






















































































































































































characteristics of the animal or thing associated with the day. For instance,
as discussed in the analysis qumaasa’ is a fortune associated with the lion.
A baby who is born on this day is expected to show the behaviour of a lion.
As the lion is believed to be the king and the strongest of all animals, a baby
who is born on this day is believed to be strong, fearless, powerful and

authoritative.

The study also shows that there are five days whose fate types last more
than a day. Basaa, Areerii and Adulaa, each lasts for two days. Garba and
Salbaana, each lasts for three days. The fate of each of the remaining 15
days lasts for a day. From this, one can conclude that the fate of a day,
whether it lasts for one, two or more days can be counted as different. That
means if the fate of one day lasts for two, or three days and whether the fate
has the same implication or not, each day is considered different. For
example, ‘galbaana’ lasts for three days, that is, ‘Salbaana Duraa’, ‘Salbaana

Bal’'oo’ and ‘Salbaana boodaa’. Each is considered different and independent.

The study shows further that babies born on different days may have similar
or different fates. For instance, Innikkaa and Sonsa are fortunes of a dog.
SQorsa and gardaaduma are fortunes of the horse. It has also been found out
in this study that people have different understanding of the fate of the days.
There are also mismatches between names and fates of days. For example,
sorsa is a day which is believed to have the fate of both the horse and soil

but as it has been shown in analysis, it is the fate of soil.

As the study shows, each of the seven days of the week has fate. Dafaa
(1983:31) states that the seven days of a week have a fate. As pointed out in
the analysis, Tuesday, Sunday and Thursday have similar fate. These days
are considered sacred. Babies born on any one of the seven days are named

according to the fate of that day.
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It is also shown that personal names are given on the basis of a particular
time of the day. Some of the given names are of considerable psychological
implications. Knowledge of a first name can in many cases convey a good
deal of information about the person bearing it. It often gives a fairly good
idea of the parent’s age, for instance, names like galgale:, galgalo:, etc.
indicate that the person bearing them are likely to have been born during
the old age of the parents. Likewise, names like barijo:, ganame:, etc.
indicate the baby is born during the young age of the parents. Names may
also provide clues about the time of day at which a baby was born. For
example, names like dukkan, galgale:, wa:rijo:, wa:rite: etc indicate that the
baby was born in the evening, at dusk, etc. Moreover, names can have
powerful effects on behaviour, and this is clearly illustrated in ‘ayyaana
heduu’ and ‘guyyaa daloota’ naming practices. Accordingly, names of babies
given on the basis of the day of the week or fate of days of the month are

believed to be strongly associated with the personality of the babies.

However, there are different traditions that the societies follow when a baby
is named. In ‘ayyaana heduu’ naming practice a baby is given names after
one or two days of birth. In time, day and season of birth naming, a baby is
given names soon after birth. On the other hand, baby naming is
accompanied by rituals that are believed to protect a child from disease. In
‘haammaciisaa’ naming practice, babies are given names after three weeks, a
month and four months. This is because of the belief that if the mother and
newborn baby go to k’aalluu institution, they are believed to defile the
institution. Parents, therefore, wait until the baby is three weeks, a month

or four in different study woredas.

As can be understood from the analysis and from the informants, naming is
performed by elder, parents, grandfather and relatives in day, time and
season of birth naming. ‘Ayyaantuu’ is the name giver of a baby in ayyaana
heduu naming practice. ‘k’aallua’ is the name giver of a baby in
haammadtiisaa. In ‘hammachiisa’ naming practice, babies are not given

names immediately after birth. Parents do not go to the kallu’ before a
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specified time as it is believed that if a mother and a newborn baby go to the
‘Kallu’, they may defile the institution. Parents, therefore, wait until the baby

is at least three weeks old in some places and a month old or more in others.

A name expresses information about a person who possesses it. It tells us
about the sex of a person, historical period and the social class (Hargreaves,
Colman & Sluckin, 1983:393). Personal names are not neutral in terms of
gender though there are names that can be used for both sexes such as
kenna ‘gift’, si:fan ‘you and me/I am suffering for you’, na:fja:d ‘think for me’,
etc. Such names have no gender markers. The Oromo personal names that
end in _aa, and -oo denote male, while those that end in -ee,-ii and —tuu
denote female. The following are names that illustrate this distinction:
gammad-aa, hordof-aa, dachaas-aa, kamis-oo, leench-oo/ lat-tuu, beek-tuu,/
tolash-ee, galaan-ee,/ soorett-ii, Faalii, and so on. A name that has the
suffix —oo like le:né’oo ‘the lion’, k’eerams-oo ‘the leopard’ conveys a sense of
power which is more favourable than what le:n&a ‘lion’ means. This shows
that gender markers also reflect attitudes of the name-giver toward the
bearer. In general, the analysis of the Oromo personal names of the study
area shows that there are distinct gender marks for masculine and feminine

gender.

Personal names have both symbolic and referential meaning (Baye, 2006).
For instance, the name le:n¢’o refers to the person who bears the name and
its symbolic meaning is that the person is powerful, authoritative and
courageous. Kk’e:ramso: ‘the leopard’ refers to the person who is called by
this name, and symbolically it has the meaning of furiousness, quarrelsome,
and erratic. The symbolic nature of Oromo names and their interpretation
depict Oromo beliefs, fortune, wishes, aspiration and hopes. A name refers
to a different element of human experience, that is, to an individual or a
collective entity which it designates or denotes (Agyekum, 2006:207-209).
Hence, a name is referential. In line with this, the Oromo names are
referential. This means personal names refer very specifically to the person

who has that name. Oromo names are not arbitrary but they are based on
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socio-cultural and ethno-pragmatic contexts and beliefs. The Oromo
community of the study woredas have similar naming practices. According
to the literature and data, Oromo names can not be predicted for until a
baby is born. But there are a few people who give name to a baby before

birth in certain situations.

The research claims that some Oromo names serve as personal, spatial and
temporal deixis. For example, personal deixis such as dabala: ‘adding’,
diitta:na: ‘following’, lammessa: ‘second’ ,dabale: ‘adding’, etc indicate that
babies with such names are second born .The above names like dabala:,
?itta:na: etc can also be used as a spatial deixis. The names indicate that
there is always a child before a baby. In line with this, Agyekum (2006:209)
says “indexes are signs that have some kind of existential relation with what
they refer: spatial, temporal, social or personal”. With regard to temporal
deixis, some Oromo names are very peculiar because some babies have
automatic birth date name, or seasonal name such as Kamiso ‘born on
Thursday’, barijo ‘born at dawn’, galgalo ‘born in the evening’, arfa:se: ‘born
in spring’, bari:te: ‘born in the morning’, birra:sa: ‘born in Autumn’, sanbato:
‘born on Sunday’, sanbata: ‘born on Sunday’ and so on. They refer to the

time, season, or day of the week on which a baby is born.

Names, like any other words, may have conceptual, descriptive or lexical
meanings, but these meanings become irrelevant when a connotative or
pragmatic meaning is attached to them. For instance, wara:besso: literally
means ‘the hyena’. Yet its pragmatic meaning is eating too much, and
walking at night. As it has been mentioned in the analysis, the Oromo
people do not choose names at random without attaching importance. A
personal name must carry some meaning. [t seems unlikely that an Oromo
would have a personal name that is meaningless; this would not be regarded

as a real name.

Depending on the factors motivating the naming process described in the

analysis, Oromo personal names may have a descriptive or denotative,
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connotative, contextual and associative meaning. These various meanings
are identified on the basis of the culture of the society. In this case, Oromo
personal names are able to transmit the culture just as other languages of
other cultures. This means names should not be undermined or regarded as
useless tools in the Oromo society. When personal names are bestowed on
babies, the name-givers are using them as bearers of their culture. In this
case, Oromo personal names may reveal important details about historical
events such as wars, contact with other cultures and so forth. They can also
tell us about Oromo people’s past experiences: political systems, social
organizations and religious beliefs. Oromo personal names can also reveal
something about the actual culture: what the people value most, their

concept of the world and life.
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CHAPTER FOUR
SUMMARY, CONCLUSIONS AND RECOMMENDATIONS

4.1. Summary and Conclusions

As it is revealed in the analysis and discussion, the Oromo people of the
Eastern Wollega follow different traditions in giving personal names on their
babies. The variation of naming practices implies that personal names are
not selected haphazardly. Consequently, haammaciisa, ayyaana heduu,
birth days, particular times of the day and seasons are all considered in
naming a baby. The classification of names based on themes is also taken
into account. These indicate that Oromo personal names are not simply
labels or references. They rather carry with them valuable information about
the baby’s future, fate and behaviour. Furthermore, names depict parent’s
belief, norm, religion, ideology, the culture and expectation of the
community into which a baby is born. This may, in turn, indicate that
Oromo personal names reflect the various social attitudes and relationships,
life experiences, social customs and the way in which social groups behave
toward their languages. Hence, Oromo names can be regarded as a means of
perceiving reality since they are related to facts of life and social existence of

the people.

Name giving among the Eastern Wollega Oromo is the responsibility of
parents, grandfathers, grandmothers, uncles, the k’aalluu and ayyaantuu
(fortune tellers). In this case, parents’ home, the k’aalluu’ hall, and shades
of big trees are places where the Oromo of the study area give personal
names to their babies. A name is the self identity with which a new born
baby is known and continues to be used permanently in the community for
interactions. In other words, a name is given after the birth of a baby. That
means most often naming among the Oromo of the study area is not
predictable. This is due to the fact that name-givers must know the
circumstance at birth, the sex of a baby, the fortune/fate of the day on

which she/he is born prior to bestowing a name.
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The time and situation of naming varies from place to place. For instance, in
haammacdiisaa naming practice, the time of taking a baby to k’aalluu varies
from k’aalluu to k’aalluu with in same woredas and across different woredas.
Similarly, the food and materials used during the ceremony vary from one

k’aalluu to another but the intention and purpose is almost the same.

A name given to a baby is expected to express both the parent’s and the
baby’s future wellbeing. The fortune, behaviour, life and wellbeing of babies
are believed to be tied with the name bestowed to them. As a result, parents
as well as the society may easily predict the future of a baby from his/her
name. Babies are anticipated to live up to the expected behaviour or
personality that is indicated in the name, particularly in ‘Ayyaana hedaa’
naming practices. Such a name is given to a baby on the basis of the
behaviour a baby is expected to manifest in life. For instance, mak’aa
ayyaanaa (baby’s fate name) and the behaviours a baby is expected to
manifest are believed to be alike since a name bestowed on the basis of the
fate of the 27 days of the month is believed to be manifested in the babies’

behaviour. Thus, the name and behaviour of a baby coincide.

A name tells a lot about the individual it signifies, the language from which
it is drawn and the society that gives it. In this manner, Oromo names
indicate some linguistic structures found in the language, the position of the
bearer in the society, the collective history and life experiences of the people

surrounding the name bearer.

Oromo personal names have meanings which vary from denotative to
associative or implied meanings. In addition, meanings of personal names
changes with the context of naming. That means the meanings of Oromo
personal names depend on the situation surrounding the birth of a baby. It
is important to note that the lexical meaning of an Oromo personal name
does not usually reveal its entire significance. It is necessary to make a

distinction between meaning and significance in Oromo names. It has also
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been pointed out that the meanings of personal names are often interpreted

differently by different people in different contexts.

On the other hand, it has been noted that not all people hold strong views
about the meanings of their name. One reason for this may be that in
Oromo, the meaning of a name can easily be interpreted by the name-giver
than by the name-bearer since the former knows the context and situation
of naming than the latter. Besides, the meaning of Oromo names is
embodied in the arrangement of morphemes. In this sense, suffixes like -00
and -aa denote masculine, while the suffixes -ee, -tuu, and —-ii denote

feminine gender.

It can be concluded that Oromo personal names that are chosen and
bestowed on babies have meanings. Besides, they are used as a means of
communication and as an archive of important events that happen at the
time of a baby’s birth. They are used to document the experiences of a
family, community or name-giver himself or herself. Hence, Oromo personal
names are not only used to identify people but also to address contextual

meaning and tacit communications.

In summing up, the following are the major findings of the study:

1. ‘Haammadiisa’, ‘ayyaana hedaa’, birth day, birth at the particular time
of the day and birth season are among the factors involved in the
naming practices of the people of the study area.

2. According to Oromo lunar system of calendar, there are 27 days in a
month which have fate. The Oromo people give names to their babies
on the basis of the fate of the days. The fate is connected with animals
like lion, tiger, hyena, dog, elephant, sheep etc. and things like soil,
star, milk, moon and water.

3. Name-giving is often accompanied by rituals that are believed to
protect the child from disease especially in haammaciisaa naming

practice.
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4. Some Oromo personal names given to babies at any given time or
circumstances have meaning and gender distinctive marks. The
meanings embodied in Oromo names convey the cultural values and
traditions of the Oromo. The exact meaning of one’s name can be
determined with the context of naming.

5. It seems unlikely that the Oromo people would have personal names
that are meaningless; this would not be regarded as a real name.
Depending on the factors motivating the naming process, an Oromo
name would have a descriptive, connotative, symbolic, referential and
associative meaning.

6. The way in which Oromo personal names are bestowed on babies
reflect the customs, ideologies, religion and beliefs of the Oromo

people.
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4.2. Recommendations and Suggestions for Further

Research
The present study cannot address all the different aspects of Oromo
personal naming practices and the meanings of names. It is only a
beginning and much remains to be done in the field. Further research on
the different aspects Oromo Onomastics is necessary to complete the work.
The following are suggestions for further investigation in this area:

1. There are 27 days in Oromo lunar system. Some of these days have
different names across the different study woredas. This suggests that
there is no general consensus which represents the culture of Oromo
as a whole regarding naming practices. As a result, detail investigation
is required to see the discrepancy between the days and their fate and
come up with consensus.

2. Research still needs to be done on the phonological and morphological
form of personal names from various word categories which require
further investigation.

3. The topic further requires the investigation of the basis of parental
naming practices and their typology.

4. There are political names, ancestral names, biblical names and other
names such as historical event names and names formed from
contact with other culture which are not incorporated in this thesis.
Hence, I recommend that further researches be conducted on these

topics.
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Appendix Al

Addis Ababa University
School of Graduate Studies
College of Social Sciences and Humanities
Faculty of Humanities

Department of Linguistics

Interview Questions (Guide questions)
These interview questions are designed to collect information, for
academic purposes only, on the attitudes of Wollega Oromo towards
personal naming practices, use, and meaning. Would you kindly share
your thoughts with the interviewer and your confidentiality is

guaranteed.

1. Would you please tell me your:
a, age?
b, religion?
c, educational level ?
2. Who gives names to a baby? Parents, father, mother, grandmother
and others? Why? How? What is its implication?
3. When you name a baby, how would you give meaning to a name
that is being given?
4. What do the family and/ or society expect from the name given to a
baby? )
5. What are the situations considered while giving a name to a baby?
6. What are the tools, materials, and the food served during the
naming ceremony? What do you think these could signify?
7. When and where is a name given to a baby?
8. Do you think a name given to a baby has implications? If so, what
is its implication to the namee, the namer, family and the society?
9. Do you think that a name given to a baby has a meaning? If so,

what do you think they mean?



Appendix A2
Addis Ababa University
Graduate Studies Program
College of Social Sciences and Humanities
Faculty Humanities

Department of Linguistics

Af-gaaffii Qorannoo Maqaa daa’immanii moggaasuurratti

qophaa’e

Af-gaaffiin  kun odeefannoo maqaa daa’immaniif mogaasurratti
funaanuuf kan qophaa’edha. Af-gaaffichis akkaataa Oromoon
Wallaggaa daa’immaniif maqaa moggaasan qorachuuf kan dhiyaate.
Akkasumas akkaataa hawwaasichi maqgaa moggaasu, hiika magichaa
moggaafamuuf kennamu fi faayidaa inni kennurratti xiyyeefata.
Odeeffannoon isin kennitan kunis barumsa duwwaaf kan ooludha.
Kanaaf, yaada keessan kanarratti bilisaan naa kennuu dandeessuu?

Odeeffannoon isin kennitan kunis akka icciitiiti kan eegamudha.

1.Dhiifama.
a, Magaan keessan eenyuu?
b,umuriin keessan meeqa?
c,amantii maalii hordoftu?
¢, barattaniittuu? Hanga sadarkaa kamiitti ?
2.Akka naannoo keessaniitti eenuti daa’maaf maqaa moggaasa?
warra mucaadhaa,abbaa mucaadhaa,haadha mucaadhaa,
akaakayyuu mucaadhaa, akkayaa mucaadhaa ? kan biroo hoo?
3.Magaan daa’imaaf moggaafamu kun hiika gabaa? Maalirratti
hundooftanii hiika laatu? Hiikni kunis maal wajjin walgabata?
4.Egaa maqgaa mucaaf kennamu wajjin wal-qabatee waanti maatiin
mucaa irraa abdatan jiraa ? Hawwaasni hoo? Magichii fi hamalli

mucaa walsimaa ? Mee fakkeenya naaf kennuu dandeessuu?



S5.Yommuu magaa kennan maalirratti hundaa’anii moggaasu? Akka
aadaa naannoo kanatti 0soo mucaan hindhalatiin magaan daa’ma
sanaaf kennamuu ni danda’aa?

6.Yeroo maqaa moggaastan sirni hordafamu ykn kabajamu

Jiraa? Yoo jiraate akkamitti hordofama? Akkamittis magaan achi
keessatti mogaafama?
7.Sirna kana keessatti :
a.Meeshaalee maal faa yayyadamtu? Faayidaansaa hoo ?
b, Nyaanni qophaa’uu hoo ? Maalfa’ii? faayidaan saa maali ?
¢, Meeshaaleen, nyaanni fi dhugaatiin gopha'u kun maal bakka
buhuu danda’u?
8.Daa’imni dhalattee hanga kam yommuu geessu magaa
mogaafamti? Bakki magichi itti kennamu hoo eessata?

9.Yommuu maqgaa moggastan hiika saa maal wajjin walgabsiistu?
Hiikni kennamu kunis maal wajjin walgabata? Faayidaan isaa
hoo ?

10.Magaan laatame kun maal agarsiisa?

a.Mucaaf?
b, warraaf?

¢, hawwaasaaf ?



DECLARATION

This thesis is my original work. It has not been presented for a degree

in any other university and all sources used for the thesis have been

duly acknowledged.

Tesfaye Gudeta
June 2011



	MX-M464N_20191017_153124
	MX-M464N_20191017_153421
	MX-M464N_20191017_153452

