And he also continues
introducing the branches of the major themes as he is proceeding from one sub-topic to the
other while he is narrating. For example, each of the first lines of D1 and D3 narratives
commonly consist the same introductory speech. In both cases the repetitive words connote
the same meaning, i.e., “The Dénid, with which the narrator its referring that he is from a
famous ethnic group, i.c., Dontd (Dubammo). Such repetitions of one word at the
beginning of a Drdnédi narrative is a deliberate act of giving emphasis to a major focal
subject of a particular Drdn& narrative. On the other hand it is a common mechanism of
checking the quality of one’s own voice and arranging it for a lengthy musical performance
of Drénéd. 1t is also a means of concentrating for the narrators. While the narrators are
repeating the same word, they can also think and concentrate on what they are going to say

and how they are going to say.

In like manner one can also see in D4 that the narrator starts his Dréndc by saying
“Diindi-he-he, he-he ddnd he-he, he-he dind.” The word “Déind” has mentioned here
repeatedly by the narrator to refer that he is going to speak about the “Justice maker” ethnic
group, i.e., Dubdmmo. “Déand” means “Judge.” By his first two opening lines, the narrator
hints that what he is going to mention is how the Dubdmmos could stabilized war
situations, how they controlled their areas of settlement, how they could administer

themselves and how they could destroy enemies and wrong makers.

After the Drantd narrators have introduced the main focal subjects of their narration,
in like manner, they continue introducing the next coming issues whenever they proceed
into new sub-topics under the main one. For example, in D4, after the narrator has
informed at the beginning that he is going to narrate about the “Justice makers,” i.e. , the
Dubcimmos, then after few lines he proceeds into new sub-topic by an introductory line
which says., “Geiduwdino gonind misso-ho-0-0.” which means, “I am a friend of the
famous war leaders,” and after he has introduced himself in association with the ethnic
heroes, then in the continuous 12 lines, i.e., from line 7 up to line 18, he lists the names of
the Dubcimmo land small districts where the ethnic war leaders could perform their heroic

deeds. In like manner, in D3 line 19, one can read a line which say, “ Orddn

Wekscnossche...0m,” which means, “T am from those warriors of Wéksch sub-lineage
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group.” After he has introduced that he is a member of the Wé¥séh sub-lineage group, the
narrator lists in the latter coming 10 lines, i.e., from line 20 up to line 29, the names of the
ethnic heroes that are from the Wékséh sub-lineage group. In some other cases, after the
narrator has simply described the ethnic past experiences, such as: traditional value,
economic standard, geographical surroundings, etc., then he concludes each of the
particular pieces with a brief key sentence which more discloses the descriptions in each of

the piece of Drénte.

For example, in D4 from line 44 up to line 51, the narrator simply lists the names of
the ethnic heroes without any introductory line. But when he finishes listing their names,
he concludes by saying, “O kén hundim gdichud,” which means, “These all [those whose

names are listed] are war leaders.”

In the same vein, in the Serimmci narrative type also introducing the issues that are to
be described is common. For example, in the beginning few lines of SI the narrator
introduces that he is the one who coined and narrated first the piece of Serimmdi which is

about a well known person. Then he continues describing himself time and again

associating himself with the well known members of the Wsch sub-lineage group.

As it is noted else where, in Serimmd and Drcintd. in most cases. one rarely finds
detail descriptions. The narrators mostly lists the names of historical figure personalities
and the names of places. In the case of Drdnéd, the narrator lists the names of places or
well known people mostly for the sake of maintaining the artistic beauty of his voice. The
more casily that the Drénd lines are remembered the more easy it can be for the narrator
maintaining the artistic quality of his voice. Hence mostly the narrators of Dréndd stick to
more simple and easily memorable "historical" accounts like the names of well known
people and well known places. They also list a number of names of such peoples and
places for a single "historical" account which is mostly disclosed at the end of each listing
only in a single line. Since the names what that they listed are very similar and common,
when the first is mentioned, the next one also easily comes to the narrator’s mind. Hence,
mostly the Dréinéc narrator doesn’t have that much problem of remembering what to say
alter each line. Rather he concentrates more on the mechanism of elevating the artistic

beauty of his voice.



For example, in the narrative D1, from line 32 up to line 39, the narrator lists the
names of commonly known small districts on the Dubcimmo land since they easily come to
his mind. But it doesn’t mean that each of the line is not aimed at passing important
messages. After listing the commonly known places, immediately in line 40 the narrator
points that the places that are listed above it are historical areas where the Dubcmmos
settled first. Then he also continues describing in brief what they did after they settled. In
like manner, in D2 from line 8 up to 27 the narrator lists the names of commonly known
small districts on the Dubdmmo land. And here also after listing the areas, the narrator
briefly describes how the Dubdmmos could settle on the listed areas and what they did
while they were living in the early period of their settlement. In narrative D3 from line 25
up to line 28, and in narrative D4 from line 7 up to line 18 the narrators, in like manner,

has listed the names of some of the commonly known small districts of the Dubcimmo land.

In the same way, in Serimmd also narrators do not describe issues in detail. In their
cases also the more they have raised easily memorable issues the easier they can maintain
the rthyming features of their Serimmcis. The same as in Drinéd, in Serimmdi also one can
see there listed large number of the names of places and historical figure personalities. In
order to maintain the thyming quality of each of their Serimmdi, the narrators mostly repeat
the last word of a line two or more than two times at the end of each of the consecutive
lines. Such repetitions of the end words subordinate the nature of content and also create
monotony. But it is more easy, however, to the narrators to maintain the rhyming feature of
their Serimmd. For example, in S1 from line 37 up to 41 and from line 128 up to line 131,
one can easily observe such repetitions. Again in S2 from line 8 up to line 10 one can see
that the word “heche” is repeated three times, and the word “mayir” is also repeated 8
times from line 13 up to line 20 consecutively. In the like manner, one can cite a number of
examples from each the Serimmd. Not only the end words of the lines but also, sometimes,
phrases and the line as a whole can be repeated in Serimmd. While the narrators are
repeating, they will have time to think what to say in the next line or what to be mentioned
next. For example, in S1, line 35 is repeated only with a slight change Line 48 is also

repeated.

Repetitions of words, phrases, rhyming musical sounds and lines are also some of the

characteristic features of Drdntd. At the end of each line, the narrator repeats the sound of



the end letter in a musical tone so as to enable his voice to thyme melodiously. The three
dotes at the end of each Drénld are representatives of the musical flow of the last sounds.
Most of the time the introductory repetitive words that come at the beginning of most of
the Drcinlés can also appear repeatedly in the middle. In like manner, in narrative D1 the
first line that is also repeated at the beginning again in line 2, appears in the middle in line
19, and here also it is repeated in line 20. In narrative D3 also the first line again appears in
the middle in line number 30. Such repetitions of the introductory lines are the narrators’
deliberate actions of reminding the audience what the main issue of a particular narrative
and also it is the narrators’ system of breaking monotony. In D3 again one can see phrases
and words being repeated in the middle. Line 17 and 18, line 36 and 37, line 43 and 44,

line 51 and 52 can be best examples to be cited here.

There is also another unique feature of Dr¢inliis. In most of them the first letters of
the consecutive two or more lines are thyming. This can be clearly seen in D3 and D4. In
the narratives D1 and D2 also such a unique rhyming features are partially seen. The first
word is a key word that enables the narrator to recall the line as a whole. That is why they
mostly begin a number of consecutive lines with similar alphabets or sounds. The first
letter of the first word in a line can easily remind the first word of the next coming lines

due to the similarities of the sounds they start in.

In addition, if the beginning alphabets of the consecutive lines are the same, the
narrator will not face hardship in managing his voice while he is shifting from line to line.
The shift will be smooth. Hence the narrator will get chance to concentrate more on
maintaining the artistic beauty of his performance. In Serimmd also one can see the same
rhyming feature at the beginning of two or more lines. Here also the similarities of the
beginning letters of two or more consecutive lines enable the narrator to remember easily
the beginning words of each line, and the beginning words of each line can also enable the
narrator to recall the whole of each line one after the other. If once the beginning word is
remembered, here also, the narrator can recall immediately the whole line. Hence the
narrator will get chance to concentrate more on delivering information as well as

maintaining the artistic beauty of his Serimmdi.

In the cases of both DrénCé and Serimmdi, as it is already discussed, it is common to

introduce the main subject matter to be described in each of the particular narrative. They
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have consistently seen feature of conclusion. But in the case of the two types of narratives,
there is no end in them for narrating the past accounts. But the closing in both of them
connote the unfinished sense of the accounts. Whenever the narrators finish their
performance, mostly they feel that they haven't yet finished narrating all the past accounts
that are preserved in their memories. Hence they don’t feel that they could describe
everything that is in their mind. They mostly conclude hinting the possibility of accounting
more ethnic past experiences. And they often conclude by saying, “So I am tiered let me
stop here” or “For now [ want to stop here” or “Let me take a rest here.” See also the same
features of conclusion at the end lines of D1, D2, D3, D4, S1 and S2 of the contextual

texts.

The medium of performance for conversational narrative is conversation, for Drdné
it is melodiously flowing voice of the narrator, whereas for Serimmd it is dramatized
poetry. Conversational narrative is , in this study, a kind of discussion between two or
more people on the past experiences. There should always be common issues to be
discussed in group social context. The past as well as the present issues on particular ethnic
group are mostly believed to be common discussion issues for the members of that
particular ethnic group. Since there is always familiarity among the group concerning the
discussion issues, while one 1s speaking the other can interfere emotionally to support ideas
or to disagree with individuals’ opinions and explanations or one can deliberately interfere
the narrator's performance in between his narration to generate or to guide the discussion to
come to the intended subject or to come to the point. Such a conversational type of
narrative is more of a verbal performance in which case delivering information

subordinates all the other function of it.

As has already been pointed out above, Dréntd is more of a musical performance in
which case the narrator becomes highly considerate for the artistic beauty of his voice than
for delivering information. The tempo of Drdnéé performance is very slow and it is not
accompanied with dance. It is a one man performance. Its performance mostly takes a long
period of time, i.e., as much as twenty minutes. Since it is performed by a single person for
such relatively long period of time, it mostly tend to be monotonous. Hence the narrator
mostly must be a well recognised person who can raise varieties of issues and who can

manage his voice artfully as much as possible.
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Serimmdi , as it is stated in the preceding discussions, is a dramatized poetry. In most
aspects it looks like a kind of war boast. Its verbal presentation is always accompanied with
physical activities. While the narrator is narrating accounts of somebody’s past experience,
he tries as much as possible to visualize the physical activities of the represented historical
personage. Though Serimmd is also a one man performance, depending on the general
context, audience and narrator can interact in a limited degree. Unlike the musically
flowing voice medium of Drcntd, the medium of Serimmci can be interrupted by emotional
reactions of the audience or by the deliberate action of the narrator himself. But the
interfering period is mostly a very short moment. What is normally expected to happen in
such a very short period of time is the narrator’s verbal action to be followed by the
audiences’ response or the narrator’s action with the audiences’ response and the narrator’s
reaction. For example, in S2 line 121 and 122 are the first kind of the above discussed

types of interactions. Line 69, 70 and 71 are the second type of interaction.

The S2 the festival social context was very large. Since each members of the group in
the social context gathered there purposefully with common objective and stand, their
reactions, from the beginning up to the end, are the same. But in the case of S1 the coffee
ceremony social context was very small. The main purpose of the group to be there
together was participating in the usual coffee ceremony occasion. They had no any special
and unique issue to be shared with the narrator. Hence their role was mostly attending the
performance only with slight reaction. The narrator also had no any special issue to be
presented purposefully in the given coffee ceremony social context. He has simply
described the usual "historical" accounts on diversified subject matters of individuals and,
in some cases, the ethnic group as a whole. The issues that are raised in S1 are not so
sensitive as in S2. The less sensitive the issue is the less it is reacted by the audience, and
the reverse is also true. There is no way in Serimmdi for detail explanation as in the above
discussed conversational type of narration. The interactions are, however, in prose in

Serimmdi too.

Contextual differences create difference in some aspects of narratives. The
conversational narratives that are collected from the coffee ceremony social context differ
in some cases from the same types of narratives on the same issue but which are collected
from formal-meeting social context. In like manner the Dréndds that are collected from the

Dubcmmos formal meeting social context at the Dubdmmo land differ from the Dréncés
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that are collected from the Dubdmmos that are living on the Kembata land. The Serimmdi

that is recorded from small social context at the Kembata land also differs from the

Serimmdi which is collected from a very large social context in Soro Warctic.

In the conversational narratives that are collected from the coffee ceremony social
contexts the past experiences of the ethnic group are discussed in detail. The heroic deeds
of ethnic heroes are described in depth. The roles of the prophetic spiritual powers are
discussed very well. The names of individuals that are known for some reasons, like: for
their breeding hundred or more cows, for their heroic deeds, for their prophetic authority,
ete. are listed. But in the case of the formal social context, such detailed descriptions in
cach of the particular aspects is impossible. Especially the recent past time experiences of
individuals have never been considered in the formal social context. Only the more general
ethnic accounts, such as: the story of ethnic origin, the story of migration, the story of
settlement, the story of ethnic traditions, the story of ethnic religion and the like general

aspects are the ones that are prominently discussed in detail.

In the coffee ceremony social contexts, the narrators were free to discuss everything
according to what they feel. But in the case of the formal social context all the narrators
are, obviously, conscious of the past accounts that are discussed by each of them. They are
basically intended to be reported to the authorities of the state so as to help them in
evaluating the Dubcdmmos request and in passing their judgement. Hence, in some cases,
they have been discussing some issues in favour of the immediate general ethnic interest.
For example, in C11 the first leading story teller has officially claimed that he is still
Ambhara. But the outlook that he has about his identity is made to be corrected in favour of
their intention of being considered as a self-contained and self-sufficient ethnic group. As
for their general stand, they don’t want to be considered as a sub-group under some other

ethnic group.

It is discussed in the contextual text, i.e., chapter 3, that the contextual difference has
exerted its influence on the general features of Drdni. It was observed that the religious
context the Drénd that is tried to be performed in the process of data collection from the
Kembata land Dubidmmos. In the case of Serimmd, the effect of the contextual change is
clearly seen in the contents of the two Serimmiis as well as in their forms. In the case of S1,

as it is already pointed before, the size of the audience is very small and the background



motive for them to come together at that social context is only to attend the usual coffee
ceremony. Hence, there is no, as such, clearly seen communal or personal reaction. In the
case of S2 the size of the audience is very large which is estimated in thousands. In this
case almost all of the participants are gathered for a common purpose with a common
stand. Hence they all react together at the same time in the same way. The purpose of that
special gathering in which S2 is narrated is, as for the general oral witness by the group, to
make the influential authoritative powers to whom the case is concerned know the “wrong
that is believed by the Dubiimmos to be made on their ethnic rights by the Hadiya zone
authoritative powers. It is in such general atmosphere that S2 is performed. And the
narrator seems playing the role of reconciler. As for him, the Soro Waradi people, i.e.,
Hadiyas and Dubdmmos, are one and the same in every social aspect of life except their
origin. Hence, both have to be administered together as usual, but with equal political and
administrative representations. In the case of S1 the narrator has concentrated more on the

past experiences of one sub-lineage group of the Dubdmmo ethnic group, i.e., Wékscn. He

has exposed more to the historical accounts of the Kembata land Dubdmmos, i.e., Wksns.
Hence the accounts of past experiences that he has described are more of personal and
particular though they also have their own significance in identifying the general ethnic

image.
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3. The Contextual Texts of Tarika

3.1. Pre-Actual Data Collection Field Process on The Dubammo Land

The second field trip programme that was arranged for collecting data was held from
Aug. 15-Sept. 13, 1997, for one month. On his way to the Dubdmmo land the researcher
stayed at Hossana, i.e., the administrative head quarter town of the Hadiya Zone, for twelve
hours to meet one of his assistants who is working in the Culture and Information Office of
the zone. The researcher had already explained to the person what was intended to be done
in the research when he first reached the society for a general survey. The person is from
the Dubcimmo ethnic group. He knows well the social, the traditional and the geographical
contexts of the Dubdmmos. The researcher employed him to be one of the two assistants

with whom he had already decided to work up to the end of the field work.

On the next day, Aug. 16, 1997, morning, the researcher together with his assistant

went to Gimbechu, i.e., the administrative head quarter of the Soro Warcdi. There he met
his second assistant with whom he had already agreed to work together when he had
approached the research area first for his general survey. His second assistant is a teacher in

Gimbichu High School. He is also from the Dubdmmo ethnic group.

Before they moved to the Dubcmmo land, the researcher had to explain to them what
they were going to do. He had also divided roles among them. The researcher can listen to
Kambiitisséitd, Heidiyisscité and Kizissditd, but cannot perfectly speak them. Hence he
assigned one of his assistants to interview the chosen informants based on the finding lists
that he had already prepared. Since his assistants share the same tradition and knowledge
with the society, they might not need detailed information or they may not care if the
narrators skip what ever important accounts as far as they commonly understand them. In
order to avoid such a problem of ignoring important "historical" aspects, the finding lists

are believed by the researcher to be important solutions.

The second assistant was also assigned to arrange induced social contexts and to take
photographs. The researcher’s role was taking notes, checking whether everything was
going as he intended, and attending the narratives and participating in it whenever he got it
necessary. After the researcher and his assistants finished planning the field process. they

went to the Dubdimmeo land.
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After his arrival, the researcher had studied for three days Aug. 18-20, 1997, the
general social situation of the group by directly participating in their day-to-day activities
and by interviewing the members whenever necessary. The Dubdmmo people were found
to be highly considerate about their orally descended ethnic "history" and identity more

than the researcher expected. They accused the zonal political administrative body as well

as the Soro Wdarada political administrative body to the central and the regional
governments. As for the oral witness of the members of the Dubdmmo ethnic group, this
time the administrators in the Hadiya zone have denied a self-sufficient coherent ethnic
identity of the Dubdmmos and violated their ethnic rights. Hence the group as a whole had
already agreed not to pay the inland revenue of the state under the Hadiya administrative
zone where, as what most of the people whom the researcher met explained to him, they

were not considered as equal as the Hadiyas.

By the time the researcher joined the Dubdmmos for his research purpose, they had
already been asked by the Southern Ethiopia Regional Government officials to present
their evidences that might justify their self sufficiency as a particular ethnic group. Hence
they had formed a committee that would organize a meeting in which the knowledgeable
story-tellers chosen from the older members of the group to narrate the orally transmitted
ethnic past experiences. The session was scheduled to be held at Bonnd gcbdle on Aug. 29,
1997, and the committee was preparing invitation card for those elders who were chosen
for that especial session. The researcher has also arranged the second data collecting

programme to be on the same programme.

The monthly ethnic assembly programme that was going to be held at Géneta gcbdle
after two days, on Aug. 23, 1997, was also the researcher’s target social context from
which he intended to collect as many ethnic historical accounts as possible. On that day,

except females and children every member of the group was attending the meeting.

When the day approached, the researcher together with his assistants went to Ganetd.

It was very far from the gcbdle where the researcher together with his assistants tentatively
settled. Until they reach to the place where the meeting was arranged to be held, they had
to cross on foot long distance chain mountains. Since the researcher thought it to be a very
good opportunity to collect the intended data, he well prepared himsell’ materially and

morally.



They were delayed almost by half an hour when they reached at the meeting field

[fcto]'. The two assistants had already informed to the researcher many things which have
great traditional values for the society. Hence he knew that it was impossible to join any

social group of the Dubcimmos unless the group allowed the new comer to join the group.

First the new comer has to say repeatedly by bowing three-four times, “gd-ido Oho!
angditd! Oho gido angdta!” which means “you, the respected ones, please allow me to join
your gathering”. Then the group replies by saying, “Abd, abd. Gdn, gdn” which means,
“Be an honoured great man, please.” Then the new comer joins the group. In like manner,
before the researcher and his assistants joined the group, they fulfilled the traditional

prerequisites.

After the actual meeting process started, although the researcher and his assistants
waited long until the intended subject cropped up, no a single related issue came to happen
in the social context. The agendas on which the group were discussing were completely
different from what the researcher intended to record. They were mainly discussing how
they could collect the monthly contribution of money for the purpose of social co-operation
from each member of the Dubdmmo ethnic group that are living in different qoboles on the
Dubcimmo land. They were also looking into the individuals dispute cases based on their
traditional legal system. In addition to this, they were seriously discussing to devise
mechanisms of keeping strong their decision not to pay the yearly in-land revenue under

the administrative rule of the Hadiya Zone.

While the meeting was coming to its end, the researcher and his assistants decided to
select the more intelligent story-tellers from that social meeting context before everybody
went back to his home. When they select story-tellers, they take care not to add those
knowledgeable story-tellers who had already been nominated to be informants in the

programme that was arranged for elders. Since they could record from that particular social

' FOdo- Every Dubcmmo has an open field covered with grass in front of his house. The Dubdimmos prepate
such fields to perform different social ceremonies. They call such individually possessed front house
fields “ulumé’” (urutc) On the other hand, they have one large field for each small village. Such

]

commonly owned large fields are also locally called “fClo.” They are used for celebrating
traditional ceremonies that might hold a very large number of people.

FOdo - is also more commonly used by the Dubdmmos to refer to the place in the dense forest where
Henzulé concentrates and spiritually transcend into another world. No one can reach there except

him. As for the Dubdimmos oral witness, most of the time he was accompanied by lions and tigers

ou



meeting context, interviewing them on the first social context was believed by the

researcher to be wastage of time.

After they selected story-tellers, the researcher and his assistants planned to arrange
cight coffee ceremony programmes in eight different houses for inducing naturally
occurring "historical" narratives. The programmes were scheduled to be held on the
consecutive four days Aug. 24-27, 1997, early in the mourning and at night when the
selected informants and other peoples could be free. In one coffee ceremony social context,
two story-tellers were assigned and the remaining members of the social context expected
to be any body that is a member of the ethnic group from the neighbouring people or from
some other place who reached there by accident. The researcher thought that if the well
known story-tellers are two at each social context, when one becomes a leading story-teller,
the other corrects him and the remaining members of the group can create a kind of natural
social context by reacting to what is being presented and by asking questions if not clear.
He also expected them to raise issues which will be neglected by the well known story-

tellers but which might be very important for the purpose of the study.

Finally the researcher and his two assistants discussed the programme with the
sixteen. And then they came to an agreement to start the programme on the coming day
Aug. 24, 1997, morning in the house where they temporarily settled. They also agreed with

two informants that are living in the neighbouring villages to be present there on time.

3.2. Coffee Ceremony General Context

Until the major social meeting programme approached, the researcher had tried to
explore in depth the eight induced coffee ceremony general social contexts. The
Dubcimmos’ traditional houses, where the narration sessions were arranged to be held, are
the same. People and animals usually share the same house. Since there is no electricity,
they use fire in order to light and warm the house. They always drink coffee by sitting in a
circle around fire. In both of the coffee ceremony social context the researcher recorded
many ethnic past accounts while his assistants were discussing ethnic experiences with the
chosen informants. One of his assistants who was assigned to interview the informants
could generate well both so as to make them discuss the intended subject matter

thoroughly. He could manipulate effectively the finding lists that the researcher had given

when he enters into the forest.
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him while asking questions and directing the focus of the discussions towards the intended

subject matter.

Since the researcher wanted to make the presentations in every coffee ceremony
social contexts as much natural as possible, he motivated the discussions to be held while
everybody was eating Qolo' and drinking coffee. But unfortunately, the researcher couldn’t
collect Drcinta and Serimmd. Since the Protestant Christianity widely involved in the
society, most of the members of the group had already believed that singing seculars songs,
performing Dréin&i and Serimmd and drinking alcoholic drinks both to be parts of the
major acts of violating God’s rules. Though the researcher was ready to invite liquor to the
well known Dranéi and Serimmd performers in order to involve them into a usual
motivating atmosphere of performance, he couldn’t succeed since they hardly become
volunteers. This is because they were Protestant Christians. Hence he could collect only
conversational narratives. The following narratives are some of the recorded ones that are

chosen to be documented.

3.2.1. Conversational Narratives
C1: The Kembata Land Dubimmos and “History” of Their Settlement

DG: How did the Dubéimmos settle on the Kembata land? Do you know the history?

LS-T: Some generations ago there were conflicts and wars between different ethnic groups
because of different reasons. The Kembatas and the Dubcdimmos had common Semitic origin
and also they had almost similar languages at that time. During the period when Womdi
Dilbéto was ruling the Kembatas, they were being attacked by the Hadiyas and by other
ethnic groups. When they were bitterly attacked by the Hadiyas, the Kembata’s Womd
requested the Dubdammos’ Womd i.e., Womd Digdsso for help. Since both the Kembatas and
the Dubdmmos had common origin and since they had similar languages, Womd Digdisso
sent Woméi Dilbcto the members of one of the sub-lineage groups of the Dubdmmo ethnic
group. It was in such a way that the Wasséns could settle on the Kembata land. They stayed
for some time on the Kembata land near the boundary line of Soro-Hadiya and Kembata

protecting the Kembatas from the Hadiyas' attack.

But after some time, those Kambatas who were not happy about the Wdksans being there on

"Qolo = is a roasted grain[barley, wheat, peas, beans, etc.] which is mostly served to people at coffee and
mourning ceremonies.
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the Kembata land with them started conspiring to sweep away all of the Wcksdhs. Once
there was a wedding ceremony in the neighbouring village in the house of one of the
Kembata members. At that time girls used to participate in every wedding ceremony around
their living areas. The Wéssan girls also participated in the above mentioned wedding
ceremony. While the Wdksch and the Kembata girls were dancing together a dispute arose
between one of the Kembata girls and one of the Wésén Dubdmmo girls. The Kembata girl
gave the Wcksan girl a veiled insult saying, “you recent arrivals: In the near future, you will
get your consequences. We will destroy you all!” The Wdksan girl also gave her a veiled

insult and made her know that she is a member of undefeatable warrior ethnic group.

Finally while the girls were turning back to their village, the elder members of the Wcksan
sub-lineage group asked the girls what they and the Kembata girls did say at the wedding
ceremony while they were dancing. Then the Wdkscn girls told the elders everything in
detail. From what the girls told them, the elders could understand that the Kembatas are
conspiring to attack the Wcksens. Then they themselves started conspiring to destroy the

Kembatas.

And what happened then?

At that time both the Wdsahr and the Kembata people used to hunt together in mass.
Wekschs, after deciding to attack the KKembatas, proposed to the Kembata people the idea of
going to a forest to hunt lion. Then they together went to the nearby forest and started
searching for a lion. Though they tried much to find a lion, they couldn't get it. Finally the
Wckscns proposed again the idea of Kneeling down to pray addressing the Kembatas™ “Abda”
and the Dubdmmos’ Hiiuzuld. Then they agreed to turn their faces on the direction of the
Kembata’s Christian religious leader, i.e., Abd in order to address their prayer to him and to
put their spears, swords and shields on the direction of the seat of the Dubdmmos prophetic

spirit, i.e., Hduzuld.
OK! And what happened then?

Then, in between their prayer the Wksdns slowly raised up from the position where they
knelt down for a prayer and picked up at once all of their spears, swords and shields and
destroyed all the Kembatas piercing their bodies with spears and cutting their necks with

swords as they were on a prayer.

Who did propose the idea of addressing a prayer to 4bd and the idea of putting the spears,

the swords and the shields on the direction of Héuzuldi?
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[t was proposed by the Wcscis.

T: You see, those all spears, swords and shields were collected on the side of Weksans. /He

Laughs/

Yes! You see!? /He Laughs/

Since the Wéssdns were on the side of the spears and the swords, they picked all of them

and destroyed almost all of them at once! /He Laughs/.
After they destroyed all of them, they started singing their victory song.

W &séns could eradicate most of them. The remaining few were disappeared away. It was in
such a way that the Wckscéhs ' heroes destroyed the Kembatas. After they eradicated them,

they left the Kembata land and turned back to the Dubdnmo land.

It is said that Wdkséns settled on the Kembata land two times. And it is also said that it was
on the second time that they could settle permanently on the Kembata land. How could they

come back to the Kembata land?

[ know the history. As the Wékschs turned from Kembata back to the Dubdmmo land, those
few Kembatas who could save their lives went to Womd Dilbéto and reported the bad
incident that was caused by the violent action of the Wésséns. But the Kembata king said,
“Why did you conspire first to destroy them. You didn't have to mistreat them first. They
have been our defenders on that side. They have been defending us from the Hadiyas attack.
It is since they came here that we could live peacefully.” After saying this, he got more

angry and said, “Why no they destroy again you all! I don’t care!”.
Was Womd DilbAo a traditional king of the Kembatas?
Yes

Then the traditional king of the Kembata people sent to the Dubdmmo king an old and
highly respected man, whose name is Alo, to mediate them with the Dubdimmos. Alo was the
Dubcimmos relative on one side. His mother was from the Dubdmmo ethnic group. It was
also because of this that the Kembata Womd chose him to be a mediator between him and
the Dubdmmo Womd. After Alo went to and from Womd Dilbdo and Womd Digdis§®
repeatedly, on the third year, after he started mediating, Womd Digdisso agreed to send back
Wasan -Dubdmmos to Kembata. When the W cdschs went back to Kembata, the Kembata
Womdi gave them again the opportunity of choosing a more favourable land for settlement as

much as they wanted. But the Wckschs didn’t want to settle far from the Dumbdmnio land.
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At that time they used to love each other very much and they didn’t want to live being

isolated from their relatives. Hence they chose the nearest areas, such as: Arcrd, Dede,

Doyogchd and Scnnd Qcbdles for living.
Why did the Kembata Womd want Dubcimmos as such seriously?

Dubcmmos were very warriors. It was done so that the Dubcdimmos could defend the
Kembatas from the attacks of the Soro-Hadiya people. The Kembata Womd wanted them to
settle on the Kembata land. During that period Dubdmmos also were not in good terms with
the Hadiyas. Hence they also preferred to support the Kembatas. The Kembata traditional

king also knew this when he asked the Dubdnimo king to support him.

After one year since they settled at the Kembata land, they heard a lion roaring. Then the
W asséns called each other and gathered to hunt the lion together. The Kembatas remained in
their home locking their doors from inside fearing the revenge action that could be taken by

the lion.

When the Wésséns reached the lion, they agreed to use only sticks to kill the lion with so as
not to damage the skin. They also devised system for killing the lion. Hence they intended to
surround the lion. And while it was jumping to bite those who are in front of it, those who
are behind it also agreed to catch its legs so as to pull it down. It was only intending not to
damage the lion’s skin that the W c¥schs wanted to manage the risky task of hunting /he
Laughs/. Then the Wébsdns started attacking the lion. There was our family’s slave whose
name was Lenjdmo. 1t was only he who slightly pierced the lion’s forehead skin with spear.
Otherwise the others dropped the lion pulling its legs. Then they struck it with sticks and

pestles to death.
[Exaggeratedly] it was by pulling its legs that they could throw it down.

While the lion was trying to jump to the ones who were in front of it, those who were
attacking it from behind could catch its legs and threw it down. While these all were
happening, those Kembatas were saying, “Those malingerer Wckschs are provoking the lion
to cause problem on us,” and they stayed in their houses locking the door from inside. But
only one courageous servant from the Kembata ethnic group was looking everything
climbing up on a tree. After the lion was killed he went to the Kembata Womd and said,
“Your excellency our Womdi, let honour and power be with you forever. These violent and
malinger people [the Wéksdis] seem to be dangerous. I saw them killing a lion pulling its
legs with their bare hands. After they threw it down, they struck it only with sticks. They

didn’t use spears or swords. I think your power is in risk. These people are very dangerous.”
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This happened after the W¥séns settled on the Kembata land for the second time, was it

not?

2ndAT: Yes, it happened after they settled on the Kembata land for the second time.

LS-T: As for the Kembatas traditional administrative system, that was working throughout the

Al:

LS-T:

Al:

LS-T:

Kembata land at that time. If a lion had been killed, it had been a must that its skin be taken
to the Womdi. But when the Wésschs killed the lion, they carefully removed its skin and took
it for themselves. On the third day, they went to Womd Dilbdlo with their bare hands
narrating their adventure in their victory song. The one who was leading the victory song
that was accompanied with dance was Sidcim Kesdmmo. He was saying in his victory song,
“Womd Dilbo, Womdi Dilbo, we have our own tradition of wearing mantle on our mourning
ceremony; we have our own tradition of holding flag hanging it on the tip of bamboo when
we are performing our traditional ceremonies; we have our own tradition of using drums fto
make our mourning ceremony very interesting; we have our own tradition of sharing cows
according to our personal prestige; we have our own tradition of giving war titles for our
war leaders; we have our own tradition of making a house with two doors; we have our own
tradition of fencing our own compounds, we can plant our own trees, we can possess the
skin of our own trophy. .... If you try to hinder our rights, you and we also will not be in

good terms for ever. We will not even defend you.”

As they reached to Womd Dilbdlo singing their victory songs in like manner, they forwarded
the same opinion directly to Womd Dilbdto. Then Womd Dilbéto, after hearing what

W ks éhs were saying, he allowed them to follow their own tradition.

These traditions were not allowed for other Kembatas except for the members of the ruling

clan, i.e., Oyeta.
They were allowed only for the Oyetas and the Wassans.

So as to keep the Wckschs back on the Kembata land forever, Womd Dilbéto conspired
marriage plan with the W& schs. Then he arranged Wcdschs to abduct the Tembaro king’s
wife who is from the Oyeta - Kembata clan. She was also an aunt for Womcdi Dilbeto. As she
was turning back to Tembaro after visiting her relatives, the Wésscns abducted her from the

road and engaged her with one of the members of the Wékschs.

Her name is Godite.
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C2: Ethnic Heroes and Accounts of their Heroic Deeds

DG: You have indicated that the Dubdmmos have a tradition of giving war titles for war leaders.

Were there very well known war leaders? What are their heroic deeds, if there were any?

LS-T: Aiin Hebéisse, the eighth generation of the Wddscdhs sub-lineage group, is one of the main
ones whose heroic deeds are to be discussed here. He fought with the Janjeros at the present
Sigedd Qcbele on Tig Affdre, Mountain, the mountain that you saw last time on your way
while you were coming here. At that time there was a tradition of arranging exact day and
time for war. Before the actual time that the Dubdmmos and the Janjeros arranged was
approaching, Heuzuldi attacked the Janjeros with heavy rain and made them inactive. Then
the Dubdmmos fought the Janjeros’ highly organized war and harshly exterminated them all.
Moreover, they cut off all of their genitals as a proof for one’s heroic deed. When the
Dubéimmos turned to their village, they carried all the genitals stuffing them in many sacks.
The place where the Dubdimmos exterminated Janjeros was said before Sigedd. But after that
historical war it started called 7ig Affde, which means “ a mountain that is covered with
blood”, The mountain was totally covered with blood. That is why it has been called so far

]:'ig Affcre. Since then, the field has grown nothing. It remained dry.

K& Géreno was also a well know war leader of Dubdmmos. His mare was also known by
the name Weiso. She had great war experience. She participated in many wars with Kcte
Géreno. Since she was addicted to drinking the enemy people’s blood, she was highly
sensitive to war situations. When she sensed that there is a war, she ran to Kéte Gq’\‘gno
immediately so that he sit on her back as soon as possible to involve in the war. It was due
to the active role of Weso that K@¥%-led war could repeatedly defeat the enemies of the
Dubéimmos. Those of the Masmds people were one of those who were repeatedly defeated
by the Kc¥e-led Dubcmmo war. After some time the Masmas people became conscious of
that it was due to the role of Wd¥o that Kafe always defeated them. Hence they started

plotting to kill Weifo at night, while she was in her stall.

One night, while everybody was sleeping, five people came from the Masmds land. Unlike
their present situation, they had a very large size of land at that time and they were our
neighbours. When they came to kill Wdso, they had already studied before the stall where
she used to stay throughout the night. Hence they successfully drugged their spears across
the wall towards the stall and pierced Wdso to death. Kd¥e Géreno, listening strange sound

that came from the stall, woke up and looked that his favourite hero mare was dying.
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The five Mcsmé people, after they run away escaping from the Dubdmmos revenge, when
they became sure that they were approaching the Mdmdy land they relaxed and ridiculed
the Dubcmmos by saying at their top voice, “Dubdmmo! Dubdmmo' Dubdmmo! Search for
your Wdso! Search for your Wiso! Find where she is now!” As he listened while the
Masmés were ridiculing, K&% Gdreno understood that the killers of Weéiso were the Masmas
people. Then he followed them holding two spears, one sword and one shield. Since he
knew well the topography of the Dubcimmo land, he took the shortest path and waited the
five Mcsmés people hiding himself at the side of their path being in ambush. The Mdmds
were totally relaxed when they reached at the place where K&e Gareno lurked and they
were discussing adventurously how they killed Weiso. Suddenly, K& Gdreno dragged his
two spears in the bodies of the two of them and cut of the necks off the remaining there with
his sword. Then on his return he ridiculed the M&mé people by saying, projecting his
sound towards them, at his top voice, M&mds! Masmas! Mckmy! Search for your five

messengers! Search for your five messengers! Find where your messengers are now!”

It was a revenge action that K& Gdreno performed on the five Masmas people.

For that matter, the death of ¥diso was a great loss at that time on the side of Dubdmmos.
Even the death of hundred Masmas people wouldn’t have been an equivalent revenge for
Weiso. What she together with K&e Gdreno performed in wars at that time had brought

great historical value, prestige and fame for the Dubdmmos.

I think there is another oral history in which the value of Wdaso is also discussed well.
Somebody told me that when invaders came to destroy Dubéimmos, some people advised
K% Gdeno to escape away so that he might not fail in the hands of the enemy war. But he
said, “Leave them only for me and Wdso. I can sweep them away once and for all if I sit on

the back of Weiso.” Can you tell us this story in detail?

Yes. 1 know. You have also remembered well most of the main parts of the story. [pause]

First of all, T would like to mention directly who the invaders were. They were the Hadiyas.
They were Badogos.

No! They were Soro-Hadiyas. When K% Gdreno heard that the Soro-Hadiyas were
invading the Dubdmmo land, he went to Womdi Diléibdi, the Dubcimmos ' traditional king at
that time, for consultation. Then Womcdi Diléibéi and K% Gdreno together went to Hauzuld
seeking a better advice. There they also explained him every thing. After listening for what

they explained to him, Heuzuld also said, “These strange people will bring serious problems
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to you. They will breed largely and will become large in number. Then they will dominate
you. Hence you should not look at them passively. You have to fight and turn them away.
They should never settle near you.” Then Womd Diléibd said, “I have no enough people to
live with on this vast area of land. If T removed them with whom could I live again? We are
alone. We need them. Let them be near us.” Then K7 Géreno, as he was really great
warrior and hero, interfered in their discussion and said with confidence, “Let us remove

them, please. If you allow me, | together with Wei¥o can turn them back . If I sit on the back

of Weiso, 1 can sweep all of them away. No one can stand in front of me.”

But Womd Dilcibéi didn’t agree. After Womd Dilcbd and K&% Gdreno turned back to their
village, K& Gdreno repeatedly tried to convince Womd Dilcibéi by saying, “Don’t be
foolish and hesitant. 1 am with you. Please let us fight and turn them back. Believe me! I can
destroy them alone. Leave every responsibility to me. 1 together with Wdso can sweep them

all away.”

Héiuzuléi also, being forced by his spirit restricted Womd Dilcbd three or four times. He
repeatedly said, “I tell you, these people are not good for you. Please turn them back. I am

also with you.”

But Womd Dilébd, however so much Héauzuld and K Gdreno advised him, couldn’t
accept their advice. Then, the Hadiyas invaded some of the Dubdimmo land and could settle
near the Dubcdmmos. 1t was because of Womd Dilcbd's fault that the Hadiyas could now
dominate us. In general-—- let me turn back to my initial point of discussion. Generally
speaking, it was while the Soro-Hadiyas were going to invade the Dubdmmos that K&e
Gdreno said, “I alone together with Wiso can sweep away all of the Hadiyas.” It was also

then that Weso was killed.

And after that another war leader raised. His name was Gér Didénd. At that time the
Dubdimmos and the Mdsmds were not in good terms. Gdr Didéha couldn’t tolerate the
enmity of the Masmas. Hence, he drove them away. He killed their ethnic king. That war
was held at the place which was previously called Ldjd. There Gér Didénc cut off the
genitals of the Masmds king and that of his soldiers. In the native explanation, the act of
cutting genitals from one’s body is known in its local term; “Missc Issimd”. The genital,
after it is cut off is called known as “Missd”. 1t was after that historical event the place

which was previously known as Ldjd was changed into Missd.

What is the language?
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[t is in Kiz. Kiz is our original language though it is now being dominated by Heidiyisscitd.
C3: The Role of the Prophetic Spirit In the “History” of Dubimmos

The role of Heiuzuld has been repeatedly mentioned before. What is “Hduzuld™?

LS-T: Heuzuldi is a prophetic spiritual leader of the Dubcmmos. Those members of the Dubdmmo
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ethnic group who are spiritually possessed by Heéiuzuld are called Héuzul -Mch€o and have

title, i.e., “qAib.” Tt is a Kiz word which means almost “LORD.”

Hiiuzuld used to be worshipped by the people that were living in Kembata, Hadiya,
Wolayta, Dawro, Endegang, Enariya, Janjero, Boshana, Jimma and other places. He had
power to do whatever he liked. He used to administer people that were living on vast area of
land on and around the Dubdmmo land. He was able to destroy or kill whenever he liked. He
was also able to take away a piece of land with all its properties and put at some other place

if he was made angry.

He was highly respected. The houses where he used to live and their compounds are still

respected. He has two houses at two different places on the Dubdcimmo land.
Three houses of his seats at three places, not two.

Oh! Sorry. They are three. Mcdsé, Zambdiwifo and Geénetd. These compounds are still full
of huge natural trees. One can find there juniper trees, podocarpos trees, ... and the like
trees. Most of the trees are now becoming old. There also live different wild animals. Apes,

monkeys and colobus monkeys are exceptionally large in number.

When Héiuzuléd punishes a man by killing, he never stops there. He also takes away all the
possessions of the man. He takes his spear, cows and his properties. He leaves nothing there

in his house. He orders his close assistants to bring him every possessions of the person

killed. Then the Morotds and Mr@asJT do what they are ordered by Héuzuld.

Well, you said that Heuzuldi used to kill people. How did he kill people? Was it with spear?

Or with sword?... And what kinds of people did he use tokill?

In most cases the people were those who were trying to enter into rivalry of the Dubcdmmos

rights.

And those people who were rivals of the Dubcnimos " prophetic spiritual activities.

' M and Morotd are close assistants of Heuzuld. Those precious materials of Hduzuld are usually carried
from place to place by them. No other person can carry them.
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to be punished by him. Those who violate other’s rights were also his main targets of
punishment. If one’s right is violated by another, the one who is wronged comes to Héuzuldi
and reports the wrong that the other did to him. Then Héuzuldi sends message to the one who
is accused to come on the day that is decided by him. If the accused person is not willing to
be obedient or if he denied what he actually did, Héuzuld kills him immediately. The
punishment will not stop on him after he is killed. Tt also continues to be applied on his
family. Hence, before Heiuzuld is sweeps away all of them, all the family members come to
him holding different kinds of gifts and ask for his excuse by saying, “We believe in your
power. It was our mistake. Let your punishment stop here. We have already learned enough.
We will not repeat our mistake again. Please our lord excuse us.” If they don’t ask for his

excuse, Heuzuld sweeps away all members of the family including the domestic animals.
Can you mention any one such bitter punishment.

Yes, even this time, other peoples are murmuring assuming that the present unexpected
situation of drought is caused by Heuzuli because of that the Hadiyas have mistreated the

Dubéimmos.

On the other hand, Héuzuléi enabled barren women to bear children when they asked him to
do so. All those who are favoured by Héuzuld, in their return bring him honey, horses, oxen,
heavy cotton-product blanket, ete. In addition to these, they bring him the one -tenth of their

yearly income of every type.

OK. You have also said that when Héuzuld was disappointed with people, he disperses them

away. Can you mention some of such happenings?

Yes. I can. For example, those members of the Dubdmmo ethnic group who were grabbing
the gifts that other peoples bring to Héuzuld from different places were never stayed on the
Dubdmmo land. He dispersed them to some other places. Most of the members of the Gojind

lincage group are still living in Wolayta.
How about Dédbond? Some people say that Débondis are also dispersed by Héuzuldi.

Yes! Whoever he it is, if he is not willing to obey Héuzuld, and if he is not willing to bring
him the one-tenth yearly income, or if he does not show his respect to Hiéiuzuld by giving
him an ox, honey, thick cotton-product blanket, and the like gifts, undoubtedly Héiuzuld

punishes him.

Oh! He seems very harsh. What is his role in the nomination of the Dubdmmos traditional

kings?
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It is Heiuzuld who first recommends the person who is going to reign. After the Hiuzul-
Ménto spiritually possessed, his spirit, i.e., Hauzuld enables him to view the one who may
fit to the Womd position. He knows well who would highly favour the Dubdmmos for the
future. Understanding the future potential that one may have, he recommends even a young
person. The person whom Heuzuld recommends may not be clearly identified. Héuzuld
explains only the signs that are found on the body of the one who is spiritually viewed and
recommended by him. Then the older members of the group who serve as his consultants try
to identify the recommended person by the signs that are viewed spiritually. After the
recommended person is identified, the members of the Dubcmmo ethnic group express their

agreement by singing and dancing.

How did that the previous traditional king transfer the Léickd to the new Womdi? Would the

previous one volunteer to pass his power to the other peacefully?

No! unless the previous Womdi dies Héuzuléi never recommend a new candidate to take the
position of Womd. So long as the traditional king is alive the Léckd can never be transferred
to another person’s hand. I can tell you a history that actually happened in the past in
relation to the Léické possession. The Hadiyas’ war leader, whose name is Fitéiwriri)
Gerddéw, while he was visiting the Dubdmmos traditional king, ie., Womd Geribo,
accidentally saw the place where Womdi Geribo put the Léickd. He returned to Soro, and sent
one of his warriors to bring the Léidkd that he saw in Womd Geribo's house. The messenger
successfully stole the Lidkd and gave it to Fitdwrdri Gérdddw. But immediately, Heiuzuld
became angry and turned Fitawréri Gérdddw's house, together with its full properties, up

side down. He blinded his eyes.
Only one eye.

Fitéwrdri Garddow's?

Yes.

Who was he?

Fitciwrdri Gérddow?

Yes.

He was one of the Hadiyas® war leaders. He was also a feudal. He was a land lord.

Ve Fichwrdint is a title that is given to warriors as a promotion to be front side war leaders.

~1
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OK. And what happened then?

After all these had happened, understanding that Héuzuld is highly irritated by his wrong
action, Fitdwrdri Gérdddw took him two pots of honey, two slaves, ... two -two from every
type of gift.

Were these all taken to Heuzuld?

No-no! They were given to Womd Geribo. In like manner, he also took the same amount

and quality of gift to Héauzuld.
No one can take our Léidka.

It is said that while Dubcmmos were migrating from North to South, they had two Arks.

How about the Héuzuld? Did he also come from North?
[ am coming to it.
It is to mean that did Heiuzuld come together with the people?

He was with the people from the very beginning. While Dubdmmos were migrating, they
brought with them the Sildssie Ark and the Michael Ark as well as the prophetic spirit of

Héiuzuld.

Where did they take rest while they were migrating? Do you know?
The places where they took rest?

Yes.

Yes, I know the history. There is history. But before it I would like to explain some more
points about the power of Héauzuld. A man who is taking a tribute to Hdauzuld, no matter
how heavy the load is, he can never put the down tribute in order to take a rest. Also even if
he is badly bitten by ants or if pierced with spear, he can never try to protect himself until he
handed over his load to Héuzuld's assistants. One can never even try to scratch his body
while carrying a tribute to Heuzuld. This is a prophetic spiritual rule. Everybody used to
believe that. If his orders are violated, Hauzulci punishes them bitterly. Even when his own
close assistants, Mcgd and Morotd, carry his precious secreat materials, can never put down

until they reach the actual place. If they violate the rule, they also die soon.

Except those members of the Dubdimmno ethnic group, it is not allowed for others to enter to
Hiéiuzuli’s compound to hand over tributes. The messages of other groups reach Heuzuldi
only through the Dubdmmos. The Dubdmmos can enter Heiuzuléi's house and sit there with

him. But they cannot go very near to him except his close assistants. He never like when
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people’s shadow is cast on him.
Al:  Unlike the other people, Dubcdmmos have the right to talk to Hiuzula.

LLS-T: The other thing which is to be mentioned here is that Hduzuld never involves in different
social activities like: mourning and burial ceremony, marketing, wedding ceremony, and the

like. He never enters other people’s houses.
Al:  Even if it is raining, he never enters other people's house to shelter in.
2ndAL: He never enters a house where there is donkey.
3rdAl: He never enters a house where there is Goat.
4thAl: He never eats broken bread.

5thAT: Yes, he never eats bread if it is broken.

C4: Origin-Migration-Settlement

DG: How did The Dubcdmmos come here? Do you know the history of their migration and

settlement?

LS-T: Yes. Our first traditional king was Womc Déimte. He was exiled from Gondar, Chilgd
Awrdjd. 1

DG: Gondar?

LS-T: Yes. He was exiled from Gondar Chilgé Awrdiji. Then he first took rest at Girdrdmo. Then

he proceeded ahead. It was because of war that he was migrating from place to place leading

his people. From the very beginning, he was exiled because of war and he proceeded with

his people fighting with different groups of peoples and again settled at Azcbo.
DG: Azcbo? Where is it?

LS-T: 1t is located down towards here, South to Gondar. He was exiled again from Azcbo and
settled at Réyd. Again he raised from Reiyd and then settled on the field that is found next to
Addis Ababa. I am sure you know Gejd. That is the field where Womd Dcimte and the
people that were being led by him settled. And you should not forget that they brought the

Siléissie Ark with them.
DG: Was the Ark with them starting from the very beginning?

LS-T: Definitely. They brought the Ark of Sildissie with them when they came. When they brought

' Awrjd - is administrative division of a province. It can also be divided in to Warddas
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it, they faced lots of hardship. The period was during Ase Zérd Yicyob's regime. In those
war situations, they had to protect the Ark from damage. There were wars here and there at
that time. Womd Démie again raised from Gejé because of war and settled at Wdlisso. And

again he raised from Wdisso and settled at the place which is called Ymererd.
When you say Wdlisso there is also a specific place where Dubdmmos settled. It is Qcbend.

It brings no change. They are almost the same. From Qcbend they settled at Yomererd.
Yamererd is found in Yém. Still the Katdnos! are living there. Throughout their migration,
the Dubdmmos were fighting with different groups of people. They proceeded ahead
although they were fighting time and again. Fighting now and again, and defeating and
being defeated, killing and being killed; Womdi Déimfe and his people proceeded ahead and

settled at the present Déhidi land.
You mean it is from Ycnererd at last Womdi Déimte came and settled here in Soro.

There was no at that time what you call now Soro. At that time, this area was known as
Déniéi. On that direction [Pointing] there were Kembatas. On this direction there were
Dongas. And on this direction again, there were Tembaros. But this vast area of land was
used to be called Déhid. Zigolo is the place where Womcdi Déimfe was buried after he died.
Large number of people live there now. It has become one of the Soro Awrdji Qcbdles.
There is also one Qcbde that has got its name from the first Womd of Dubdimmo and it is
called Dénici Qéble. The first son of Womd Démete is Womd Dubiil & After Womdi Dcimte

died, Womd Dubclédmade Womi on his father's position.

The people that were living here together with the Dubdmmos at that early settlement period
had no skill. It was from the Dubdmmos that the other peoples learned how to make houses,
how to produce grains such as: barley, oats, wheat, beans and the like. These are the
favourite food of the Dubcimmos’. They had been widely using them for many years. It was
the Dubdmmos who taught other peoples how to eat good food, how to sit on a horse back,
how to wear good cloths, how to prepare front yards, how to fence, how to make a

compound, how to breed domestic animals such as horses, cows, sheep, goats and the like.

C5: Genealogy

Were there many people with Womdi Diéimfe while he was migrating to the South?

- =Pa : 5
' KAAnos - are members of K Ao, one of the sub-lineage groups of Dubdmunio.
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Yes. There were many people who were exiled from Gondar together with Womdi Diéimfe.

There were also his two sons with him. They were Dubcilé and Kinde. 1 can list the lincage

and sub-lineage group of Dubdmmos, if you like.
Go on please.

Womed Déimfe bore Dubdild and Kinde. 1t was Dubdld, the elder son of Déimie, who was

crowned Womdi after Womci Démte died.

Yes

" Womei Dubdldbore: Gojnd, Gujivé, Goldnjo, Zuwhdrd, Dold, ZOmbold and Guld In general

Dubcil & bore seven children.

Hereafter, 1 will list members of the Dubdmmo sub lineage group under the Zombotd
lineage group. Zdmboti's bore Wekscn, Jigrd, Miiffe, Débond and Etimo. There are five

sub-lineage groups under the Zambota lineage group.

Under the Wéséh sub-lineage group, again there are five family groups. These are Hoguffo,

Yéive, Hebdissie, Tumdmmo and Gdgdlo.

And then Odib! Etcimo, who is also found under the Zanhotd lineage group, bore Bonosso.
gc group

Mciffe bore Tumdcmmo and Kirkindo.

On the other hand, Dubdld’s brother, Kinde bore Kdksie; Kcksie bore Kksucn; Kdssudn
bore Deirgot; Dirgot bore Géirdisso. It is in this pattern that our ethnic lineage groups can be
put. Gdrasso bore Woldy; Wotd bore Kiileb; Kdleb bore Bdlitd, Bdltd; bore Gemero;
Gemero; bore Mdgdno, Mdgdno bore MéssAlo: Mssddo bore Sibdito; Sibcto bore Dildibd,
Diléibéi bore Sdlito, SAdto bore Watdllo; Wadillo bore Binldmmo, Bingdmmo bore Joffe;

and then Joffe bore Béambore. It is in this pattern that our ethnic lineage groups can be put.
Who were living here before the Dubcimmos settled here?

The Woseid people had been living here before Womd Deimte settled. They had their own
traditional king and their own prophetic spirit whose name was Engaldl. But when
Dubdimmos came here, they attacked them and killed their traditional king. There were also
many other small clans such as Ddwd, Digqldi, Ererd, Mdssawd, Gudd, Mdégadei, Héiddomdi,

Gondoromd. Héanidlé and Sigdji. The Dubcmmos swept of them. And then they brought

' OcFib a prophetic title given to those members of the Dubcimmo ethnic group that are possessed by the

prophetic spiritual power. They are mediums of the spirit, i.c., Hdluzuldi.
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with them the skills of making houses, fencing a compound, planting different types of
trees, breeding domestic animals such as horses, sheep, goats, cows, as well as the skill of
administrating oneself. They have also maintained all these traditions. We Dubdmmos have

had our own traditional king starting from the early migration period.
How many traditional kings have Dubdmmos had so far?
They are twenty-four.

Can you list them all?

Yes, | can. Womdi Kdssd Gobre
One

Womcdi Geribo

Two

Womdi Dojcimo

Three

Womdi Démfdmo

Four

Womd Gemero

Five

Womcd Wéiriyo

Six

Womdi Suliéno

Seven

Womd Fenfizo

Eight

Womdi Mdclscbo

Nine

Womd Jigisso

Ten
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Womci Sibdito
Eleven

Womci Dilcibéi
Twelve

Womdi Hiinfuco
Thirteen

Womé K cmo

Fourteen

Womci Zamboli
Fifte.e.n
Woma-Difasso

Fifteen

Sixteen

Woméi Dubdld
Seventeen
Womd Déimte
Eighteen
Womd Fdje
Nineteen
Womd Doisso
Twenty
Womd Bidigo
Twenty-one
You didn’t call Womd Kileto
Womdi Kileto
Twenty-two
Womcd éz’ndo

Twenty-three
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Woméi Mciffe
Twenty-four

Our Womcdis are these.

C6: The Role of the Prophetic Spirit in the “History” of the Dubimmos

There is almost no historical account where the role of Héuzuldi is not mentioned. The

history of Heuzuld seems to be the history of the Dubdmmos.

Yes. Heuzuld was our prophetic spiritual leader. We used to do everything only when
Heiuzulé allowed us to do so. But it was not only the Dubdmmos who used to obey Héiuzuld.
Other ethnic groups also used to stick highly to him in their daily life. They used to believe
and respect him more than the Dubdmmos used to do. The Hadiyas, the Janjeros, the
Welaytas, the Kembatas, and others used to obey him even more politely than the

Dubéimmos. They used to bring him honey, oxen, horses, cows, sheep....
Butter

Yes, they also used to bring him butter. But when they bring these, they cannot enter
Heiuzuldi's compound. They were only the Dubdmmos, who can enter Heiuzuld’s compound
to present him their gifts. For other peoples there are always communicators who used to
receive the gifts on behalf of Héuzuld from the external people and bring them his responsecs

and commands.

Whenever there is war between the Dubdmmos and other peoples, he tells the Dubdmmno
warriors before the actual war started what the enemy war is going to do and advises them
so as to make them successfully defeat the enemies. Before the Dubdmmos go to war they
present to Heuzuli different types of gifts and they ask him to be on the it side. Then he
makes their enemies inactive and on the contrary he highly motivates the Dubdcmmos.
Heinzuld was such a powerful prophetic spiritual leader. It was in this way that he used to

favour the Dubdmmos.

When the other ethnic groups come to Héuzuld seeking solution for their problems, until
they reach near the they bow and kiss the land calling for Heiuzudl s name and worshipping
him time and again compound of Héuzuld. They fear him highly. For example, when the
Janjeros come to intercede Héuzuld, they start to bow towards Heuzuléi's living area and to
kiss the land as soon as they cross the Gibe River. The Alabas were also coming to intercede
Heiuzuld, they start to bow and kiss the land as soon as they cross Werrcn River. They say,

“Oh our lord! We beg you so that you willingly allow and enable us to reach to your
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compound.” They reach to Genetd, Mcssara and Zémbawico bowing, kissing the land and
worshipping Heiuzulé time and again. The Wolaytas also used to come to Hciuzuli bowing,
kissing the land and worshipping Héuzula time and again as soon as they cross the Ajord
River. They say, “Oh our lord! We beg you so that you willingly allow and enable us reach

your compound safely.” It was in this way that all those people were coming from different
directions. In like manner, they reach Genetd, Mcssdrd and Zémbiwio. They reach to these

three compounds. Kontcb, Azérndt, and Mcsmds also used to bring honey, butter...
Thick cotton - product blanket.

Blanket, oxen, clothes, cows, grains, and other gifts. Whenever they come crossing Hossana,
they bow and kiss the land time and again. Until they hand over their tributes to the
consultants of Héuzuld, they never feel free. They are always afraid of the power of Heévzuld

though they know that they have never did wrong or they have never violated his rules.

C7: The Prophets [Qdribiis|

Who was the first prophet who was possessed by the prophetic spirit?
It was Qdrib Etadmo who was possessed by the prophetic spirit first.

It was not Qdib Etidmo who was possessed by the prophetic spirit first. It was rather Qarib

Zambotd who was possessed first.
Yes -Yes, It was Qdvib Zembotdi.
What about the second?

It was Qcrib Etdmo

The third?

Qdrib Bonosso

The fourth?

Qcvib Woziro

The fifth?

Qadrib Sadigo

The sixth?

Qcrib Sigo
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DG: The seventh?
DLS-T: Qarib Qdlo
DG:  The eighth
L.S-T: Qarib Tofig
DG:  The ninth
LS-T: Qcrib Dildibci
DG:  The tenth?
LS-T: Qcrib Adilo
DG:  The eleventh?
LS-T: Qdrib Ogiito
DG: The twelfth?
LS-T: Qérib Déydis
DG:  The thirteenth?
LS-T: Qcdrib Gonisso
DG:  The fourteenth?
LS-T: Qdrib Songdiye
DG: The fifteenth?

LS-T: After Qarib Songcye no one has been possessed so far.

C8: The Role of the Prophetic Spirit in the “History” of the Dubimmos
DG: The prophets are fourteen. But their quarters that are cited by you are only three, i.e.,
Géneta, Mserd and Zambcwifo. Had they all been using the same Quarters for their seats?

LS-T: Yes. The three seats had served turn by turn the fourteen prophets. Each of them used to
work going from one seat to another on a mule back. They travel from place to place being

escorted by 20 or 30 entourages.

DG: How could the seat that the prophet is going to work at on different days be known by the

people that were coming from different distant areas?

LS-T: Heiuzulé was always working with his own programmes. He used to announce through his
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assistants the place where he was going to work for the next programme. He was working
weekly, monthly or else once per three or four days according to his mood. The people also

knew the programme and they used to come with their cases as well as with their gifts.

Al:  Whenever Héuzuli changes his seat quarter, his two close entourages carry the precious
golden materials from place to place. The carriers cannot bring down the respected materials
unless they reached Héuzuld's compound. Even if they are bitten hard by ants or even if

they are pierced with spear, they cannot bring down the respected precious materials.
LS-T: They cannot withdraw.

Al:  Once a troop of ants killed one of Heuzuld’s close assistants by biting hard his testicle. It
happened while he was walking with Heuzulé carrying the precious materials. A troop of
ants bit his testicle bitterly. Then, as soon as he brought down the load, he failed down and

lost his life once and forever.
LS-T: Yes, he died. I also heard that.

Al: You see? He couldn’t protect himself since the commandment of the prophetic spirit does

not allow him to do like that.
DG: Why does the precious golden materials move from place to place together with Heuzuld?

LS-T: It is a sign of a prophetic power. Hence, whenever Héauzuld is moving from one of his seats

to the other, the materials also move together with him. And they have to be carried all the

way by the two or one of the two close assistants , i.c., Mckd and Morotd.

DG: While Héuzuld is travelling from place to place, it is said, women are not allowed to be seen

by him. Can you please discuss this in detail.

LS-T: Yes, it is not allowed for women to be seen by him. Even if they come across him by
accident, they have to run far away or they have to turn their faces away from him and bow

down on the ground and stay long there until he goes away.
Al They do this not to see Heuzuld.

LS-T:- When the women do this, the close assistants of Heéuzuld bless them by saying, “Let God

bless you.”
DG:  What about Héuzuld? Doesn’t he bless them?

LS-T: No, he doesn’t speak except to his close assistants. What they speak, however, is on behalf

of him.
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What is the reason? What will happen if women are looked face-to-face by Héuzulii?

They might become sterile. Their eyes might be blinded. They even might die due to fright

and shock.
Yes they might die immediately.

If women come across Héuzuld, they can never stay alive. On the other hand, if men come

across Heuzuld they say, “T wish you peace, our lord,” and bow down to kiss the ground.
But other people cannot stand in front of him at whatever distance except the Dubdmmos.

It is obvious. No question.

C9: The Role of the Prophetic Spirit in the “History” of the Dubiimmos

From the discussions that have been held so far one can understand that Heuzuld has widely
been worshipped by the Dubdmmos as well as other peoples. Why did they worship him?

How is his power working?

“If one calls his name and asks him to do him a favour, then Hduzuld will give him a

practical answer. In the complete absence of rain, if people ask him to give them rain, he
gives them enough rain. Where there is excess of rain, if people ask him to take the rain
away, he orders the rain to stop raining there and to go to other places. When an epidemic
devastates wide areas of living, people ask Heuzuld to eradicate it by saying, “Oh! our lord,
please protect us. Please save us.” Then he completely eradicates the epidemic. For example,
at the time when there was no medical treatment as now, whenever the smallpox disease
was devastating wide area of living, the people used to ask Héiuzuldi to save them by saying,
“Oh! Our lord Héuzuld, please sweep away the disease and save us.” Those who begged
him for protection will not be attacked by the smallpox. And whenever Dubdnnios were
fighting with their enemies, Hauzuld used to hit the enemy side with heavy rain so that they
freeze and become inactive. On the other hand, he used to make the Dubcimmos’ side warm.

Then the Dubdimmos easily defeat their enemies.

What you have told us so fat is somewhat a general history ethnic experience. Can you give
us a more detail information about the role of Héuzuld? And it might be more important if

specific events are accounted with their definite time.

There was war between Dubdmmos and the Jimma people in Jimma. After they attacked the
Jimmas bitterly, the Dubcimmos rushed back to their land. But before they could cross the
Gibe River, the Jimma people caught up with them. Then the Dubémmos' leader struck the

Gibe river with his mace in the name of Héuzuld. Then the river divided into two leaving
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the middle part open and dry. Then the Dubcmmos who could cross the river. After they
crossed, the Jimma warriors also followed them. But before they crossed the river the
Dubcimmo war leader struck again the river with his mace saying, “I speak in the name of
Héiuzuléi, the divided river please join together again.” Then, when the two sides joined
together, the Jimma warriors who were trying to cross the river were also taken away by the

water. It was Héiuzuld who did this miracle.

[ know well the detail story. There was a war on the Dubcimmo land between the Dubdmmos
and the Jimma people whom the neighbouring peoples commonly call "the M. In that
war they could take Q@b Woziro as a captive and put him on the hill of Limu. While he
was there, his prophetic spirit was serving here the Dubdimmos. After some time the
prophetic spirit possessed one of the Dubdmimo people. He promised the Dubdmmos to bring
Odib Woziro in July when the Gibe River becomes full of water. In July large number of
the Dubdmmo peoples went to the side of the Gibe river and stayed there until Héuzuld
could bring Q&b Woziro. After sometime two or three thousand M [Jimma] people
came from the opposite side of the Gibe River escorting Qcrib Woziro. As they reached to
the Gibe River, Qdib Woziro ordered his servant to bring him honey from the hole of a
huge stone. His servant brought what Qdrib Woziro ordered him and mixed it with water in
Heéuzulci’s golden material, which serves for the purpose of mixing things. Then he took the
mixture to Qé¥ib Woziro. Qdrib Woziro poured it on his hand and sprinkled it to the Gibe
River. After that he hit the river with his golden mace and the river was divided into two.
Then Qdib Woziro, taking one of the Mde girls captive, crossed the river together with
her. While the M&% people were following him chasing from behind, §arib Woziro hit
again the river in the name of Héuzula and the divided river suddenly joined and the water

took all of them away.

Do you have any other historical account which can explain more the prophetic power of

Heiuzuld?

There is also another historical account about Hauzuld that I have heard from my parents. It
was when our king agrees to give his daughter to one person from another ethnic group in
marriage. On the wedding ceremony day the M&% people took the bride by force from the
road while her bridegroom was taking her to his home. Then the bridegroom and other
escorts came back to the Dubédmmo land and informed the Dubdimmos the bad accident that

happened to them on their way to the bridegroom's house. Then through their reverberating
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information exchange system, i.e., locally termed by “/dici 16 affice,”! the message could

reach soon to most of the Dubcimmo people, and then to the ethnic heroes such as Ydy Gdro,

Yeiy Gambck.
Al:  K&e Gdeno

LS-T: K& Gdreno, and the like ethnic heroes immediately make their horses ready to go for war.
And then all together marched chasing the M&es. They soon reached the Mdes while they
were eating their provisions at the place which was previously called Ldige. There the
Dubdmmos slaughtered all of the Mé¥es and brought back the bride. The place where large
number of the Mcfe people slaughtered at once was then started to be called “Bobe”. It is a
Kiz word which mean “to be fetid.” It is called like that because the carcasses of the Mcles

putrefied the area for a long time.

Al:  There is also another historical account of the Dubcimmos. 1t is about the role of Heuizulda. At
another time also the Dubcdmmos and the Mes were fighting on the Dubéimmo land.
Unfortunately, the Dubcdmmos’ war leader, K&% Géreno was killed in the war by the Mc¥es.
After the Me killed him, they also cut off his genital and went to their land holding the
removed genital as a sign of heroic deed. K% Gdreno's, brother, Boge OffoCo become
highly irritated by the bad fate that happened to his mother’s son and decided not to go back

to the village when the others were returning to their home.

As Boge Offoto was following the killers of son his mother's, he reached the Gibe River.
When he struck the river with a stick in the name of Héuzuld the river was divided into two.
Then he crossed it as he sat on the back of his horse. Soon he looked that the McTes were
celebrating their victory. They were totally involved in the delightful atmosphere. Since
they reached their own land, they had never thought that any bad thing will happen to them.
But Boge Offodo could reach them from behind and suddenly pierced their war leader with
his spear. Their war leader, since he was highly excited, he had been dancing as he was
holding captive K% Géreno’s genital, sword, spear and shield. After Boge Offodo killed
him, the remaining ones suddenly got shocked and alarmed with the accidental attack and
unexpected death of their war leader and they soon dispersed and disappeared. Then Boge

Offo¢o could cut-off the necks of many Me¥e taking the advantage of that good opportunity.

't is the Dubcimmos traditional information exchanging system. Though the system doesn’t keep secret the
information, the intended message can reach to a wide range of people in a very short period of time. First
the information source passes his message standing at a hilly area and projecting his sound at his top voice.
Then those all who received the message, in the like manner, reverberate it to the people who are far from
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Then he cut off the Ma’é’e war leader’s genital and galloped away towards the Dubdmmo

land holding his brother’s and the M&%e war leader’s genitals together.

But before he could escape, the remaining Mces were able to realize that it was only one
person who dispersed and defeated them and they started chasing him. As Boge was
running, he came across a big house being led by the Dubcimmos prophetic spirit and
entered there together with his horse. Fortunately it was a house of the M es” war leader.
There also as he was trying to hide himself he entered in the bride’s room. There was also

the bride who was given in marriage to the Mcfes” war leader.

The Ma"c}'e people assuming that Boge Offofo was still rushing in front of them, they
continued running ahead. After they, as a whole, passed; Boge Offodo came out of the house
taking the new bride captive. As he was galloping his horse towards Gibe putting the bride
on the same horse in front of him, the Mc?r:e.s could see him and started to chase him again.
As soon as he reached to the Gibe River, he struck the water with a stick calling the name of
Heiuzuld and the river divided into two. Then Boge Offofo and his captive bride could cross
the river as they sat on the horse back. The Mr?_c""es also, as soon as they reached the river,
they followed Boge Offbfo s horse to cross the river. But before they could cross the river,
Boge Offofo struck the again river saying, “In the name of my father and lord Hduzuldi
please the water come and join together just now.” Then, when the two sides join together,

the river took all of the Mce people away before they could cross the river.

It has been said that the Dubcimmos are the first to settle here. They also used to be ruled by
their own king for a long time. In addition, you explained that the Dubdmmos had a
prophetic spiritual leader who always favoured them in every war situation. But to the
contrary, one can see that they are highly dominated especially by the Heidivcis. They

couldn’t become large in size. They couldn’t maintain their language. What is the reason?

Dubdimmos were inordinately proud. While other ethnic groups were bringing Heiuzuld very
valuable gifts, the Dubcimmos, on the other hand, used to take by force the gifts that other
people were bringing. Instead of giving their prophet valuable gift, they used to give him
stones. They take stone and throw it to him by saying, “Hduzuld, you eat this stone!” There
are still large number of stones that are found piled up in the compounds of Héiuzuld. When
other ethnic groups bring him big and best quality woods for fencing his compound, the
Dutbéimmos used to bring only barks. Unlike others, the Dubdmmos used to ignore him.

They used to think that since Huzuld is theirs, that he wouldn’t affect them. Even they

them. The reverberating process continues in the like manner throughout the Dubdmmo land.
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never hand over the gifts that were brought by others to Héwuzuléd properly. They used to
cheat. It was due to such bad manners of the Dubcmmos that Héuzuld finally became angry
and dispersed them to different places. As a result, we couldn’t become that much large in

number here and we couldn’t expand widely.

For that matter we are not small in number. If we are gathered together here, we will not be

less in number than the Kembatas and the Hadiyas.

C10: Ethnic Heroes and Accounts of Heroic Deeds
In relation to war accounts that you have been discussing before, I would like to ask you if
there were ethnic heroes in all those war accounts.
The war leaders are...
Those who are locally called Gdzi-And

Those who were Gézi-Andis ... Gétisso Bibiso was one of them who killed lions and other

peoples.
He was our ethnic hero.

He was from the Dubcimmo ethnic group.

Of course! He was ours. He was ours. He was a Dubdmmo. He was Dénlii.
OK. Go on.

Em...Géir Didéné was a war leader who could defeat all the best known warriors, Ydy Gdro
was a war leader too. Ydy GAnbcéko was also a war leader. He was a very good war leader
and warrior. Whenever he fought with enemies, he used to sweep them away. And then...
Sicukulo, the Son of Danbdo, was also a war leader who could repeatedly defeat and
eradicate enemy soldiers. Em... 4§44, the son of Dégoye, was also a brave war leader. He
was also a rich person. He was a hero. He was one of the best war leaders who eradicated
enemies. Jgisso was also a war leader. He defeated and eradicated enemies, He killed lions
and people of other ethnic groups. He was really a hero. He killed many peoples in wars.

And...and....and....
Let him think and T have also some historical accounts that have to be raised here.
Go on please.

While Womd Wariyo was ruling the Dubdmmos, em.. when the Janjeros came and fought

with the Dubdmmos, our fighters attacked them bitterly and swept them away completely. It



was after that the name of that historical place which had been known previously by Lchge
was then changed into Bobe. Bobe refers to a stinkyness of something. At that time because

of too many human corpses, that historical war field became highly stinky for years.

ondA[: That continued to smell bad for continuous twenty years.

3rdAT: The enemy corpses continued smelling for a long time. The surrounding areas were also

polluted by the stinky smell.

AthAl: Lénge had been the name of that war field before it was changed by the Dubdimmos into
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Bobe during Womdi Weiriyo's leadership.
Do you know the war leaders of that period?

The war leaders were generally: Siffo Mcléddaye was a hero war leader. The son of Surdmo,
Asuro, was a war leader. He was a hero too. He used to fight courageously. He used to
involve in war uttering war boast by saying, “The son of Gojind! Descendant of Denfci. who
has great experience of warl..” He was a great hero. He was huge. He did lots of war
miracles. He lived mostly in war situations. The other former war leader was A§in Hébdse. 1
explained his war history earlier. Em.... the place that is now called fig—Aféi*e was called
before Sigedd Mountain. It was by ASin Hdbdse war leadership that a large number of the
Méasmés people were killed on that mountain. It was their blood that covered the whole part

of the Sigedi mountain and then peoples started to call that mountain “a mountain which is
covered with blood” or “f"ig Afére” in its local term. On the other hand, Girdiddnd, a well
known hero and war leader, led the Dubdmmo war when Dubdmmos and Mcmdses fought
at Ldjd. It was because of the effect of that historical war that the previous name of the place
was changed from L to Missd. Em... Gun-Dund [Gunéi mountain] has got its name when
war was held the between Dubdimmos and the Janjeros. It was K& Gareno who led the war

on the Dubdmmo side. At that time the Dubdmmo Womd was.. Womd...

Womcdi Kileto

ondAl: Yes, it was Womd Kileto who was leading the Dubdmmos at that time. At that time, Womcdi
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Kileto was preparing a wedding ceremony to give his daughter to somebody in marriage. On
the wedding day the Janjeros kidnapped the bride. Then it was he who destroyed all of the

Janjeros who kidnapped the bride and brought back the bride.
Who was he?

Kiite Gareno. He was the Dubcmnios war leader. And again.. that very well known mare of

his couldn’t become stable unless she drank the enemy peoples’ blood in war. Hence, she



always used to get eager to go to war fields. Whenever she sensed war like situations, she

used to ran to Ke Gdreno so that he could sit on her back to involve in war immediately.

ondA[: Her name was Wdiso.

3rdAl: Yes. She was a miraculous mare. There was also another historical account that I heard

from the elders. Previously there were the W¥esas, who had been living here before the
Dubéimmos came from North. When the Dubdmmos and the WaseSas met here for the first
time they fought each other. The Dubdmmos were wise. At that time they were involved in
war holding raw meet in their pockets. Understanding that the Wd¥esdis might not be

defeated easily, they brought raw meet to the war field to play with it a war trick.

4thAl: Yes! While Dubdmmos were eating the raw meat acting as if they were eating the killed

LS-T:

W esa people’s flesh, the Wasesis got terrorized and rushed away from those “human flesh
cating strange people”. It was in such a way that the Dubcmmos could control this land at
first.

I would like to take you back to what my father told me about one of our ethnic war leaders,
that is Gébre Weriyo. He was also a Womd; you should not forget. During his leadership,
the Janjeros came and settled at Sigedci pitching their tent. As soon as Wormdi Gabre heard
about the appearance of these strange people, he went to Heivzuld and told him what was
happening around his people. Heiuzulé asked Womd Gébre Weriyo what the people looked
like. Womd Gébre said, “I couldn’t understand them. Though 1 tried to know who they are,
where they come from, what they want we couldn’t communicate because of language
difference. And since 1 couldn't understand them I have come to consult you.” Then
Heinzuld advised Womd Gébre by saying, “These people are dangerous for you. They will
destroy you. Don’t worry, however, I am with you as usual. I will order the sky to shower its
heavy rain on those strange people throughout the night. I will also order it to shower its ice
on them and to attack them with a stormy wind. Then you together with your war leaders
such as Asin Heibésie and Gérdidéna go and fight them early in the morning. There I would
enable you to defeat them. The next morning, Womd Gébre Wirivo, together with his other
two war leaders, went to the Léige hillock leading the Dubdimmo’s war troops and there
they got the Janjeros being crippled because of the icy rain and the stormy wind which
dismantled their tents and attacked them throughout the night. Then the Dubdmnios could
freely enter among those Janjero troops who had already become very inactive and they
completely exterminated them all with swords and spears. Finally after they had finished all

and while they were trying to put their swords and spears, their fingers became unable to
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stretch and to be fixable. Hence they went to their village as their swords and spears
remained stuck to their hand. It was after the Dubcimmo women massaged their hands that
their fingers could stretch and they could drop their swords and spears. It was in such a way
that the Dubcnmmos could eradicate the Janjeros. It was also then that the name of the place
that was known first by Ldige changed into Bobe. After the Janjeros’ spears were collected

from that war field, the Dubémmos could fence the Héuzuld's entire compound with them.
How was the Dubdmmos life system at that time?

At that time they used to eat oats, pea, beans, Duyci barley, Gntd barley, Gdgid barley, all
these were what Dubdimmos were eating at that time. On the other hand, we could see in our
age that before the American wheat was brought here, before the present Désch wheat has
been brought, we had our own unique wheat which was called Guiomé. We had our own
unique wheat which was called Zild. We had our own unique wheat which was called Wdjo.

All these have been being produced since long ago on the Dubdmmo land.

In the ancient time, when there was no medical treatment as now, people used to highly
suffer from constipation during winter season. Hence, merchants used to come from
Wolayta, from Hadiya, from Janjero, from Kembata, from Gurage and from other distant
arcas to buy the medicines that cure constipation from the Otoro, Anso and Gimbichu

markets. These medicines were produced on the Dubdmmo land. They were unique types of

cabbage that are called Assussd and Simciro.

The Dubdmmo land is mountainous. During drought seasons, while other people were
migrating to other places searching food, the Dubdmmos couldn’t be attacked with famine.
Since they were producing different types of crops, they could stay unattacked. This could
be due to the fact that they consume their unique types of draught resistant crops. Those
who were attacked with goitre disease also used to come to the Dubdmmo land seeking for a
traditional medicine. Those unique types of cabbages that were growing here were
medicines for many types of diseases. The Dubdimmo people used to produce every kind of
crop. They never used to eat buying from the markets. They have never left this area
because of drought. They are the ones who taught the neighbouring people how to make a
house, how to fence a compound, how to ride a horse, how to preserve wealth, how to
plough land and produce crops, Ensét, bamboo, and other plants. The Dubdimmos are the

ones who familiarized other people with many skills.
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3.3. The Formal Meeting General Context

On the formal meeting day, i.e., Aug. 29/1997, that was arranged to the chosen elder
members of the group, the researcher together with his assistants could reach at the place
on time. The number of the older members of the Dubdmmo ethnic group who were going
to present ethnic historical accounts was about 35. Since they were selected with great care
from the diversified areas of the Dubdmmo land and from areas other than the Dubdmmo
land where some sub-lineage groups of the Dubéimmo ethnic group are settled, the social

context was believed to give more or less better cultural and "historical" evidences.

The chair-person opened the formal meeting by reminding the group to follow the
meeting procedure. As for his explanation, emotional interference while one person 1s
discussing is impossible and everybody can agree and disagree only in a formal way. He
also explained the main areas on which more emphasis is to be given by the group. Hence
cultural, traditional, economic "historical", linguistic and other aspects of the Dubdmmos
were suggested by the chair-person to be the basic issues in that social meeting discussion

SEessIon.

In like manner, a number of traditional and "historical" issues were discussed in the
meeting. The cultural, economic, religious, linguistic, social and similar ethnic issues that
are believed by the group to make them different from other related ethnic groups were
discussed in detail. Since the committee was recording each detail, it took both the
researcher and the committee three days ie. from Aug. 29 up to Aug. 31/1997, to
accomplish the task of registering the needed information. The group discussed how the
Dubédmmos perform their mourning ceremony, how they perform their circumcision
ceremony, how they celebrate their Mdsgdl ceremony, how they perform their wedding
ceremony, etc. They also discussed what their general food culture is. Since it is difficult to
record everything in this paper, the researcher mainly focused on the "historical" narratives

and their general contexts. The following narratives are some of such ones.

3.3.1. Conversational Narratives and Dranca

C11: Origin-Migration-Settlement

DG:  Where did Dubdimmos come from?
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I have one point to remind you. What I can easily speak is Amharic. Now I explain my idea
in Amharic. | am an Amhara and a Christian. My ancestors came here with the Sildssie Ark.
I have also lived so far maintaining my predecessors original Christian religion well.
Orthodox Christianity is our ethnic religion from the very beginning. If there is one who
might say what [ have said is false, let him raise his hand and let him officially disagree and
disprove my point. I am a Christian. I am an Amhara. My clan, my father, my grand father,
all my predecessors are Amharas. I am also originally Amhara. I am originally a Gondar-
Ambhara. Dubdmmos were exiled from Gondar because of war. They reached here fighting
on their way with other peoples time and again. They had their own soldiers and servants
while they were migrating to South. There was also Sildssie Ark together with them from
the very beginning. In like manner, the Dubdmmos proceeded down to the South fighting

time and again with other peoples. Then they took rest at Wdisso. And then they came here

across Wdgite.

LS-Ty: It might be better if we decide here one thing. I have received a piece of information from
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one person who is also from the Dubdmmo ethnic group. He speaks referring to oral
evidence that the origin of the present people of Dubdmmo is Israel. He explained that when
Queen Saba went to and returned from king Solomon three times, some people also came
with her from Israel. As for his explanation, Dubdmmos are the ones who came with Queen
Saba at her third trip. He has also noted that it is after they came from Isreal that they could
settle at Gondar and migrate to South after sometime. This is a general hint that 1 have
received from that person. Of course, that we came from Gondar is undeniable. But when
we say that we came from Gondar, we have to be very careful that it should not connote a
sense of claiming that we are Amharas. We are one of those people who came from Israel.
But now we are Dubdmmos. We have our own unique culture, history, language and

tradition. We are a self-contained particular ethnic group.
How did the Dubcimmos come from Gondar?
They proceeded to South fighting with different peoples.

Who were they that first raised from Gondar. Were they members of a particular ethnic

group at that time?

A war leader, who was called Déimie, raised first from Gondar together with his two sons,
Dubcildand Kinde, and with his entourages. But I cannot accurately point out when the time

was.

LS-Ty: 1 have some points to add to what he has said. Womdi Dcimfe raised from Gondar because
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of war. There was no peace in Gondar at that time. Hence Womd Déimfe migrated from
Gondar together with his two sons and leading his entourages. After he came to South, he
settled around Wdgite at Ocbendi. Then he started searching for another place which might
be favourable for living. There was also a prophetic spirit with them that is called Héiuzuld.
It was Héuzuld who implicated the present Dubcmmo land to the early Dubdnmo people.
On their way to South, Dubdmmos settled at Wlisso. Then they raised from Wdlisso and
settled around Welgite at Qcbena. From Qcbena again they moved searching for a
favourable place and finally Heuzuld showed them this place where we have been living so
far. The first place where they first settled after they reached here is [pointing to the
mountain] this Qhgio mountain. Then searching again a favourable land for agriculture,
they expanded from Qchgico to those of the present Qcbdes such as Mdsdrd, Sindo,
Zombwio, Gumbo, Wanjdi, Hingo and other small districts of the Dubcimmo land. There

had been no one living before when the Dubcimmos reached here first.

After they settled here, the Jimma people, who were at that time called Mc¥es, used to come
time and again to attack the Dubcdmmos. The Mcsmds people also used to come in [pointing
to the Northern direction] this direction to attack the Dubdmmos. And again [pointing to
South of the Dubdmmo land] on that direction there used to come the Hométi people to
attack them. The Dubcmmos also used to fight time and again with all these peoples. They

used to fight again and again and defeat their enemies most of the time.

LS-Ty: 1 would like to forward to you what | heard from my elders and what I know about the

DG:

LS-T:

Dubcimmos origin and early migration.
Please continue.

From the very beginning, the Dubcmmos were exiled from the present Gondar province
Cil i Awrd jd, specifically from Girdrdmo. The migratory group was led by Womcd Dénia.
There were also his two sons, Dubdld and Kinde. The period was during Ziiraydiqob'’s
regime. There was war all over the country. They proceeded to South fighting again and
again with different groups of peoples. After they raised form Girdirdmo due to war, they
again settled at Azcbo. After they stayed there for some time fighting with different groups
of people, they moved towards Réyd. Again they stayed at Réydi for some time fighting with
different groups of people. After they stayed there in war defeating the enemies and also
being defeated by the enemies, they moved towards to South. When they reached around the
present Addis Ababa, they settled at a very vast field which is now called Gejd. They also

stayed there for some time, defeating and being defeated while they were fighting with



different groups of people. Then they were exiled from Gejd and proceeded to Wdlisso. In
all these ups and downs, the Silassie Ark was still with them. They cared much for their Ark
so that it wouldn’t fall at the hands of the enemy of war. After they settled there for some
time fighting with other peoples, defeating, defeated by them, then they proceeded down to
the South and settled at Yénererd. And there also they stayed in war situation. At that time
there were wars every where. The peoples themselves were aggressive and warring at that
time. Hence the Dubcimmos also couldn’t settle at one place peacefully and permanently for
a long time. Womdi Deimie and his entourages again raised from Yémerera and then settled
here being distributed Scnqoli, Ocngilo, Dunmerd, Dold, Gdénetd, Zombdwido, Qd¥ird,
Feld, Qoryto, Otoro, Mundd. They settled being distributed everywhere around the
mountains. There are also some other places here where they settled during their migration
such as: Mdksard, Bond, Wontdhdi, §0’M Gogo, Agémdéi and other places. They settled at all
these areas making the areas more comfortable for living. At that time there were many
lions, tigers, apes, monkeys and other wild animals. They were Dubdmmos who swept them
away and prepared the areas where no human beings reached before for living. It was Dénlc
who enabled the present generation to exist in such a beautiful manner. There is also a small

QOébdle, which is still called by the name of Womd Déimie, i.e., Déhidi in local accent.

LLS-T: There is also a historical account that I know much about. Though 1 am not as such an old
person, | have preserved, in my mind some accounts that | have received from my father. I
agree that the Dubcmmos came from Gondar. The Mcmds people, the Janjero people, the
Kembata people also migrated in the same historical time from the same direction. My
father told me this. It is also true that while they were migrating from Gondar they took rest
at many places. From these three migratory ethnic groups, the Janjeros went to a place
which was known as Janjero. The Mcmdés people also went to the area which was by then
called Mésmés. Déimie also came here with his entourages. Of course it is also true that
Déimte came here together with his two sons, i.e., Dubéldand Kinde. But when they reached
here, there was no any power that could fight with them. So there was no war when they
held this area. There was no problem to control this area. I don’t agree on what was said that
Dubdéimmos could hold and control this area “defeating the people that had been living here

before.”

And again when they migrated, they brought with them only the Sildssie Ark. The prophetic
spirit didn’t come together with them from Gondar. Rather it was while they were migrating
that it possessed one of the group members. On their way to the South, while they were

hunting in the forest, the spirit could possess one of the Dubdimmo peoples. It was then that
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they could identify this area being guided by the prophetic spirit leadership. But after some
time, the Dubdmmos stopped obeying Hciuzuld, the prophetic spirit. Since he was a member
of their own ethnic group, unlike the other peoples, the Dubdigrmmos started neglecting and
disappointing him. Then [duzulé also started punishing them and scattered some of them

away at different places.

LS-T[: 1 have also related information to be added in what was explained before about the
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Dubcimmos' original identity. It is true that the Dubdmmos are originally Israelites. When
they had come from Isracl, the place where they first settled was Gondar. There Ayzob bore
Béinti. Again Bdnti bore Déimie. Then Dubdild and Kinde were born from Déimfe. Then we

can list each of the descending lineage groups starting from Dubdl .

During Zdnbotd's leadership, the Dubdmmos had Silassie and Michael Arks. But at that
time Ahmed Gragn was destroying Christian churches and church properties. In order to
protect the two Arks from the Gragn’s destruction, our people threw the Michael Ark down
to the Kdrerd cliff that is found in the Gibe Valley. It is still found there being guarded by
different spirits. On the other hand, with a great care and courage, the Dubdmmo people
could save the Silassie Ark and it is that Ark that the Dubdnimos are worshipping till now in
Geinetii Odbdle in the Sibu Silassie church. It is the Semitic origin Orthodox Christian

religion that we are following till now.

C12: Religion and Tradition

Is there any one who wants to say something in relation to what we have been discussing so
far?

As far as our religion is concerned, I would like to forward some points. In the Dubdmmo
society, there are two religious traditions. One is the prophetic religion and the other is the
Orthodox Christian religion. Though Orthodox Christian is the Dubdimmos original religion,
there has also come a prophetic religion after Dubdld and Kinde. On the other side of
Dubcild, under his lineage group, Hauzuld used to play the major role, whereas under his
brother’s, i.e., Kinde's lincage group, there was Hezuléi's assistant, Néga@ So, under
Héivzulé’s control. Héuzuld has never been violated Christianity. He has never been eating
alone on great Christian holidays such as Meisqdl. He has never been appointing people on
Christian holidays. He used to work side by side with Christian tradition and that is why the
people were also worshipping him side by side with their Christian religion. When Hduzuld

was ruling the top highland areas of the Dubdmmo land, N&& ¥o was also rulling under
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Heiuzuld’s control the areas which are lower than the top most ones. So far Héuzuld has

possessed about fourteen prophets in which case all are from the Dubdmmo ethnic group.

LS-Ty: Our Masgdl tradition is different from all of the others if you like. Others are celebrating it

on Mékdén [Mossorom]! seventeen. whereas we are celebrating Mossorom fifteen.

We are ordered by Héuzuldi to celebrate our Mdisgdl on Mossorom fifteen. [Addressing to

the whole group] Is it not right?
Al: Yes it is right!!!

LS-T|: Mossorom fifteen is our Mdisqdil holy day. Though the official Meisqdil holiday of Ethiopia
is Mossorom seventeen, unlike the other Ethiopians, we Dubcimmos celebrate it on
Mossorom fifteen. We are ordered by Héiuzuli from the very beginning to celebrate Mdisgdil
on Mossorom fifteen. Our way of celebrating the Mcsqcil holy day is also different from
others. Our traditional dance is unique. The way we present Mcisgdl flower gift is different

from that of others traditions.
DG: How about marriage?

LS-T: When a father wants to arrange marriage to his son, he consults Hauzuld. 1t is Héuzuld who
recommends a girl from other ethnic groups to be married by members of the Dubdmmo
ethnic group. When Hiuzuldi says, “Go and marry a girl from that family group,” then we
used to do what he ordered us. If we married a girl without his agreement only on our own
will, then he says, “she doesn’t fit you. She cannot give birth to a child. I don’t accept.” And
then we turn the girl back to her home. If Hézuld ordered us to go to Kembata to engage a
girl, we would never hesitate. We would go. If he ordered us to go to Jimma, we would go
there and bring the girl whom Hduzuli viewed spiritually and recommended to be engaged.
We would go wherever we were sent by Héauzuld. On the other hand, if there was a negative
response on the side of the recommended girl's family, then we would report it to Hauzuld.
And if Heuzuléi sent us, we would go to her parents house and impale a very thin plaiting
reed on the wall at the get of their house. Then, she would never be married for another
person. She would remain unmarried until she became an old maid. But before this happens,
her parents come on their own time to Hauzuld and ask him for an excuse. On their turn,
they beg the one who wanted to engage the girl before so that he becomes a volunteer to
marry her. They beg by saying, “Please take our daughter. Please engage with our

daughter.” Then we marry the girl if we like. But if the parents of the girl do not want to

U MAkéran is an Amharic word. It refers the first month of Ethiopian new year, i.e., September.
“Mossorom” also refers the same month for the Dubdmmo people.
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change their mind, Héuzuld destroys all of them. He grews the girl numb.
LLS-T}: He can make her mad if he likes.

LS-T1: Yes! He can make her mad. Even if we violated his order and marry a girl without his
approval, he grews both of the bride groom and the groom numb. Therefore, for fearing his
bitter punishment, we don’t violate his rules and orders. It is he who used to lead us. We

cannot be out of his order for what ever things we are doing.
LS-Ty: Our prophets used to us what we have to do.

LS-Ty: We do all the things as we are told to do by Héuzuld. Héuzuld is our leader. When he says,
“Go there, clear the forest and live there” we obey him and settle in the area where he
specifies. It is because of his command that we went to Jimma, Wolayta, Gurage, Tembaro

etc., where Dubcmmos settled and have been living so far.

D1: By Eromo Digado

Dontico ...0, Déntico...o [The Dénid ... the Dontd)
Déntico...o, Déntico...o [The Dénidi ... the Danid)
Déntic Dubdma 1éhd ebo bAld [When the Dénic boys go to marry the girls]
Tedndm mdro ayimo..o....o [And when they go to bring one’s fiancee]
5 - Mdro ayidmo. [When they go]
Méssukudym mod mdso’dde-e...e [And again when they are engaged]
Gissi kuromo goto ayimo-o...o [I would tell you first what they present as a dowry. |
Qinto weydki mdssoko-o.....0 [They present large size blanket that is made of cotton]
Boqul bitessd qoto hin¢doko-o....o [After selling their mule, they present a dowry. |
10 - Hadiy 1disso bold [(That is) when they marry a girl from the Hddiyd Ethnic
group]
Oss qoro londé-d.... i [Fertile woman]
Add ago 18ro-o.....0 [A cow that is full of milk.]
U10 béto singé-a.....a [A hardworking ox.]
Iyo hili€o-o....0 [Donkeys that can carry heavy load]
15 Ambio Semdm déqo hirfonim [Large blanket and carpet]
Edi uwoko-o ....o [They give all these.]
Qardm oss an mén bihild egerimond qotd heoko-o....0 [The new generation of the group
also preserves its predecessors culture]

Déntido...0, Dontico-o....0 [The Déntd ... the Donid)
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Déntico....0, Déntico-o....0 [The Dénici ... the Dontd)
Hiq ito ddnne-e...e [An elephant that eats tree]
Héri goro lobd-d... 4 [A hippopotamus that sleeps in mud]
Hémas gossdssomi-i ... 4 [A snake that crawls along the ground]
Hiiqa gdro dégerd-i ... 4 [An ape that passes the whole night on a tree]
Hirmit ayamo-o ... o [In such a general atmosphere]
Amin qotone-e ... ¢ [Before the time is getting worse]
Adil titoine [Before the king is getting ready]
Eling firoine-¢ ... ¢ [Before daybreak]
An mén hundim oli [When all relatives gathered]
agukuyim ago [At the native land]
aydmo-o...0 [When they gathered]
Duni $§ongola [The Sangola hillock]
Déondm qongico [Pangico (hillock) is graceful]
Wiigdbot Ceba- ... d [Weigdbotd is a plain land]
Omoloq duni-i ...4 [Omologq is a hillock]
Imin Génnetd-a ... i [The hilly Gannetd]
And gdromo Boni [My living area is Bonndi/
AfO10 Di¥o-o0..0 [There is Difo at the back side of me]
Imén Wonjdlla Donsa-i... & [The hilly Wonjald Donssdi]

Agi kid uld méssissi [Controlling and blessing (all these areas)|

A do bate-e...e [Clearing all the forest]

Erro kissi err min botite-e...e [Planting Ensof seedling, making good house]

Ango likind edimikite-e ...e [Together with their /ddkd which is always being washed
(with blood so as to preserve its glory and power)]

Bolonti ¢omo lossissikite [Teaching ( the others) the circumcision etiquette]

Bubo Foroda gobarikiite-e...e [Taming violent horses]

Bétokom uld améadikite-e...e [Holding fertile land]

Goru Dub@nto Dénti¢o-o...0 [I am Dubcimmo-Dnt (the one who could live in such a
manner)]

Dogoy Asor lelew kumamo-o..0 [The son of Dogoye, Asard could breed thousands of
cows|

Wolor jobir lelew kumédmo-o...o... [The son of Woloro, Jobiro, could breed thousands of

cows]
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[In like manner the narrator continues listing about thirty individuals from the Dubdmmos,

who could breed thousand and hundred cows|

50 O ken hundimi kum 'tigu boli-d... 4 [On the day when they all counted thousand (cows)]
O ken hundimi tib tigu bold-4... & [On the days when they all counted hundred (cows)]
Mul monini lossissiminé-a... 4 [So as to give lesson for other peoples]
Issdkom bihil md yi kuromo-o..0 [Explaining how they perform the traditional
ceremony is beyond my capacity]
Sori mqir didyamékite [Sharing the sampling distribution dining table with the Hidiyd
people]

55 Am Kombitinssém ludim wegite-e...e [Inviting the head ones from Kombcitdi/
O kol Dongise mon wesikite-e...e [And calling the best ones of Dongdi people]
Ajor g@mbari edé kidte-e...e [And also including the Ajord Témbaro people]
Imén Mossmdss wedi kiite-e...e [From that (upper area) direction also calling the
MOosmas people]
Lelewd miri lossissu bold-d... 4 [Teaching how to breed cows and how to eat meat]

60 Monin doydmi ito man beto-o...0 [I am the son of the ones who like to eat sharing their
food with others]
Gugo Forddom sidlo mén beto-o..0 [1 am the son of those who are well known in
galloping horses]
Kode Gereni gido gon ili fordgi-i...i [Kofe Goreno's fighter mare]
Gadi dabdlo bdla grdimedki qun-qun itdmo-o...0 [When she comes back from war
field, she eats a lot of oats]

65 Godnik tigdm agdmo-o ..o [She also drinks (enemy) peoples’ blood]
Kd&e Goreni gid maro bold-a... & [When KoXe Goreno goes for a campaign]
Gur dor kiiti-i...i [He marches (leading his troops) early in the morning.]
10lewi doliom qiti kidti-i..i [He eats the hump of a bull for his breakfast]
An am&nomin keyi diromo-usetomo. [For now, I would like to stop here. Let me take

rest.]
D2: By Hiiil omiriim Gudisso
Igird ZUiirco-0...0 [At Ilgird | am Zuwdrto]

Agoti Dabonto-o...0 [At Agotd 1 am Dabondi]

Alutd Gojindo-o...0 [At Aluti 1 am Gojind]



Arird Wassdnto-o...0 [At Aréirc 1 am Wasson]
5 Qdten yo Doléo-o...0 [At Q@‘g’d [ am Dollé]
Ann Haildmiriime [1 am Héylomdriycim]
Déntido Gudis beto-o..0 [the Dénid, son of Gudisso]
E girdrdm $8C0-0 ..0 [The place which is covered by acacia, Sard]
Gode Masséni-i... i [The place which is covered with Mdssond (a type of tree)]
10 Gondel Widdmo-o...0 [The place which is covered with Gandeld (a type of tree)
Weitammo]
Giion Kubgd egii-i... & [Gaon and Kubdega]
Gortd Wasebi-i... i [Gorii and Wékeba]
Giasmon bure-e...e [The place of the earlier settlers Bure]
Gadain Boindra [The area which is closely located, Bandird]
15 Gej dun Sénqoli-i... & [The huge hillock, Senqold]
Gond bok Murassi-i... 4 [The neighboring Murdissc]
Arar qi§imo-o...0 [ The frosty Ardird]
Edl affo qigd-d... 4 [The Qisd, which is found at the direction of Erd/
Anno kufoni-i... 4 [Kuffond, the land of our ancestors|
20 Emén godima-4... & [The upper side Gétlimdi]
Ango medl duné-i... 4 [The hillock where the Anso market is underway]
Anno qorto-o...0 [ Qorio, the land of our ancestors]
Otoro Donsi-d... 4 [Otoro and Donssdi]
Oromi Bigétd-d... & [Oromd and BiSitdi]
25 Umbe Ionge-¢...e [Umbe and Longe]
Aluti Hiinqotd-d... & [Alutd and Hanqotdi]
Odi Sino-o...0 [Odd and Scino]
Uli bed méntind-i... 4 [For those people who had no land]
Udmaim betite-e...e [Clearing the forest]
30 Hobémo guliite-e..e [Eradicating the lions]
Dinedm gulite-e...e [Killing the elephants]
Uli bétonsite-e....e [(It was in such a way) that they could distribute land (for those who
didn’t have)]
[lu mdnind dwu Dubdnto [They were the Dubdmmos, who could give land at that time
for those all who came latter]
- L8k beto-o..0 [T am the son of the owner of Lédkdi/

35 Qubi lickdyo-0...0--.
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Déntico qar lidkam beto-o...0 [The Danid are the owner of Lédkd from the very
beginning]

Hiret 140kdyo-o..0 [Ours is not new Ldidkdi]

Hit liokim beto-o...0 [I am originally the son of the owner of Léidkd]

Iyo gdndeyo iyisso gdnde-e...e [(Dubdmmos) are not carriers, but they make others
carry|

Béto gdndeyo bétisso gonde-e...e [They are not servants, but they make others serve
them]

Iqo gondeyo igisso gonde-e...e [ They never fetch firewood, but they make others bring
them firewood.]

Dardm Dantto-o...0 [I am originally Dénidi]

Wijam Déntico-0..0 [I am Ddntd with large product of sorghum.]

Soim Déntico-o...0 [Tam Déntd with large product of barley]

Forddim Donti¢o-o...0 [I am Donld with large number of horses]

Gonuim Déntico-o...0 [1 am Donid with large number of mares]

Sutim Dantito-o....0 [l am Déntd, who could grow Su‘i‘(a type of tree)]

Sdyam Déonti¢o-o...0 [ am Déntd with large number of cows]

Agdm 18ma&o-o...0 [1 am a member of Agdm — seven family groups]

Ogg Gojini¢o-o...0 [I am the son of the Ogo Gojind]

Ardrim Siwo-o...0 [ am the friend of the Ardrd people]

Urimo Kabada. [1 stop here for now]

D3: By Yiqob Mdgdho

Déntico.... dm, Dontico... ém [The Déhid ... the Déhici]
Déntdo, Déntico... dm [The Dédidi ... the Dénidi]
- Déntico. [The Dénici]
Atdri Qubu jirine... dm [Like a young boy who has seen ripe peas]
Urégd qubo Déntone... m [I am one of the Dchics, who always miss trophy]
Atétd qubu jirine... dm [As a hungry boy who has seen a ripe peas]
Ori qubo Dénitone... dm [I am one of the Déniéis, who are addicted to war]

Agi dinbu ménine.... om [l am a Dénld, who has a horse which

11il4¢ topo fordd yo Donténe... om [courageously jumps face-to-face in war]
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Ginbi firu di$dne.... dm [As a troop of bees that left its hive]

- Gugo Dénténe... dm [l am also from those Déntéis, who march to wherever there is
war]

Hag@a firu digdne.... dm [As the bees which get scattered from their hive, I am an angry
Déhidi]

- Hundim gdsso Déntone.... m [T am from those all attacking angry Déntiis]

- Wossonossone.... om [I am a member of the Wébsdn sub-lineage group]

Hefi¢ gurupukudn heco - yakom Déntone... dm [1 am from those Dénicis, whom all the
other peoples are praising|

- Wossdnossone... om [I am a member of the Wésch sub-lineage group]

_ Wossdnosséne... om |1 am a member of the Wksdh sub-lineage group]

Orimd Wassonossane.... ém [I am from the warrior ¥ ésch sub-lineage group]

Ogo Gojinde... dm [I am the son of Ogo, Gojindl

Lonjam Towdlone... Om [I am the son of Lenjcmo, Téwuldi]

Liyod Egzedlone... Om [I am the son of Liyo, Egzero]

Lirdim Gojindne... ém [I am the son of Lirdmo, Gojinal

Ori sushi yo Ogo Gojindne [I am a beginner of war and a member of the Gojind sub-
lineage group]

Bodn Gobudlane.... dm [Nk Bond, the son of Gabre]

Bidiqd Géredndne... om [At Bidigd, 1 am the son of Géreno]

Bossot Katdmane.... om [At Bossolo, 1 am the son of Kdtand]

Biion Addm ossodne ... om [At Bitéhd, 1 am the son of Addno]

Bang Wassdnossone [I am from the lightning Wésséh sub-lineage group|

Dénti%o.. om. Déontio.... ém [(1) The Déhidi ...the Dénidi]

K& ledm alimia....ha [ am known with shooting the bamboo target]

LehAbal gdmod....om [In between serious fight]

Lole higdri... dm [(I am from) those who can take captive large numbers of cows]
Lehd ag ddneCo.. dm [(I am also from) those who can drive huge elephants]

Leho agd'zine‘éo [(1 am from the ones) who drive huge elephants]

- Leru Dénténe... dm [(I am from) Dénids, who are complete in everything]

- Leru dénténe... ém [(I am from) Dénlcs. who are complete in everything]

Ku 148k ililame ... dm [The owners of a reflecting Léack]

LG hiyoi ... m [The wise ones who are also knowledgeable]

i
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40 Ledm alim@i [Who are known with shooting the bamboo target]
Lehd bal gdmod... dm [1 am from those who can take captive large numbers of cows in

between serious fight]

Lidle hiigdi leru Dantdne... &m [1 am a member of the Dénteis - those who have plenty
of cows]

- Duboméne [1 am a Dubéimmo]

- Dubéméne [I am a Dubdmmo]

45 - Donténe-Déntone [1 am a Déhid, 1 am a Dénid]
Sém elincine... 6m [As a midday sun]
Sif agdndne... dm [As a bright moon]

Sodiriréne.. dm [As a morning dawn]

$énqola dundne.. dm [As Séhqold hillock]
50 Sokotitone [As the warming month of February]

Siqo Dénténe.. dm [(I am from) the Déhicis - those who are always great]

Sigo Dénténe. [(I am from) the great Déntds]
- Dubdméne [1 am a Dubdimmo]

Amdnomindkdbeyo usetomo. [For now let me stop here. |

3.4. General Data Collection Field Process on the Kembata Land

As it was explained before some of the family branches of the Dubdmmo ethnic
group partially live in some other administrative zones. One of such lineage groups is
Wésscn. The great majority of the Wéksch lineage group settled on the Kembata land. The
researcher had a pre-hand information about the schedule of their monthly social meeting
before he approached them together with his assistants. The social meeting programme was
basically planned to have discussions on the contemporary Issues concerning their lineage

group.

On the social meeting programme was arranged, i.e.,Sept.6,1997,when the researcher
and his assistants reached at the fodo, where the social meeting was arranged to be held,
there were only few people waiting for the others. The researcher’s assistants introduced
him first to the elders he didn’t meet when he had approached them earlier for a general
survey. They had been discussing their own personal issues until the formal meeting

session got started. The researcher and his assistants also spent some time discussing
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different personal matters.

When the actual meeting programme was started, the researcher could learn from the
introductory speech of the chair-person that the agendas for that particular meeting
programme had no any relation with the issues that were intended to be collec[ted by him.
He stayed until the end, however, anticipating to record ‘historical” accounts if they might
crop up by chance amidst the discussions of other businesses. But unfortunately he had
never succeeded. When the meeting programme came to its end, the researcher listed the
names of three known story-tellers as they were nominated by the people who participated
in the meeting. Unfortunately there was no one from the members of that social meeting
context. Since the three nominated story-tellers were from different areas far from the
Doyogena town, where the researcher together with his assistants tentatively settled, they
couldn’t start collecting data immediately as they intended. Considering the general
problems, such as the distance of their living area and their business, the researcher
arranged a tentative programme for collecting data from the three nominated informants

after three days, i.e., on Sept.10,1997.

But fortunately, on the next day, i.e., Sept. 7,1997, a young high school teacher, who
heard and could understand what the researcher intended to collect, brought his old father
whom he believed to be a knowledgeable story teller to the house where the researcher
settled so as to make him narrate “historical’ accounts. The high school teacher introduced
his father to the researcher and also explained him the potential that his father had as a
story-teller. Then the researcher became eager to record as soon as possible what the old

man going to narrate.

The owner of the house where the researcher settled is a religious leader in one of the
Protestant religion factions of the Kembata zone. He is a very close relative to the
researcher. At the time the researcher met the old person whom his son believed to be
knowledgeable story-teller, there was almost no one member of the family group of the
religious leader around his house except a house servant. In order to use that free time for
the purpose of the actual field work effectively, the researcher soon devised a mechanism
of exploiting the old man’s memory. Hence, he made the house servant prepare them
coffee.

While the researcher and his two assistants together with the old man and his son



were drinking coffee, one of the researcher’s assistants who had been generating dialogues
and discussion on the Dubdmmo land field work process continued to play his role again.
He could slowly drive the new informant into the intended subject matter. And finally the

new informant started to present what he had in his mind through the medium of Dréntd.

Unfortunately the Dréintd, which the old man tried to present first was not performed
properly. Even then, though the researcher tried to record the old man’s Drdndd as much
repeatedly and patiently as possible, the old man couldn’t control his nervousness so as (0
be able to perform in a better way. The researcher couldn’t understand the old man’s
problem at first. It was the old man himself who finally discovered the cause for his failing
to produce properly recited Dréntés. The voice that the narrator tried to produce while
performing his Dréinéc was very weak and poor. The cause of his failure as per his
explanation was the local context. There, in the big compound of the religious leader’s
possession, was a Protestant church. The voice of the church choir was being heard up to
the religious leader’s house while the choir was rehearsing religious songs. As a rule of the
Protestant churches of that area, Drdndd is also considered as a secular type song. The
Protestant churches, on the other hand, do not allow Christians to perform secular song

performances. It is considered as a sinful act of violating God’s commandments.

The old man’s psychological problem that hindered him from performing much
better Drinés was also caused by the regulations of the above discussed local religious
context. In order to perform his Dréntd as much artfully as possible, the narrator had to

project his voice at its top.

To the contrary, in order not to violate the moral ethics of the majority of the society,
the narrator had to be careful enough not to be heard at least by the members of the church
choir that were rehearsing in the nearby church. Hence his mind couldn’t be free, and as a

result he couldn’t perform his Drdndd freely and naturally.

After the researcher together with his assistants discussed the problem, they took the
narrator to a house where local alcoholic drink was being sold. There, after the narrator had

enough liquor, he could perform the following much better Drdinéa.
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D4: By Tucinebo

Dini-he-he, he-he-dini [The judge ... the judge]

He-he, he-he-dani [ ... the judge]

Gitonuwino gonind miso-ho-o0-o [T am the friend of those known warriors (Dubdmmos)]
Gébdre dini getni kessimo-ho-o-o [I am a peasant judge who is respected at his young
age]

Dubimmo dqinto-ho-o-o [ am a member of Dubdmnios " king]

DAl ossini kobifo-ho-0-0 [Wherever I go, other people respect me]

Dunn wésse heto-ho-0-0 [I am a member of the people who are living on a hillock]
Sondo Wogiji-hé-i-# [Sonddi and Wgdjd]

Sugo 10m’id d-h#-4-4 [The two side Sugo]

Sut yo qosird-hd-d-d [O&ird, where Sui (a kind of tree) grows]

Dunn Z&mbiwido-ho-o-o [The dignified Zanbdawico]

Dériri qo¢a-hi-a-a [Dérdrd and Q]

Duniim Barkun¢o-ho-o-o [The high altitude Bévkunto]

Déobiyig godi-hd-d-i [Of the valley of Diibiyégo]

Gob wagdboti-hi-d-i [The mountain side Weigdb k]l

Ging Heronidfo-ho-o-o0 [The cliff edge Herndifo]

Gog Tofiloti-hi-a-d [Our road is Tl ]

Goro lob duni — hi-i-i [Gdro is our huge mountain]

Gold Méngosam gunzi holéte-he-e-e

Gossu Tobeno goncu beto-ho-0-0 [ am the son of Tbeno, who could remove away even
the dictator Méngcsci only with a rod]

Sonind agind-ha-a-4 [To kill and to take captive]

Sikiki doyind-hi-d-a [ To manage successfully difficult wars]

Sur gurubind-hd-d-i [To enjoy and to dance]

Siqo Wdssdonto-ho-o-o [l am Wéssn, the head of all other people]

Méto gondine min wor donamo-ho-o0-o [My house is very attractive]

Siide buline Sumam Wassén¢o-ho-o0-o [ am the member of the famous Wesscn/

Soro Kdmbatine sidu Déntine-he-e-e [1 am from Dénid ethnic group, which is well-

known in Soro and Kdmnbditdl
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Wombdri Halis beto-ho-0-0 [At Wéanbrd 1 am the son of Hilisso]

Wodebokini mino-ho-o-o [l am the son of Wadebo Kdindmo]

[Continues listing the known people of the Dontd in like manner. ]
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Dun Kalidlimo-ho-o-o [The Kddldmo hillock]
DAqdyi awossa-ha-a-a [The plain of Awossa/
Diddqoli dilo Badogo-ho-o0-o [The Béddogos, who came disturbing (the above mentioned
places)]
Dobay birine -he-e-¢ [At the Dby field]
Dun Fulésine-he-e-e [At the Fuldssd hillock]
Dut amadi diden midroge-he-e-e [While (the Bidogos) troops were disturbing]
Doyogdni ddmbdqubdla-ha-a-a [While they were disturbing Dovogchd]
Agdram dhite-he-e-e [Protecting with shield]
At toqaate-he-e-e [Fighting courageously]
Egedu Déonti ontem [Those who could turn back the enemy are the five family
branches ...]
Wossdne-he-e-¢ [...of the Wéksan sub-lineage group]]
Sind agdne-he-e-e [Where there is a serious and strong fight]
Sikika doydne-he-e-¢ [where there is war]
Siqu Wassdne-he-e-¢ [There are always Wékséh and they never retreat back]
Wassdnosson kate Garen [In the Wasa sub-lineage group, I am the son of Kéle
Garenol
beto-ho-o0-o [I am his son!]
Wiji méro gorojone-he-e-e [I am the descendant of those who involve in war without
hesitation]
Wogiiji offocdne-he-e-e [At Wogdjd I am the son of Offtéo/
WassAnossone Hoge Bogeine-he-e-¢ [In the Wdsdr Sub-lineage group, I am the son of
Hoge Boge]
Hirig Dobédmine-he-e-e [I am the son of Hirigo Dobdmmo]
Hand Edémane-he-e-e [I am the son of Héindisso Eddmnmo]
Hidam Bilordne-he-e-e [I am the son of Hdyddmo Biicore]
Oken hundim giténui [Those all are war leaders]
Ule Boldld gatoni-hé-a-a [Ule Boldle is a war leader.]

Ergdn Hinbor gatona-hi-d-d [Ergcdho Henbore is a war leader]

=)
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[In like manner, the narrator continues listing large numbers of ethnic war leaders and
finally concludes by saying, “Aménin kobeyo ulissomo,” which means “Let me take

rest for now.”]

According to the previously arranged programme, on the fourth day, ie., on
Sept.10,1997, early in the morning the three informants reached at the house where the
programme was arranged. It was a non-Christian family house. A young girl was preparing
coffee while the narrators came. Since fire was set in the house, everything could be seen
clearly. Otherwise, the darkness in the house won’t permit them to communicate without
difficulties and also would not allow the researcher to read clearly the facial expressions of

the narrators while he was recording their non-verbal messages.

When the coffee that was being prepared became ready to be drunk, people from the
neighbouring houses were invited to participate in the coffee ceremony. As discussions,
jokes and gossips were naturally going on among the members of the coffee ceremony
social context, the researcher and his assistants could generate the discussion issues to
focus step by step at the orally transmitted ethnic ‘historical” accounts. The three
informants, who had been believed to be knowledgeable story tellers, didn’t know how the
actual work was started while they were narrating the ethnic ‘historical’ accounts. But
since the researcher found the conversational ‘historical’ narratives redundant and less

important their qualities as well as their contents than the same types of narratives that

were collected from the Dubdmmo land, he preferred to document the carefully selected

sample of Serimmdi.

On the other hand, since most of the nominated informants had already stopped
drinking liquor because of the regulations of their religion, here also the researcher got it
difficult motivating them to perform Drén& out of the liquor house social context. Hence,
after a lengthy negotiation the narrators in principle volunteered to perform Drdnti
particularly only for the intended research purpose. But since the normal family house
context was different from the houses where liquor was being sold and where they used to
perform their Drénlis previously, they couldn’t perform properly. Such contextual
differences made difficult the intended objectives of collecting large number of good

Dréinl performances. As it is said before, since most of the issues that are raised in the
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DréinZés of the family house social context are redundant and poor in their qualities, the
researcher preferred to document here only one Serimmdi from the above described general
context so as to serve here as a sample for narratives of its type. The lengthiness of it also
has made its documentation difficult. Since the page limit of this paper is fixed, it will be
more problematic than to be beneficial documenting more than one Serimmd from one
social context. Since almost all of the issues are discussed in detail in the conversational
narratives, the purpose of documenting it here relies more on its general features rather
than its contents. The general features of it, on the other hand, also can be studied from the
sample representative Serimmdis of each social context The following Serimmd is the one

which is recorded from the above described context.
S1: By TekaA QAbimmo

Dileb Ergitik [Dilebo Ergito]
Koy egeren gereb yohéne [(He) has particular sheep for receiving guests]
Koy egeren mintif yohine [[(He) has carpet to be spread for guests]]
Soro Kemodn sad kémbiitin [At Soro, at Limu and at Kembata]
5 Séliledne son kul baquldn [He is well known for his traveling on a unique Sdldile
horseback]
Sow udl diman [He has also a unique reddish-brown horse]
L.ohem worddén [In the six Wardds |
Ni awrijin [Including our Awrdjal
Soldledn Siddlu ossond [In using a Séldle mule for traveling]
10 Siqu gimor Erg'éin [No one can compete Ergico]
Gudo oss bed [There is no one so good as him]
— Yamohine [It was me who said it]
Ok méhinite? Dileb Ergiti [What is the reason? Dilebo Ergito]
Hiawori hiandn add [While he was coming from downtown of Hciword]
15 Selidledn silu ayimo [Galloping his Scldle mule]
Monéa wiiroli yi [People who could see his coming from far distance]
Ai 18oko makin wirodn yi [Imagining that it could be a car which is coming]
Moni \f'_:i@i giboko [People and birds rash away fearing a car accident]
Midideo tiko [Gentle walking style]
20 Mitet aldbo [Wise speech]
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Urko horer [He has bushy hair]

Hons qdt ErgiCo [He equally weighs with five people]

Tibém Lirdnsso [(Lirdnsso) A man who had more than hundred cows]
An k@ wot w@?:_'omok ayete? [Who is the one who is speaking this]

Héaworin Dileb Ergi\éane [At Héword, 1 am the son of Dilebo Ergito]

Jibison din Sddmalone Werimon Abéb Soménéne [At Werdmmo, 1 am the son of Abcbd

Somcho]

Murisin gon kio Winorone [At Murisd, I am the son of Wénore, who could fright even

against other heroes]

Dedede wodme Lirdnsgdne [At Dede, 1 am the son of Wodme Lircnso]

Ariird Dongor Ménordne [At Ardiré, 1 am the son of Déigore Mchore]
Maldn Gintaméne [1 am the son of Mdldn Gintdmo]

Hib afu 1&nd hirde wéridi [Wéssdh has large]
Heo Wassonodne [Numbers of young generation]
Yumodk anete [I am the one who has said like that]
Dubdné bet yokémok [Those who are called Dubcimmos]
Dubdndo - Dubdnco, Dubant betik /Dubcmmo — Dubdmmo ... Dubdmmos’]
Salimim andni [Their sitting style on a horseback is unique]
Mén mutomim andni [The way they are brought up is unique]
Salokisém andnd [They are unique in galloping (horses and mules)]
Qoromuksdm anéni [Their origin is also unique]|
Heuksém anéni [Their living style is also unique]
Dénti¢ fords yikomaone [There is also the famous “Dénlit A& —the Dénids ' horse]
Forddonem odim [That is special]
Déntid fordso yumo [I said “the Déhntiis’ horse™]
Anén Ford¥o andn mondo yimi [It means a unique horse and a unique people (of
Dént)]
S#olimén agi Sénon ihu tonm [In serious fighting as well as when galloping (the
Dénid’s horse is unique)]
E-Addg Janjeri Jimmi eqidins [Those Addg Janjdro people, while they were coming
from Jimma/
- Soro ilu ayaimmo [While they were coming to Soro/
- Soro ilu ayimmo [While they were coming to Soro/

Agor doha dobcro Dont oss [Who could turn them back defending with courage are the
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Déntiis]
- DArdm nine yohine [They have had a heroic tradition since before]
- K&bdlim yohine odim [They have got it till now]
Ed inkima Dént Dubdmi winlamo kone [Those of us who have come here (Kembata)
from the Dahici with such a unique history]
Nes key gonlumo Wassénosso [Here also]
Nes key gdnlumo beyonem [Here where we are living now also]
Oyéti Dilbot ossdnem [While we are living here together with the Oyeta DilbJlo’s men]
Kombiton magir hednumuy [While we are living together with the Kembatas]
Agi Séndnd ool beyion [In the difficult wars]
Adil Dilbat ness itdko gonii [King Dilbcto liked us much]
[tokoani m&rdj méha yitokoton: [If there is one who may ask me for evidence]
Gill qidi birin [At the Qdcd-bird direction]
Gedo massondne [At the directions of Gale and Mckschd]
Gog fundmurrdne [On the fundimurd road]
Girdram Sd¢one [At the directions of SA%i ,which grows acacia
Gondel Wadomane [At the directions of Gahdele and Wiitcmmo]
Am an Sor [The whole Soro people]
Am Géro on dind wird [Coming at the direction of the Gdro hillock]
Ambi Doyogdnan [while they were devastating the whole Doyogéhad field]
dunému bald [while they were devastating]
Suy bdgddon [With a spear of huge handling]
Qdssi daboru wossdnossone [Who could pierce and turn them back were the
W ékséh people]
- yikoton q(;:}'aﬁn bede. [This is not false]
Ok ¢odil waca [t is a fact]
Ok qcfi)ﬁno yo mén, Hadiy heuton... [If there is a person from the Hadiya, who
may say this is false ...]
Mot was yoko oddm: [... There is also another thing]
Sodo lacang, Silte getim [The Sodo men, who are screaming at dawn and the
Silfe men who are always wearing apron|
Monz Hulbirog, Meted Libid [The Mdnz, the Hulbdrag, the Meto and the Libido
peoples]
Dije Msqini, Dede Mdsmds [The Dijo and the Masgqcin peoples]
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Sénkul dslam [The Sankurd Muslims]
- Ul qdssu bala [When they attacked (the Kembata people)]
Qet 16b godabo [Of the ones, of those whose stomachs look like a hide]
Qobor affor [Who have plain back]
Qdnto gurubo [Who have bending knee]
Qor gisoko qoril [Whose large wedge-shaped]
Fodl bey due [Penis]
Qa;:_‘al marodn [When the day becomes dusk]
Qu.téiko qof@‘r Wassonosso [The one who could cut off (the penis) is one of the
brave Wckschs/
Ni modlond kébal yohine [Such a bravery is existing till now in us too]
Dérdnem yohine [We have also owned it from the very beginning]
0ok ayet qutukodk ydkoton: [If one asks who are those, the ones who could cut off
penis]
Kagim Winorimén yo osso [One is Kesdammo Winore]
Hiilimon yo oss qu'téikohéine [Hiile and others, too]
Oak odim méhine? [What is the reason for this?]
Winor Hiile e qo'tar'amdu [Hiiile, the son of Wiinore is brave]
Dileb Ergiti ann 1dom dolinem gotdrimdu [Dilebo Ergico, 1 also know him personally,
he was brave]
Am an Sor Wdssdnosso whorem Séboyo [The whole Soro people do not hate Weksans]
[huténimi [However]
“Dubdm- Dubdm” ydkdmok [What peoples say time and again is “the Dubcimmos”']
Dubémek: [The Dubdmmos]
Qordntim andni [(Their) origin is unique]
Betomim andni [What they do is unique]
Addg Janjdrr Gibei udea [When the Adcg Jcinjdro people took away our cows, |
abudl fokikd [When they plundered our crops,]
Addg Janidrr Gibei usea [When they took our possessions far away opposite Gibe,]
Jimmén eqid fissu ayimmo [When they took away to Jimmci]
O Hadiyon Déntié Wassdnossic [The Dénic Wéksns together with the Hcidliydis |
Dan Saémél Lénge doyé kdaka [Judge Scidndo campaigning to Lchge/
E Addg Janjorr elessu bald [On the day when the Addz Jénjdros plundered our

possessions]
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Lolewi elessu bald [When they took our cows)
Man udl hossu bald [When they plundered our crops|
Man itto nati [(Without fearing) the crocodile which eats people]
Mormor Gibede [(Without fearing) the flooded Gibe,)
Maélo be tiro [Without fearing]
Angi migissiko [The one who could bring immediately]
Din $40mal Wossonossi€ [Judge Simdl is from the Wékséh lineage group)
- Déntico [He is Dénid]
00k an kek w@‘cgomok ayete? [Who am I speaking this?]
An Wossonossito Déngor gorib betto [1 am Wéksén, the son of Ddigore
Qcvibdl
Diq Handiss betto [ am the son of Digcisso, who is also the son of Hcindissof
Dijor lotdmano [1 am the son of Ddjjore, who deserved ear pendant (as a sign of
heroic deed)]
Digiis Handissino [ am the son of Digasso Heindisso]
Dorem Wossante [I am a Wdkssdh from the very beginning]
Ded Bibossite [1 am the son of Dede Bdbo]
08k mahana? [You know why this is?]
Mudl z&r ihodn Wassdnoss.. [It is Wcksch (Déntdi), not other ethnic groups sei
Wadi Dontd Dubémamdue /. Dénici — Dubdimmo is originally Déntd — Dubdimmo]
Dénti Dubdm dérem gordkohine [lt is self-sufficient]
Ehinéni “dénitodl sodo” yummo [For this (for its unique features) | mentioned the best
barley of Déhdtord]
“Dabirod sddd” yummo [I said that they have su fficient grazing land for their
cows]|
“Dant uli gordim” yummo [I mentioned that they have unique type of oats]
“Menti botan” yummo [I said that the Déhtci women are brave]
“Muriko hite méldjo ddm yo Déntico fordso” yonommo. [1 said Déntdis have
horses that abhor even mowed grass]
Sdyom andnd [Their cows are unique]
Forddam anéni [Their horses are unique]
Ok Dubiamane [These all (unique features) are that of Dubcimnios)
E Dubdmi murénma Kombiita génlum [Those of us who settled in Kembata isolated

from our relatives]



Wassdnoss génlumo hino?... [We the Wssch Dubcdimmos who are living here]

[The narrator describes the districts where the Wasson-Dubdmmos permanently live on
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the Kembata land]

Wid Kombit betto [We who live at Kembata]

Wi gobdtino [At Wegdbad]

Wiissdl bok betto [We the local people of the neighbouring Weissci|

Wiri Gud@ri [Weird and Guddr]

Wiigobot sanni [The Scnnd at Wiigdbctii]

Wécontom bold [When they raise disputes]

Wo% bidsonan Wesokom Wassonossic [I am a member of the Wckséhs, who are
called to settle disputes.]

Dénton hink balim hoffo bedne [Dénidis have never ever lacked anything,.]

008k odim Wassdnossok tibamua kurommo [And again I list hereafter the names

of the Wébséns, who could breed hundred cows]|

[The narrator lists the names of the people who have hundreds of cows. |

06k ni modl Wassdnossik [These all are ours, the 7. chscn's]

Hus be giird [They are not lazy, but strong.]

Hogo be angi [They have strong arms. |

Hijo be buld [They have strong horses. |

M@t mét mén §ro §dro [The Serimmdi, which is performed by some lazy
people]

Hiyo be Wossdnossdne [Does not interest the Wcksans. |

Higorim Idrone [T am from the ethnic group that has many cows.
Hadéram O%one [(That) has large number of milk containers]

Hantaé Kessaimmo [Our walking style is well fashioned]

Dénti¥ Dubdm Wassonoss [1 am from WWéssch, one of the Déntd Dubdmmo sub-
lineage group]

Ku uldn kdmbiton gonlumuyim [While we are living here in Kanbitd,)
Dilbot gobalim egonlimo gonid [We are heroes who could defend well the
Womci Dilbcto’s territory]

Misekar méha? [What is the evidence to this?]

Koj umbuldndy [In a dense foggy atmosphere]
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Kofof tendndy [While it was raining]

Kido mirodo ulin orr gurubdlé [Just at such a dusk time]

O man ku mén gir hogu bold [When the neighbouring people lacked fire (to
cook food with)]

Ditim eridn [When the women who were in childbed]

D&mbaqu beld [Get highly terrorized]

Dudm ididyuwi didenu bala [When the bride and bridegroom get disturbed in
their nuptial house]

Dénekotén Doyogéndn [At Déndkotd and Doyogadhdi|

Dij Sitamen [In the fight at the side of Sckcime river]

Déaden mardg [In the year which was full of disturbance]

Dagoy hundén Oydténi [For the children of Ddgoye, for those Oyetas]

Dut Kémbiitdna [For all Kembatas)

Ual dd éhu bald [While everything is getting bad]

018 beyodn [In the serious war situations]

Daku Wossénossoco yokotone [If I said 1 am a member of the Wéksdhs, who
were courageously involved (in the above described serious wars)]

Qopén beiin [1t will not be false]

Odém o qodil wdcd [This is a pure fact.]

08k mehini?... [Why is it so?]

Omoin Sor [The entire Soro people]

[lu ayimmo [When they reached here to attack (the Kembatas)]

La¥i 18m lar boli [While people were crying for the whole two days]

Ladeu wome Lirenss Wdssonossi&o [Lirdhsso the son of Wéne, who
campaigned armed well, is from the Wékscn sub-lineage group]

“Woome Lirdnsso-Wodme Lironsso” [The son of Wame Lirénsso, whom we
call time and again]

Y dnomok Wassénosson [In Wdsch]

Wodme Lironssok Womar [The son of Waine, Lirénsso has a horse

Hocdbo fordd yohand [That jumps as a powerful flood]

Ariir Wossdnossines, [We, the Ardrd Wéksahs)
Mul kobmbitdm qugodne [The other Kembatas please don’t feel bad]

Muldwin ihodn.... [What [ am saying is not serious]

Iblissdn insagurén [We don’t like to involve in nonsense matters|



Angd issonom be gond
Déordm Wassonoss [We are orignally Wéssahs]
Dorém Dubdm-dont [We are the Dubdmmos from the very beginning]
Kobdlem déntdmdue [Now also we are Déntiis)
195  Wassénossik Dontd Dubdmek qotdlon ay 100? [Who knows the Wekséhs®, the Déntdi-
Dubdimmos’ bravery?]
Endri EOhi [Enner and (\j&a]
Eqid M&¢ ossi [The Jimma people]
Eken Borddi [Those Bordis]
Ubte Debéni [The Arsi Oromos]
200 Addg Jinjori [ The Addg Janjcdros)
Am an Sori [The entire Soro people]
Onde Lemossi [The Limu Hadiyas]
Aldm SaSogi [The Aldn Sisogos)
Sadom Kombiti [The whole Kembatas]
205 Masokortdmo [All can witness]
Agi Sonon [In the serious struggle]
08l beyion [Where there is fighting]
Ariir Wassdnoss Donti Dubdmmo [The Ardrd W éssns, Dénté— Dubdmmos |
Dérdm sidéka Sine horikohdne [They are well known warriors]

210 - yumér qé:\faan 18boyo. [It is 1 who has said this]

[In like manner, the narrator continues describing the ‘historical’ accounts of the Wckson-
Dubcimmo people. And finally, he concludes his narration by saying, “Odd ko q8‘t
ihoko Sowumir 1dnki kodd ‘Serommo’,” which means that “Let it be enough. If 1

have something to add, I will perform again.” |

The Serimmidi, which comes next is recorded at a big ethnic festival. The festival
programme was arranged to celebrate the fifth year ethnic political organization foundation
day. The central issue that was focused at the programme was request for a practical
approval of the Dubcimmos ethnic rights. The narrator is a professional one who has
specialized in Serimma through his long time experience. He was half Hadiya and half

Dubdammo.

The place where the festival was held is Ginbichu, the main town of the Soro
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Worddi. There were a very large number of people at the vast field of public meeting. It

was in such a general social context that the narrator recited his Serimmdi as follows.
$2: By Dindiimmo

Mon#débi! [The broad masses)]
Dub&mmobikén kurom l6uwa yoko [I would like to tell you something about Dubcimmo)
Dubdm tirik kdis kurommo [1 will tell you the Dubdmmos history like this]
Dubémmek 188, wogi, tiriki, bahili [Their knowledge, tradition, history, culture,]
5 gottissi, wot summi ...anond [Living style, language, ... all these are unique. |
Gojod yokok Dubdmdne [The Dubcmmos have a lot of Ensat seedlings]
Gérim yokok dubdméne [They know how to administer themselves.]
Dubdmek hiq buy gdgiro bedne [The leaves of their trees never drop.]
Hin¥ wod todo bedne [Their spring is never dry.]
10 Hit tab $oko bedne[The roots of their grass never dry.]
Adildnim heo mirdm yohine [They have their own ruling power and they are

wealthy]

GR: [All the members of the fifth annual ethnic organization ceremony social context

clapped and uttered joyous cry as a sign of agreement and happiness.]
D: Si - Sil.... [Keep quiet!]

Erdrem danomdm maqir [They (the Dubdmmos and the Hidiyis) have common
judgement]
Err m@qir [ They use the same river.]
15 Hos magir [They pass time together. ]
Doyim maqi [They campaign together.
Alirim maqir [They guard their cows together.]
Wiredm maqir [Their herdsmanship is together.]
Ebimis maqir [ Their betrothing tradition is the same. |
20 Ewakomis maqir... [Thier tradition of giving some one to somebody in marriage
is the same.]
Kobeyco méqir ménind [While we are living together in like manner.
Dianom bc’)‘r}?um gotiko yiko [They are saying that they couldn’t get the right justice and
ethnic representation. ]

¢
Déanom bar‘(::'l.lmane Dubdm itek mébtik sitona! [Let them get!]



GR: Sitona!!![Let them get!!!(clapping and utterances of joyous cry.) |
25 Mabti! Mébti! Idila! Idila!... [Our right! Our right! Let us get the chance! Chance!]

D: Ka sa-yi! [You keep quiet!(each members of the group has continued speaking and
shouting to express his feeling.] Dubem [Dubammos]| voice of the group]
dubdm.[Dubammos][voice] Dubdmén kid yo 1duwd yohine.... [The Dubdmmos

have such things. ]
Dubdm yo 1duwd kurommo.. [I will tell you what the Dubdmmos possess. |

[He lists elements of the Dubimmos culture. And finally, the entire participant group

expresses its agreement in the same way like before].

Goéro foradu gero forddi Dubdmaone [The Dubédimmos have long living and fast riding
horses.]
Gérimi hanq wocimi Dubémaone [Truth and self-administration are their (customs).]
30 Hing Wc’i{f@koar bio 10uw@ bede [There is nothing to lose by speaking the truth.]
Hodi gdro wio ménco [Héuzuld’s subordinate that lives at Hodii is the
Dubdimmos |
Hossen fird borodéngo [Heuzuld's subordinate that lives at Hosse is the

Dubcimmos ']

Hiuzul manci gergis ménti [The mediums of Heiuzuld and Gergissd’s spirits are

that of the Dubdmmos)
Hundim Dub&méne [All are that of the Dubdimmos)
35 Dubdm erdrem addlam [Dubdmmos are highly honoured starting from the very
beginning. |
Laikim [They are possessers of Léakd]
Lombim [They are highly respected people]
Meéhirim [They are superior]
Odim beyom addl méhirdko bold [On the days of their coronation]
40 Addl Hanfu¢ mahirdko bald [When they made Héinfuco Womdi)
Adal Wiriy mehdrdko bold [When they made Wariyo Womidi|
Dubdm andnd dumikohdnon [At the place where Dubdmmos gathered to celebrate their
corronation ceremony,
Dindom hin\(_';'ai afimi moamo. [I, Dinddmmo, could approach them and see everything|

Adal kiissim hebo ya waordmo [1 also could escort [When they made Womad Kcissci, W
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he was made Womidi]
45 Uluman big dudssissumo anete. [It was me who slaughtered the bull in front of this

house.]

[The whole participant members clapped to show their agreement to what the narrator

said.]
D: Ménédoba! [The broad mass!]

Dub@mmeki Hadayiki lobckat 10uwd [The Dubammos and the Hadiyas are ...]
magirr ehukdssom [In most cases similar.]
Edo méqdrene eldg [Concerning their similarities,]
50 Hite Tedrosen [During the reign of Ase Theodros]
Hite Zerdqen [During the reign of ASe Zird Yéqob]
Hite Yohinisen [During the reign of Ase Yohénnes]
Hite Miniledn [During the reign of Ase Manilik]
Haildsilissen [During the reign of Hiylassalasse]
Py Tiliin Méngisten [During the Italian colonial period]
Dorg Méngisten [During the Derg regime]
Lome Ehidigin [And again now also in the EPRDF regime]
Danom hoffok barum [Justice and representation]
Gudom goto baréum [Equal (with that of Hadiyas) representation ... |
60 Gudukoyo yomi bdgin [Except saying that “yet we are not given (equal rights)”]
Gudukoyo yomi bogdn [Except saying that “yet we are not given (equal ri ghts)”]
Eri koti [What their cows are grazing is the same field.]
Ala¢i doyi [Their herdsmanship is the same. |
Abuli bati [Cultivating and working]
65 Uol gdrimi hehimi [Their living style and life]
Ebimi Qardnti [Marriage and breeding, ]
Heakdm he€ [Way of living, ]
Hundim maqiri [Everything is the same. ]

69 E gembelu qot toboy? [So what if that slight defect is corrected?]
GR: i"@byon'ai!!! [Let it be corrected!!!] [clapping as a sign of agreement]
D: Si - Sa! [Silent!]

Eyum kdjel turddy [Let it be as what my mother wished]



Eyon héntut mésddy [Let it be as what my father wished]

[The narrator continues to swear in like manner so as to make the gathering accept what

he is speaking.|

D: Erirem Dubdm: [So far the Dubdmmos]
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Sor qdssékém bal gotu beane [They didn’t lag behind whenever the Soro people were
fighting with others]
Sor gdssdmmo bdl mdqir gdssomohdne [Whenever Soros are attacked, the
Dubcimmos stand at the side of them.]
Gidokém bol magir gidohdne [Whenever the Soro people are campaigning to
fight, the Dubdmmos also used to accompany them]
Wocokom bal moqir waeohine [Whenever they speak for their rights, the
Dubcimmos also speak on behalf of them. ]
B&tokom bal magir botohdne [They are always together.]
Alirokém bol méqir aldrohdne [They always herd their domestic animals
together.]
Doydkém bol mdgir Doyohine [Whenever there is war, they campaign
together.]
Hedkom bal magir heohine [They also manage their lives together. |
Maétehe e dengel yo betico [We still couldn’t find leaders who are concerned with us.]
Kobeyinsem wérddins [From here (from our waraldi)]
Hiindn Kolinsem kdlilins [From the above region]
E KolinsemDébubins [From there too (Southern Ethiopia Administrative Region]
Egidom fird [And from abroad]
Wutad méngistinsem [From external states]
Adildno [Rulers]
Ko affice sindumoyo [Till now we couldn’t find (that are concerned about the
Dubcimmos))
Adilon mutukodk lackdndte [We ever used to make our Womi in our own traditional
system of Léigkd]
Ni worodnem mutukinon moni kdloni! [Let us choose the best one among us and make

him Womi according to our tradition!]

GR: Kdlond!!! [Let us do!!!] [clapping and uttering joyous cry as a sign of agreement|
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D: Ki-Sé! [You keep silent!]

95 Siffo toboli to¥ egdri [Making the Siffo holy water the boundary of their region]
Sure Janjedl moldnd [The leader of Sure Janjoro]
Sogat Digod gondissaw [A friend of Digo people]
Sawo Gibe timig [The Siwo people, who can cross the Gibe River]
Ual doydko bald [When they came here to fight ...]
100 Heuu Dubdmmek Kurommo [Let me tell you the role of the Dubdmmos at that time. |
Ul yo bal kurommo: [Let me tell you their role in the fight]
Ereri missowi [Ererd and Massawi]
Diwi Digdli [Dawi and Digdld]
Gunzi Mdgizi [Gunz and Mdgéz]
105 Ual fotdkissi [Forcing them to retreat back]
Ele ond issa [And to go away]
hodli 19ssoge [Leaving this area.|
Dubdm ayim ayam dun qdpikéd [The Dubcdmmos, preferring hillock areas and making
them their natural protection, |
- Dént qapika [Déntis holding the hillocks, ]
110 Duld duld duffu wongdrron [In the horizontally laid-trough.]
Dul litdmin [On the laid grinding stone]
Dundmo worgdne [With melting gold]
Ayidmo ayidmo dunnd fird [Daily expanding on the hillocks,]
Dagdmiko gungus leh maqir [Resisting the difficult life situations, (they could
manage their lives successfully)]
115 Gutoim kibon [With their well decorated mantle]
Geju mirgodn [With their huge bull]
Getu hambulin [With their fattened sheep]
Gobokom addne [With their condensed milk]
‘(:fuéikan'l'ainane [With their butter]
120  Gissim sinticine Gibe igd [Who could divide Gibe with his mace and cross on foot]
Somine Awis iqid [Who could cross the Awash River by swimming|
Sidémiko Dubdm tumine yomo [I would like to present my greetings to the Dubdmmos,

who are well known in all these ‘historical” aspects.]
GR: Tuma!!! [We also greet you!!!] [clapping]

[The narrator again describes how the Dubdmmos reached here when they migrated and



how they could occupy the Dubdmmo land]

D: Si misikér Sidoon kuro bal [While thousand witnesses were testifying what they

didn’t see,]

125  Fiténso dan firdi forodo bal [While the judge is listening complainsts, ]
Biqdga fitomi badim sobé [(The Dubcimmos) used to argue face-to-face against others
without fear.]
Hiing W@‘{:’a'. [(For such direct-speaking, Dubdmmos,) who speak the fact]
Kio Dubdmmo [And defeat their enemies!|
Bilen yo sifti Dubdm bilagird [Except the rebels - who live at the cliff side]

130 Dubdmin od biligir bede! [They have no other enemies!]
GR: Bede!!! [No one!!!] [clapping as a sign of agreement]|
D: Si-Sd! [Silent!]

Hedantom biissi [They have even more history.]
Morimém emitede [The Emite district, where there are large number of oxen,]
135  Monil eriim dije [The river which devastates the vast area of field,]
Maokar Gojdbe [The highly problematic river of Gojdb,]
Macot hema¥ wod [The Black River, which is opposite Gibe, ]
Maldyim Gomuni [The violent river of Gémuni, ]
Mirduné Sése dije [The Mérdunco and the Sise Rivers]
140 Midido Gonboro [The Gonboro River that flows gently]
Missdidmo Lintil [The praised Lintéld River]
Galﬁ\éo Jdjur [Ginbichu and Jajura]
Mini hundi agi [Being distributed at every house]
Mén hundi betomi [Being shared by everyone]
145  Mori etu qa.t'ei [Until they join somewhere]
Mistir iyi [They keep (the Dubdimmos) secret hidden]

[The narrator continues describing the ‘historical’ deeds of the Dubdmmos in like
manner |
Sokal méni Sidlo budl ebi [(the Dubdmmos) ordering the Sonkald people to bring
them horses, )
Qoqdle mén qogissi wird [Blinding the Qoqdle people]

Emote mén insissi wiird [Making the Emédte people sleep]
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Abdlte mén ords ijiji [Ordering the Abdlte people as if they were their wives]
Butuje mdn butin insissé [forcing the Butuje people to sleep on leaves.]
Wiirukodk Dubdmoyonhe? [The people who have come in such a way are Dubdmmos.

Aren’t they?]

GR: Dubdmmo!!! [Yes, they are the Dubdmmos! 111 [ clapping as a sign of agreement]

D: Dubémin’dud md bdfako? [What will be there which is impossible to the

155

Dubdmmos?]

M@ baciko?? [What do they lack?]
Mon wodli andndm tibi [They have hundred calves in each house.]
Mugqu wodli andném fibi [They have hundred bulls in each house.]

Margoi anéndm tibi [They have hundred steers in each house.]

[The narrator continues listing ‘0 like manner the amount and the type of wealth the well

_to-do members of the Dubcmmo ethnic group have]

D: Ku Dubdm [Hence, this group (Dubdmmo)]
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- LAmar abiy Dubdm [The members of the seven lineage groups of Dubdmmo]
Soal ménadobone mdqdrem heoukusom [Have been living together with the Hadiya
people]
Sltin itek. [Hence the right of its ethnic representation ... |
Kobati yékomissdm [What the people are seeking for]
Mudlis mdgire [Though in all the other (social) aspects they are the same (with the
Hadiyas),)
Qﬁra% beyom andni [Their origins are different]
E andnodmek dirsi idild [Hence, according to their differences, let them get their rights.]

Etek idild dirg4 Sitona! [Let them get their own (ethnic) rights!]

GR: Sitona!!! [Let them get!!!]

[clapping, shouting, and uttering jubilations and joyous cries as a sign of agreement. ]

D: Amdnin ko q@i yumir ihoko. [For now, what T have said so far can be enough]



CONCLUSION

It has already been pointed out in the previous sections of this paper that out of the
three divisions of tirikii the major function of the conversational narrative is, by and large,
delivering information. Unlike Driandi and Serimmd, the conversational narrative consists
of detailed discussions on past accounts. The issues that are indicated in Drintd and
Serimmi in a very brief way can also be found in conversational narrative with more
detailed explanation. Sometimes, while the narrators are narrating Dran& and Serimmi,
they might include lines, words or phrases that give no sense. As has already been
described, in Driné4 and Serimmd, in most cases, their messages are subordinate to their
artistic beauty. While the narrators of Drintd and Serimmé are trying to maintain the
artistic beauty of their performances, they, on the other hand, subordinate the quality and
quantity of the messages to be transmitted through them. As a result, the Drindid and
Serimmé types of narratives will not be considered because of the reasons discussed above.
And the final outcome of this study is believed to be reached through a descriptive
treatment of the contents of the more reliable types of narrative. Hence the conversational
narrative is believed here to be more useful in determining the general attitude of the group
towards their past. As it is discussed in chapter one, folklore in general and oral literature
in particular, undoubtedly, play a big role in exploring the beliefs of the Dubammo
peoples. Wilson, in Harold, has noted that, "Perhaps the most important value in folklore
study is its use in determining what the people believe about their past [1979: 460]. As has
been tried to be explained in the first chapter one of the objectives of this study is
describing how the Dubdmmos perceive and account for their past experiences. It is at the

centre of these questions that the research problem focused.

The tiriki narratives through which the group tell about their past as well as their
present and which they believe to be true are very important in this study. It is their
internal belief that has direct impact on the lives of the members of the group as well as the
lives of other groups that have some relationship with it in one way or the other. Hence
concerning the narratives that are documented in this study. Trying to prove whether they

are facts or fiction is of no use here and also it is beyond the scope of this study.
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As for the general perception of the people whom the researcher approached during
the field work, they are members of a migratory ethnic group named Dubdmmo which is
also sometimes referred to as Dontd. It is discussed in C4 and C11 that the origin or the
present Dubdmmo people is the Northern part of Ethiopia, specifically Gondar. Though it
has not yet passed the system of oral transmission, Israel is officially referred to, for the
first time in C11 as the Dubdmmos' ancient origin. But since it is not yet processed in the

folklore system, it will not be considered here as a folk common belief.

The specific period in which the early Dubdammo people migrated from the
Northern part of Ethiopia to the Central South is not known exactly. Hence, no one could
mention the period while he is narrating his tirikii. But the general situation of that time
appears to be full of war and instability. The narrators who narrated C4 and C11 have
discussed these situations. And they have considered the wars as the basic causes of the
early migration of the present Dubdmmos' ancestors. These general war situations can also
be used as basic evidence at least to guess the approximate period of time in which the
Dubammos were exiled. It is pointed out in C11 that there was the Ahmad Gragn's J ihad
War being held while the present Dubéimmos ancestors were exiled from North to Central
South Ethiopia. Hence the period of migration can be considered as the same as the period

of the Gragn's invasion, i.e., 1529-43.

The place where the first leader of the Dubdmmo ethnic group, i.e., Womid Déamte
together with his followers settled while they were proceeding to the Central South
Ethiopia are mentioned, in C4 and C11. The indirect study of the history of these places,
i.e.. Gondar, Raya, Azebo, Welisso, Qdbena, Geja, Girarrmmo, and others can also be used
as a historical and geographical context in the interpretative study of the narratives. The
Silassie Ark which is still being worshipped by the Dubammos to be with the migratory
group starting from the beginning. The researcher observed the worshipping ceremony at
the Sibu Silassie church in Sibu Qébde. The language in which that the church people
were worshipping is pure Amharic. As for the researcher's general understanding, the
reason why the original language of the group and its religious culture could be preserved
well is the isolation of the church people from the non-religious external social activities.

Because of this, the early religious culture appears to have had no chance of being
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intermingled or being dominated by the surrounding general social atmosphere. In
addition, the material art, i.e., the Silassie Ark can also be studied in depth to justify more
the period of migration and the contents of the narratives, however, they are believed to be

beyond the scope of this study.

After the Dubimmos settled at the present Dubdmmo land, some of them were
scattered to different areas. Most of the members of the Wossén sub-linecage group and the
Gojni and Dobond lineage groups are the obviously know ones. As for the explanations in
C1 and C3, there are two reasons which are discussed as being the basic causes for their
isolation from the major ethnic group on the Dubimmo land. The Wassans settled on the
Kembata land due to war, i.e., to defend the Kembatas. As it is discussed in C1, after the
Dubimmos' Womd, i.e., Womd Digésso and the Kembatas Womd, i.e., Womi Dilbdto
reached an agreement the Dubdmmos to defend the Kembata, the Wassdn-Dubdmmos were
preferred to settle on the Kembata land in order to defend the region. Hence the
approximate period of time when the Wassén-Dubimmos could settle on the Kembata land
can be calculated in relation to the period of Woma Dilbéto's regime which is officially
recorded in Die Kambata, i.c., 1845-92 E.C. (1983: 297]. Hence, the period in which the
Kembatas' traditional king, Womé Dilbéto, ruled the Kembatas' can be referred here also as
the approximate period of time in which the Wasson-Dubammos settled on the Kembata

land.

Gojna and Débonés are also scattered to Wolayta, Jimma and to some other places
and were being punished by Hauzuld due to their violation of his orders and due to their
being negligent of Hauzuld's power. As for the contents in most of the narratives, the past
activities of the Dubdmmos, can be considered as the effects of Hauzuld. Starting from the
carly migration of the present Dubimmos' ancestors, Hiuzula had been playing major roles
in the history of the Dubammos. For example, it is explained in C11 that it is Hézuld who
preferred the present Dubimmo land for living and implicated to them to settle there.
Behind each victory of the Dubdmmo heroes, it was Hiuzuld who played the leading role.
It is well discussed in C3 that it was Hauzuld who scattered the Gojnis and the Ddbonis so
that they violated his rules. It was Hiiuzuld who enabled Asin Hébisse to exterminate the

Janjeros at Sigedd which is then called Tig Affore. It was Hiuzuld who enabled Gérdidona



to defeat the Masmds soldiers at L.dja which is called Missd. It was Hauzuld who used to
hominate the Dubimmos' traditional kings that are listed in C5. In C9 also it is discussed
that it was Hiuzuld who used to irradiate diseases from the Dubimmo land and also from
other places whenever he was asked to do so. In like manner he used to bring rain and
stop it if he liked or whenever he was asked to do so. In C9 also again is discussed the
miraculous power of his name. It is explained that it is due to the power of his name that
Qarib Woziro could order the Gibe River to be divided into two parts so that he can cross.
It is also discussed how Boge Offoto could order the Gibe River in the name of Hiuzulé to
be divided into two and also to be closed again. It is also discussed again in C9 that it was
Hiuzuld who enabled Kote Géreno to exterminate the Jimma [Mdce] people at Longe

which is called Bobe.

They were not only the Dubammos who were being ruled under Héuzuld's spiritual
power's leadership. As it is pointed out in C3 and C6, there were also other neighbouring
ethnic groups who were worshipping Héuzuld. The Jimma [Moge] people, the Janjero
people, the Hadiya people, the Kembata people the Wolayta people, the Dawro people, the
Fnaria people are listed in C3. In like manner, the Mdsmds people, the Wolayta people,
the Janjero people, the Alabé people, etc. are also listed in C6. Almost in every account of
Hiuzuld's role, the narrators list the gifts that the peoples of the above listed groups used to
bring him as a yearly tribute, i.c., the one-tenth of their yearly income, or as a thank giving
for his solving man-made and natural problems that were infliction the broad mass or

individuals.

[n C11 the narrator has discussed that the Masmés people, the Janjero people and
the Oyeta - Kembata people migrated from the Northern part of Ethiopia to the Central
South together with the Dubdmmo people at the same time. As for the narrative in C11,
there were no people around when the Dubimmos reached the present day Dubdmmo land.
But in the case of most of the other narratives, when the Dubdmmos reached the present
Dubimmo land there were few groups of people around. In C5 the names of the groups of
peoples who had been living around the present Dubimmo land are listed. They are the
Wase¥i people, the Ddwa people, the Digéld people, the Erérd people, the Massawa people,

the Gudi people, the Mégidd people, the Hddoroma people, the Gondoromd people, the



Hintild people and the Sigijé people. As it is pointed out in these narratives, the
Dubimmos chased not only the peoples but also the wild animals such as: lions, elephants,
tigers, apes, monkeys, and other wild animals. And also they were referred in the
narratives to be the first to clear the forest and to settle in the area where people had never
reached except the above listed groups of people who had been living around the present

Dubimmo land.

As mentioned above, the narrator in C11 has pointed that the Dubdmmos, the
Kembatas [the Oyeta-Kembatas] the Masmases and the Janjeros were exiled from North to
South in the same period of time. But this time, they are the Dubdmmo and the Kembata
peoples who are found to have settled closely. As has been pointed out earlier, the
Dubimmos Kiz language is almost the same as that of the Kombiitissitd except their
difference in their dialect and in their using different words for the same meaning, 1.¢., in
the case of a very few words. Identifying the conditions that caused this language
similarity will also be very helpful in identifying the origin of the Dubdammos by
comparing with the origin of the Oyeta - Kembatas whose origin is officially referred in
Die Kambata to be the Northern part of Ethiopia, specifically from Gondar (1983: 296).
But dealing with such a comparative study is beyond the scope of such an in-depth literary

descriptive study of a single ethnic group's single genre, 1.¢., tariki.

On the other hand, as has been discussed above, the researcher could observe that
the language which is being spoken by the church people, who are serving in the Sibu
Gilassie and other orthodox churches on the Dubimmo land, is pure Ambaric. The
Dubimmos believe that the origin of their Orthodox Christianity is Gondar. The reason
why the church peoples language could persist in its "original" pure Amharic form can be
speculated as to be their complete isolation from the world which is external to their church
compound. This can be considered as basic reason for their preserving their original
language. If their original language is found to be Amharic, the present "common"
language of the Kembatas and the Dubdmmos, 1.e., Kombitissitd [Kizissdtd] can be
considered as the language of those people who had been living around the present
Dubimmo and Kembata lands. But if this is the case, since they could dominate and defeat

the indigenous peoples of the surrounding areas, there should be another reason behind the
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domination of their original language by that of the language of the indigenous groups who
had been dominated in power by those new comers, i.e., the Kembatas and the Dubdmmos.
These raised issues are basic research problems by themselves. Since they are also beyond
the scope of this study, they will not be treated here. But the implication of research
directions believed to be of great help in finding concrete outcomes of the same research

problems through further studies.

As has already been discussed in C2 the neighbouring Hadiya people are late-
settlers. It was during Womi Dildbé's the Dubdmmos' Woma, leadership that the Hadiyas
could settle on the area closer to the Dubimmo land. At that time, since the people that
were living around the present Dubammo land were very small in number, Womé Dildbi
didn't want to turn back the new comers. Even if Hiuzuld advised him not to allow the
strange people, i.e., the present Soro-Hadiyas, to settle there, he persisted. This time, the
Dubimmos blame Womi Dilibi whenever they feel that the Soro-Hadiyas are dominating

them and violating their ethnic rights.

Genealogical narratives are common in the Dubdmmo ethnic group. The elders
teach their children the genealogical lists in each of the lineage, the sub-lineage and the
family groups of the Dubimmo ethnic group. At their leisure time elders often try to
motivate their children to enable them to list as many of their ancestors along with their
own family line either in ascending or descending order. In like manner, in C5, the
narrator has tried to list the members of each lineage group though the list is not as such

hundred percent correct.

The Dubdmmos also have an oral tradition of listing the names of the historically
well known peoples and places with brief explanations or only the names with no
additional information like the lists of the names of the traditional ethnic leaders. i.e.,
Womis as in C4, like the lists of the names of ethnic heroes and the war leaders with only
brief descriptions as in C10, like the lists of the names of the small districts that are

inhabited by the Dubdmmos only with brief descriptions as in C11.



In C12, there are discussed some unique traditions of the Dubdmmos. According to
the narration, the Dubimmos' Misqil differs from that of the other social groups? Their
marriage and circumcision traditions are also different. In C10 again it is explained about
their unique traditional medicines. There are also listed the names of their unique types of

crops that the Dubammos used to produce.

To sum up, from the messages that are transmitted through the above described
narratives one can understand that the Dubdmmos believe that they were exiled from the
Northern part of Ethiopia to the Central South during the great historical period of the
Jihad War which was led by Ahmad Gragn. Though they are assimilated into both the
Kembatas and the Hadiyas, they are still claiming through their tériki narratives that they
are the members of a self - contained particular ethnic group. They also claimed to have
their own particular social system, tradition, culture, living style and language. Their
language is locally known as Kiz or Kizissitd /Kizissd/. Though it is the same as
K ombitissiti, it also differs slightly in its dialect and, in very few cases, in using different

vocabularies to express the same meaning.

In the case of their relation with the Hadiyas, though this time they are partially
assimilated into the Hadiyas, the Dubdmmos are still claiming through their narratives that
they have no basic relationship with the Hadiyas'. Their origin, as for the notions in their
narratives, is different to that of the Hadiyas'. Their original language is also different to
the Hadiyas. There is no single conversational narrative which accounts the Dubdmmos
and the Hadiyas positive common experiences. Generally speaking, though it is difficult to
propose scientifically well-proved research finding based on the given research problem at
the scope of such a preliminary research level, in the process of the study, this research has
tried to reveal some preliminary findings. Hence, as it can be clearly understood from the
so far descriptive study, the distinction between the Dubdmmos and the Kembatas is vague
and is not as such basic. On the other hand, though they are partially assimilated into the
Hadiyas, basically the Dubdmmos are different with different origin, language and
historically derived experiences as well as some aspects of living styles, culture and

traditions.
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LIST OF INFORMANTS

Name

Lomma Tube
Getidcow Kassa
Lombasso Yaffd
Somore Lacebo
Loffepo Sodore
Figre Nunamo
Tadasse Lombe
Hemeéca Holisso
Girma Gobéno

Hailamiridm Gudisso

ASebo Sidwore
Filate Lambebo
Milkias Anuio
Salamon Jafole
Makebo Bidigo
Yasqob ASamo
Aydlo Ergico
Bugasa Alomu
Dénaqgo Dagisso
Ersido Fosirro
Eromo Digéddo
Figre Dumégo
Tamire Badilu
Tagdsso Dédemo
Tasfaye Daikasso
Wonjolo Ane
Tamirdt Takore
Kébada Usloro
Yaiqob Malgano
Getahun Nurdmo
Tadole Mokebo
Dinddmmo

Age

86
30
78
58
68
70
40
47
45
88
83
52
45
45
74
56
74
50
70
55
35
50
47
76
45
45
46
44
56
40
36
34

Qabole

Hége Doge
Gogind
Dunmeri
Sibiya Ardrd
Gogénd
Dunmeri
Hége Doge
Otoro
Déonssé
Sibiyd Ardrd
Sibiya Aridrd
Sibiyd Ardrd
Sibiyd Ardrd
Sibiyd Ardrd
Sibiyd Arard
Dénta Bidigd
Sibiyd Arédrd
Gogidna
Sibiyad Arédrd
Sibiyad Arédrd
Boné Dibéro
Sibiyd Ardrd
Addis Ababa
Gimbidhu
Gimbicm
Gimbidhu
Gimbidq
Gimbichu
Sibiyd Arard
Hossédna
Sibiyd Arérd
Gimbicm
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Name

Abéabe Lambore
Gadabo Haile
Tamoéns Ergono
Sihebo Kibiito
Dubégo Tdbeno
Z016qo Ludke
Abéaba Midebo
Bus ure Bissore
Timire Somore
[Liogebo Abori
Teakatol Qalbdmmo
Tuomebo
Mulugeta Eyoel
Sisay Tdméné
Eyoel Fuge
Jawore Dofsso

Age

50
55
55
70
55
86
60
60
40
40
35
33
36
29
66
68

Qcbale

Haword
Héawora
Haword
Haworé
Haword
Héaword
Haworéd
Haworé
Hiaword
Hawora
Haword
Haword
Hawori
Haword
Haword
Hiword
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