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Preface 

This work, which is based on the Ph.D. thesis which I submitted 
for the Degree of Doctor of Philosophy in the University of 
Lagos in 1969, is divided into three parts. The first part which is 
sub-divided into two chapters deals with the cultural back­
ground to the texts. The first chapter explains the nature of 
Ifa as a Yoruba divinity, focussing attention on his place in 
the Yoruba belief system and his paraphernalia of divination. 
The second chapter, which deals with Ifa priests and their 
system of divination, embraces an exposition of the structure 
and functions of the Ifa cult, the training of If a priests, the 
process of divination as well as the place of sacrifice in lfa 
divination. 

The second part of the work is also divided into two chapters. 
The first chapter in this part (which is the third chapter of the 
book) attempts an analysis of ~s~ Ifd into eight structural parts. 
Mter a presentation of the utterances which are usually en­
countered in each structural division, representative examples 
of ~s~ lfd are presented to exemplify the maximum of eight 
structural parts into which ~s~ Ifd has been divided. The fourth 
chapter is an analysis of the language of ~s~ Ifd featuring, among 
other things, discussion of the rhythm of lfa poetry as well as 
the various stylistic features found in this type of poetry notably 
repetition, word play and personification. 

The third part of the book which deals with the content of 
fS~ lfd is subdivided into three chapters (i.e. chapters five, six 
and seven). In chapter five, the theme of Ori and the concept 
of predestination in Y oruba belief are discussed and exemplified 
with textual materials. Chapter six provides a discussion of 
the Yoruba cosmos. This chapter explains that the Y oruba 
universe is divided into two opposing camps: the benevolent 
supernatural powers and the malevolent supernatural powers. 
These two opposing groups of supernatural forces are in control 
of the universe as they strive to dominate and regulate the affairs} 
of man. Conflict is the result of this process, which generates 
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friction and uncertainty in the sphere of human beings. This 
then necessitates the presence of an impartial mediator in the 
person of E~u who is the neutral force of the universe without · 
whom there would have been neither order nor peace. The last 
chapter discusses the Y oruba view of their environment as 
found in Ifa literary corpus. Detailed description about plants, 
animals, birds, insects etc. are to be found in fSf Ijd which 
underlines the fact that nature and its appreciation plays a 
prominent role in traditional African literature which invariably 
takes a total view of human society and the environment in 
which it develops. Man is seen as part of a well-ordered universe 
of which insects, birds, plants and animals are co-inhabitants. 
But man is the centre of this universe which he controls as long 
as he acts in accordance with the values which have been laid 
down for him by his fore-fathers with the sanction of the 
divinities. 

Ifa divination literature is perhaps the most accomplished 
product of Y oruba traditional culture. lfa is indeed the Y oruba 
traditional body of knowledge embodying the deep wisdom 
of our fore-fathers. It is a complete system by itself in which 
all that the Yoruba consider valuable to them throughout the 
whole range of their experience from the very ancient times can 
always be found. No one who has studied lfa in detail will fail 
to see the fact that the peoples of traditional African societies 
were not as ignorant as we have often been told. The peoples 
of traditional Africa were largely illiterates to be sure. But they 
were no fools. Among them were elite classes such as the 
babaldwo who have preserved all the ingredients of their own 
culture in an almost completely oral form but in such a way that 
knowledge is codified and transmitted orally with care, patience 
and perseverance. Ifa is the Yoruba traditional thought system 
par excellence. 

It is the hope of the author in presenting these materials that 
they would extend the bounds of our knowledge on traditional 
African literature. lt is particularly hoped that this work will 
be a useful introduction to the vast literature of If a and thereby 
prepare the way for further in-depth research into other areas 
oflfa which this essentially general exposition cannot cover. 

16 May, 1975 'WANDE ABIMBQLA 
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CHAPTER I 

lfa~ the Yoruha God of Wisdom 
THE NAMES IFA AND QRUNMiLA 

1N this work, the connotation of the term 'Ifa' is deliberately 
RStricted to the Ifa divination system and it& literary corpus 
as it exists among the Yoruba people of Nigeria. It is important 
to establish this from the outset because similar systems of 
divination exist among the lgbo, the Nupe, the Gwari and 
tbe Jukun1 of Nigeria as well as among the Yoruba people 
of Togo, Dahomey, Cuba and Brazil. 

The Y oruba god of wisdom is mostly called by either of two 
names, lfa and <)runmila, both of which are the centre of 
controversy. A number of writers hold the mistaken view that 
the name '<)runmlla' refers to the deity himself while the 
name Ifa refers only to his divination system. Thus the Rev. 
E. M. Lijadu calls Ifa 'The word of divination which issue 
from the mouth of <)rumila'.2 Rev. D. Epega confirms the 
same view when he says: 'The received instructions from 
(>ru.nmila are called Ifa .. .lfas are so many and varied that 
none can know them all'. 3 J.D. Clarke4 holds a similar view. 

The fact borne out of my own research, however, is that 
the two names, If a and <)rfunnlla, refer to the same deity. 
But while the name '<)runmila' refers exclusively to the deity 
himself, the name 'Ifa' refers both to the deity and his divina­
tion system. Most Ifa priests interviewed by me maintain this 
point. This point is corroborated by Bascom when he says: 
'The word Ifa is used to mean both the system of divination 
and the deity who controls it; and this deity is known also as 
<)runmila. '5 A close examination of the Ifa literary corpus 
also shows that the two names, Ifa and <)runmila. are used 
to refer to the deity while the name Ifa is used also for the 
system of divination.6 

In view of the fact that in Yoruba custom most personal 
names have meanings, the possible meaning of the name 
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lfa has also led some writers to much speculation sometimes 
tending towards folk etymology. Some writers say that the word 
Ifa comes from the root 'fa' which means 'to scrape' or, in an 
idiomatic sense, 'to embrace, to contain'. Some I fa priests 
themselves do not seem to be much informed on the question 
of the etymology of the word Ifa. Thus Chief Fagbemi Aja­
naku, the high priest of the Ifa cult in Lagos, writes: 'Nitori 
pe ko si ohun ti <}r<} Ql¢run ko fa tan, ni w¢n ~e pe e ni Ifa.'7 

(It is because there is nothing that the word of God (i.e. Ifa) 
does not embrace that it is called Ifa). There is nothing either 
in the Ifa myths or in the Ifa corpus itself to support this view. 

Certain writers8 have also attempted to trace the etymology 
of the name 'Qr(mmila'. One popular interpretation of this 
name is Orun-1'6-m(J-~ni-ti-o-!a. (Heaven (God) alone knows 
those who will be saved.) This interpretation is defective be­
cause it is not based on any logical analysis and it is strange 
that some scholars have accepted it without question. 

The view is that it is not possible to trace the etymology of 
such ancient names as Ifa and <)runmila, especially since the 
structure of the words does not permit a straightforward 
analysis. 

MYTHS ABOUT IFA 

Several myths about Ifa say that Ifa in the company of 
other major deities came to earth from heaven and first landed 
at If¢, which the Yoruba people believe to be the cradle of 
mankind. The gods were sent from heaven to If~ mainly to 
establish order on the young earth. Ifa played a major role 
in this divine ordering because of his great wisdom. At this 
period of the sojourn of Ifa at If~, he lived in a place known 
as Oke lg~ti. That is why one of his praise names is Okunrin 
kukuru Oke lg~ti (The small man of lg~ti Hill). 

F~la S6wande warns us that we are not to think that the 
If~ mentioned in this myth is the present one. He writes: 

... Because we have an Ile-If~ in Western Nigeria today, it is quite 
understandable that people naturally think that this is the Ile-If~ 
which figures in the oral traditions concerning Yorubaland ... 
Opinion is still divided on the location of If~ but one is certain now 
that it is more than likely that the Ile-If~ of tradition was anywhere 
but where the present one is.9 





NOTES ON PLATES 

PLATE 1. Ifa sacred palm-nuts (ikin /fa) are sixteen in number and are the 
most important ritual symbol of Ifa. According to the myth contained in Iworl 
Mejl, <)runmlla replaced himself with the ikin when he finally left the Earth. 
Since then, ikin became the most important medium of communication between 
human beings and <)runmlla. On the extreme right of the sixteen ikin could 
be seen a carved head-part known as o/6ri-ikin which constitutes the seventeenth 
ikin. It is believed that this head stands for E~u. But the name ol6rl-ikin signifies 
that it is the essence of the personality of ikin. It means that just as an individual 
has Ori, the ikin like other divinities, also have their own Ori. 

Also in this figure could be seen cowry shells, sea-shells, a piece of bone, 
beads and stones. Two cowry shells tied together constitute the affirmative part 
of ibO while the piece of bone stands for the negative aspect. The stones are 
used to signify good health while the beads stand for wealth when the ibO is 
used in finding solutions to any specific problems asked from Ifa. 

PLATE 2. The divining chain (i)prlr) is next in rank to ikin in importance as 
an ancient and ritual Ifa material. As could be seen from thephotograph, the 
chain has two equal halves. Each half has four half-nuts of the (Jprlr fruit attached 
to it. Each half-nut has a smooth as well as a rough surface. The 256 probable 
presentations of the divining chain are based on the two basic probabilities of 
a rough surface or a smooth surface presentation of each of the four half-nuts 
on each side of the divining chain. If the basic probabilities (i.e. rough versus 
smooth surface) are represented with the number 2, it means that the possible 
number of presentations on one side of the divining chain is 24. When this is 
duplicated, we will have the following equation: 

(24)2 256 
Note the decoration of beads on the strings of the divining chain especially on 
the bottom part which also has cowry shell decoration. i)prlr could be made of 
metal, for example, brass. 

PLATE 3. lrpk¢ is used in tapping the Ifa divination tray during the process of 
divination. The tapping is an invocation of I fa to be present during the process 
of divination. The tapper is held in the stuck bottom part while the pointed 
head part is used to strike the divining tray. lrp/..¢ can be carved in ivory or 
wood. It is carried by the Ifa priest as a symbol of the high status he enjoys in 
the community. 

Note the elongated and conical head part which resembles the conical shape 
of the ori instrument (Plate 11). This emphasizes the importance of Ori (spiritual 
or inner head) in Ifa divination. 

Note also the figure of the kneeling woman which is characteristic of Yoruba 
ritual art. This familiar posture stands for iklinlr abiyamp (the kneeling posture 
of a woman during labour). This position is a pleading, begging posture, calling 
on Ifa to give the correct answer to the supplicant's request. Till today, the 
greatest symbol of pleading among the Yoruba is that of a nude woman kneeling 
down. When a woman says 'Mo fi ikunlr abiyamp br yin o' (I beg you with 
the kneeling posture of a woman in labour), only the hard-hearted Y oruba 
person will fail to grant her request. 



lid is the big instrument on the left) to show the two parts of this instrument. 
The small ill orl in the middle has less cowries than the big one. Orf itself which 
is put inside this case, is shaped in almost exactly the same way as its case, but 
it is a smaller instrument. Note the pointed, conical shape of the ill orl which 
resembles the shape of lrpk; (Ifa tapper). 

When a man goes to an Ifa priest for divination, he is simply trying to find 
out through Ifa the wishes of his own Orl who is his personal divinity who 
regulates the affairs of his own life. Whatever has not been sanctioned by a man's 
Orf cannot be approved by the divinities. 
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IFA, THE YORUBA GOD OF WISDOM 5 

Ifa verse refers to seven If~. The first, and possibly the original 
one is If~-00daye. Others are If~-Nl~~r~, If¢-Ooyelagbomor6, 
lf~-Wara, Otll-If¢, If~-Oore and If¢-Oojo. 

The myths say that after a long stay at If¢, Ifa moved 
to Ado. Ifi is believed to have spent the greater part of his life 
on earth at Ado. That is probably why there is the mying 
'Ado n'ile Ifa' (Ado is the home of Ifa). But it is not known 
which one of the two most prominent Ado in Yoruba oral 
literature-Ado-Ekiti10 and Ado-Awaye11-this myth refers to. 
lfa literary corpus is, however, so full of names of places from 
Ekiti area that one is inclined to think that Ado-Ekiti is the 
more probable one. 

We also learn in these myths that lfa had eight children 
and a number of disciples, all of whom he taught the secrets 
of divination. Six of the eight children bear personal names 
similar to the titular names of Eldti kings; Alard, Ajero, 
Oiitaji, (Jl(5y¢-moyin, .f,l¢Nlu-mope and Aldkegi. The other 
two are (Jl(Jw9 (similar to the title of the king of Qw<)) and 
(Jwdrimgun (similar to the title Orimgun, king of lla and to the 
title (Jwd, king of Ile~a). All the eight children were born while 
I fa was at If~. They all grew up to be important people and they 
later dispersed to various parts of Yorubaland. 

According to the myths, there were occasions when, there 
being no physical barrier between heaven and earth at that 
time, Ifa was summoned by Olodumare (God Almighty) 
to heaven to use his great wisdom to solve problems for Him. 
Ifa finally returned to heaven in annoyance due to an insult 
given to him by one of his children. Shortly after this, the earth 
was thrown into great confusion. Famine and pestilence raged 
throughout the earth. So great was the calamity that the ferti­
lity cycle in human beings was disrupted. 

Aboyun ko bi m¢; 
Agan ko t'Qw¢ ala b'osun.12 

(Pregnant women no longer delivered; 
Barren women remained barren.) 

After some time, the people of the earth decided to seek 
remedy for the hardship by sending the eight children of 
<)runmila to heaven to go and beg their father to return to 
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earth. The children went accordingly. When they reached 
heaven, they found lfa 'at the foot of the much-climbed palm­
tree which branched this way and that until it had sixteen 
hut-like branches.'13 They begged Ifa to come back to the earth, 
but he refused. 

lfa, however, gave each of his eight children sixteen palm­
nuts and said: 

B'¢ ~ M dele, 
B'¢ ~ ba f'6w6 6 ni, 
J;:ni t'¢ ¢ maa bi m't-un. 
B'¢ ¥ ba dele, 
B'¢ ~ ba f'ayaa ni, 
J;:ni t'¢ ¢ maa bi nu-un. 
B'¢ ~ ba dele, 
B'¢ ~ ba f'(>mQ (> bi, 
J;:ni t'¢ ¢ maa bi nu-un. 
ne 1'¥ ba f¢¢ k¢ Iaye, 
.t;:ni t'¢ ¢ maa bi nu-un. 
A~Q 1'¥ ba f¢¢ ni laye, 
J;:ni t'¢ ¢ maa bi nu-un. 
Ire gbogbo t'¢ ~ ba f¢¢ ni !aye, 
fni t'¢ ¢ maa bi nu-un. 14 

(When you are back home, 
If you want to have money, 
That is the person you are to consult. 
When you are back home, 
If you want to have wives, 
That is the person you are to consult. 
When you are back home, 
If you want to have children, 
That is the person you are to consult. 
If you want to build houses on earth, 
That is the person you are to consult. 
Jf you want to have clothes on earth, 
That is the person you are to consult. 
All good things you want to have on earth, 
That is the person you are to consult.) 

When the children of lfa returned to earth, they started 
to use the sixteen palm-nuts for divination. The sixteen palm­
nuts were the symbol of the authority by lfa to his children 
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to continue making divination in his absence. The sixteen 
palm-nuts known as ikin (Plate 1) have been used as an impor­
tant part of the Ifa divination system from that time till today. 
The absence of I fa from the earth no longer mattered, since his 
children and disciples could communicate with him through 
ikin and the other instmments of divination. 

It must be mentioned that the myths from which the above 
information has been extracted are not the only existing myths 
about Ifa. There are a number of other myths which are essen­
tially different from these, and it is to these that attention must 
now be drawn. 

According to one myth, quoted by Dennett, 15 

!fa was born at If~, the cradle of the Y oruba people. He was a skilful 
medical man . . . and was an eminently successful diviner. After 
he had become famous, he founded a town called lpetu and became 
king of the place and was styled Aldketu. He was very popular and 
was regarded ... as a true prophet. People froro every part of the 
Yoruba country flocked to him ... His fame was so great that 
hundreds of persons ... begged hiro to adroit them as disciples and 
apprentices under him. Out of these ... he chose only sixteen roen ... 
The names of these apprentices are said to be identical with the 
sixteen divinationary signs called Odus. 

Another myth about the origin of Ifa is mentioned in John­
son's History of the Yoruba. 16 Johnson describes Ifa as 'the 
great consulting oracle in the Yoruba country.'17 He said that 
the Ifa cult was introduced into Y orubaland by one S~tilu 
who was a Nupe man. $~tilu was born blind, and at first, 
his parents wanted to kill him. But $~tilu grew up to be a 
peculiar child and his parents were astonished at his powers of 
divination. At the early age of five, he started to use his powers, 
to tell his parents who would visit them in the course of the 
day and with what object. 

As S~tilu advanced in age, he started to practise sorcery and 
medicine. At the beginning of his practice he used sixteen 
small pebbles for his divination. He 'imposed successfully 
upon the credulity of those who flocked to him in their dis­
tress and anguish for consultation. From this source, he 
earned a comfortable livelihood.'18 But the Muslims were 
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jealous of ~~tilu's achievements and they expelled him from 
the country. He crossed the Niger southwards and went into 
Benin City. From Benin, he wandered into Qw¢ and Ad6 
and finally settled at Ile-If~. He found If~ to be quite suitable 
for his practice of divination, and made it his permanent 
abode. He became so famous and popular that he persuaded 
the people of If~ to give up the Yoruba tradition of having 
facial marks. 

~~tilu initiated several of his followers into the mysteries 
of Ifa divination, and Ifa gradually became the 'consulting 
oracle of the whole Yoruba nation'. Oduduwa19 found ~~tilu 
at If~ and it was during the reign of Ofinran20 on the throne of 
OYQ that official recognition was given to the Ifa cult. 

THE PLACE OF IF .A IN THE YOR(JB.A PANTHEON 

It is pertinent to inquire whether or not Ifa is the most 
important Yoruba deity. Ifa priests claim that Ifa is the most 
important Yoruba god. Several parts of the Ifa literary corpus 
also support this view21 • Furthermore, Dr. Farrow says, 'Ifa 
may be regarded as the most important ... ori~a'22 of the Yoruba 
people. But Professor E. B¢1aji idowu holds the view that 
Orl~anla, the Yoruba god of creation, is the most important 
Yoruba god. He says, 'Orl~anla is the supreme divinity of 
Yorubaland. As his name implies, he is the great arch-divinity .'23 

Professor Idowu adduces evidence from Yoruba oral literature 
to support his view. 

It must be realised, however, that it is not possible to prove 
either of these two claims conclusively. If one asks the worship­
pers of each of the other Yoruba major deities, one finds that 
each group claims that its own god is the most important 
one. What is more, to the best of my knowledge, there is no 
common saying among the Y oruba which designates a particu­
lar god as the most important deity. There are, of course, 
certain Yoruba deities which are generally acclaimed as more 
important than the others and these might be called major 
deities. Unfortunately, however, the order of seniority among 
these major deities is not clear. Therefore, one can only say 
that If a is one of the most important Y oruba deities. 

As mentioned above, Ifa is believed to have been sent by 
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016dumare, the Almighty God, to use his profound wisdom 
to put the earth in order. The belief of the Yoruba concerning 
the great wisdom of Ifa is manifested in some of the praise 
names they give to him. Two of such praise names are Akere­
f'inu-$Qgb9n (The small person with a mind full of wisdom) 
and Ak(mi-l{Jrcm-bi-iyekan-fni (He who gives one wise advice 
like one's relative). 

It is this great wisdom of If a which gives him a high position 
among the other Y oruba gods. 

Without Ifa, the importance of the other Y aruba gods would dimi­
nish. If a man is being punished by the other gods, he can only 
know this by consulting lfa. If a community is to make sacrifice to 
one of its gods, it can only know this by consulting Ifa. So that in 
this way, Ifa is the only active mouthpiece of Yoruba traditional 
religion taken as a whole. As a mouthpiece, Ifa serves to popularize 
the other Yoruba gods; he serves to ini.mortalize them.24 

With his great wisdom, knowledge and understanding, Ifa 
co-ordinates the work of all the gods in the Y oruba pantheon. 
He serves as a 'middleman' between the other gods and the 
people, and between the people and their ancestors. 'He is 
the mouthpiece and the publie relations officer of all the other 
Yoruba gods.'2s 

The relationship between lfa and another major god of the 
Yoruba pantheon, J;!,l~gbara, the Y oruba trickster god, demands 
some close scrutiny. One sometimes sees the image of J;!,l~gbara, 
otherwise known as E~u (Plate 1 0), in the home of If a priests, 
and when one asks them why they keep such an image, they 
answer that Ifa and E~u are friends. 

A close examination of the Ifa literary corpus reveals that 
E~u sometimes acts as a friend of Ifa26 and sometimes as a 
tempter.27 It would also appear that lfa sometimes makes use 
of the powers of E~u when he wants to do wonderful thinis.28 

Ellis says that lfa obtained the powers of divination from 
E~u upon promising to give him the first portion of all offer­
ings.29 

There is certainly a very close relationship between Ifa 
and E~u. A good portion of all the sacrifices made through 
Ifa to any of the Yoruba gods is given to E~u. E~u may, there-
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fore, be regarded as the closest god to Ifa in the Yoruba pan­
theon. 

Ifa is, of course, famous as a divination god although he is 
not the only Yoruba god connected with divination.30 The wis­
dom and understanding of Ifa is believed to cover not only the 
past but also the present, and the future. By consulting Ifa, 
the Y oruba find meaning and purpose in the past, the present 
and the future. 

The belief of the Yoruba people concerning the importance 
of Ifa divination in their daily life is revealed in the following 
Ifapoem: 

If a 16 l' oni, 
If a 16 I' <)Ia, 
Ifa 16 l'<)tunla p~hi ~. 
Qrunmila 16 n'ijQ m~r~rin Oo~ d'iuiye.31 

(Ifa is the master of today, 
If a is the master of tomorrow; 
If a is the master of the day after tomorrow. 
To Ifa belongs all the four days32 

Established by Oo~a33 on earth.) 

In traditional Yoruba society, the Yoruba consult lfa 
before they do anything important. At the birth of a new child, 
Ifa is usually consulted to find out what would be the fortunes 
and problems of the new child on earth. As J.D. Clarke testi­
fies, Ifa priests 'name the ori~a which the child will worship 
and it is they who are consulted in all the major affairs of life'. 34 

In sickness, in contemplating a journey, in considering the 
choice of a life partner and at any other important turn in their 
lives, the Yoruba usuaJly consult Ifa for guidance and advice. 

THE PARAPHERNALIA OF IFJ. DIVINATION 

As a divination god, Ifa has his own paraphernalia of divina­
tion. The first and the most ancient of these divination instru­
ments is ikin, the sixteen sacred palm-nuts of divination (Plate 1 ). 
The myth about how ikin was given to the children of Ini has 
been narrated above. Priests of Jfa keep ikin inside ornamented 



IFA, THE YORUBA GOD OF WISDOM 11 

bowls (Plate 6). Every fifth day,35 when an lfa priest makes 
sacrifices to his god, he opens the bowl and takes out the sacred 
palm-nuts. Holding the palm-nuts in his hands, he prays to 
them in the belief that they are the physical representation of 
lfa on earth. 

The sacred palm-nuts are also used for divination. For 
purposes of divination, the priest of Ifa puts the sixteen palm­
nuts in one of his hands and tries to take all of them out at 
once with the other hand. If one palm-nut is left in his hand, 
he makes two marks in the yellow powder of divination but 
if two palm-nuts are left in his hand, he makes one mark. 
If none of the palm-nuts is left, or if more than two palm-nuts 
are left, he makes no marks at all. This process is repeated 
until an Odu signature is obtained.36 However, lfa priests 
seldom use ikin for divination. This is probably due to the 
considerable trouble and the rather long time that the process of 
divination entails. They mostly use ikin when consulting Ira 
in their own homes for members of their families or for them­
selves. 

As mentioned above, Ifa priests seldom use ikin when con­
sulting lfa for their clients. Instead, they use 9pN~. the sacred 
chain of divination (Plate 2). The divining chain is shaped like 
a tuning fork. Tied at regular intervals to the chain are eight 
half-nuts of the 9pf[f tree (Schrebera golungensis). Four half­
nuts are tied to each arm of the chain. At each end of the 
chain, the Ifa priest ties a number of objects such as small 
beads, coins and cowries. The Ifa priest holds the chain in 
the middle which is left bare. 

The usual material of which the c)p¢1¢ chain is made is tough 
leather, but sometimes cotton string is used and likewise brass. 
The most valuable Qp~/f chains are the brass type, some of 
which have small brass plates in place of the 9pfl~ half-nut. 

Each of the half-nuts tied to the string has a concave and 
a convex surface. When the Ifa priest casts the chain on the 
ground, some of the half-nuts would naturally present their 
concave side while some would present their convex side. 
Every combination of the four concave and the four convex 
surfaces of the half-nuts gives an Odu signature. 37 

The divining chain is the most popular instrument of Ifa 
divination. It is used much more than any of the other instru-
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ments of divination probably because it is easier and quicker 
to get the signature of an Odu signature by using it and because 
it is less cumbersome to carry about. 

Another important instmment of Ifa divination is the 
ibO, the sacred cowry and the sacred bone used in casting lots. 
The cowry shell stands for 'yes' while the bone stands for 'no'. 
There is also a special type of ibo which makes use of five 
objects: a stone, a cowry, a sea-shell, a bone, and a piece of 
chain. The five objects are believed to represent the five kinds 
of good, the five kinds of evil and the five kinds of supernatural 
forces which exist in human life. 

The ibo is used to select quickly the probable 'stories' in 
the corpus that could apply to the client. It is believed that it 
is the client's Ori or divine guardian (Plate 11 ), who finally 
selects one of the countless 'stories' in the corpus for him.38 

The yellow powder of divination has been mentioned above. 
It is known as iy~rosun and it is obtained from the irosim 
tree (Baphia nitida). When the Ifa priest uses his ikin (the 
sacred palm-nuts) for divination, he makes marks upon the 
yellow powder. The yellow powder of divination is kept in a 
carved bowl. These bowls (Plate 6) and trays (Plate 4) are 
usually made of wood but there are some which are made of 
brass. Ifa trays and bowls are precious symbols of the great 
ability of the Yoruba people as carvers. They are very promi­
nent among the Yoruba carvings that have been preserved in 
museums all over the world. 

Another important instrument of lfa divination is irr)k¢ 
or ir(Jfd (Plate 3). These are carved club-like objects used by 
Ifa priests to invoke the spirit of Ifa during the process of 
divination. The Ifa priest performs the invocation by knocking 
the ornamented tray with ir(Jk¢ to produce a sonorous sound 
while he simultaneously chants the praise of Ifa. Most ir(Jk¢ are 
made of wood but some are made of ivory, and these are very 
attractive indeed, and precious instruments of the Ifa divina­
tion system. 



CHAPTER II 

Ifa Priests and Their System of 
Divination 
THE IFA CULT1 

THE paraphernalia of the Ifa divination system have been dis­
cussed in the previous chapter. The custodians of this para­
phernalia are priests and diviners known as babaldwo (fathers 
in the divination cult). They wear light-blue dresses and adorn 
themselves profusely with beads, prominent among which is 
ide which they tie to the wrists and the neck. Another distin­
guishing mark of If a priests is the jerilgbe, a bag made of cloth 
which most of them hang on their shoulders (Plate 7). It is 
because of this habit of carrying a bag that the term akdpb 
(bag-carrier) is used to connote an Ifa priest. A senior Ifa priest 
sometimes carries about with him as a walking stick, a decora­
ted staff made of wood or of wrought iron called bsim 2 (Plate 8); 
it is always held carefully for, according to a certain taboo, it 
must never fall flat on the bare ground. It is also usual for an 
Ifa priest to carry on his person a carved club-like object known 
as ir9k¢ 3 (Plate 3) which is used to invoke If a during the 
process of divination. 

There are five classes of lfa priests. The first and most im­
portant class is made up of priests known as Babaldwo 0/6du. 
These are full If a priests who have been initiated into the secrets 
of Odu,4 the mythical wife of lfa. They are the most qualified 
Ifa priests being at once both diviners and healers. The second 
class of Ifa priests consists of priests who have not been ini­
tiated into the secrets of Odi't and who have all the parapher­
nalia of lfa divination and are fully authorized to practise the 
art of divination. The third class of Ifa priests is made up of 
people who have all the paraphernalia of lfa divination but 
who are forbidden to use them to divine for people outside 
their own households. To the fourth class are consigned those 
I fa priests who are healers; they are full If a priests but they 
divine solely for healing purposes. The fifth class is made up 

13 
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of trained lfa priests who are neither diviners nor healers but 
who have been trained as Jfa priests. They have all the para­
phernalia of Ifa but they do not use them. Each of tht>m is 
usually in some full time gainful employment but he attends the 
regular assemblies of lfa priests and he maintains a disciplined 
attitude to life which is characteristic of Ifa priests. 

In ancient times, the lfa cult was centrally controlled by the 
king of each Yoruba kingdom through and officer who acted 
as a contact man between the cult members and the govern­
ment. In <)y¢, for example, the lfa cult was under the control 
of a chief styled i)nailem()l~, who was the political head of 
the [fa cult in <)yQ. Government control on the cult was how­
ever only of political nature. The cult retained the full freedom 
to choose its own chiefs and regulate its affairs so long as it 
did nothing contrary to the government's civic orders. Now­
adays, the control of kings over the Ifa cult has almost com­
pletely disappeared. 

The lfa cult is not a secret cult although some of its delibera­
tions are held as secrets which the un-initiated must not know. 
The opportunity for training as an Ifa priest is available to all 
male children and adults throughout Yorubaland. There are 
some female diviners who are sometimes called lfa priests 
but they do not belong to the inner core of cult members. 
It may, therefore, be said that the Ifa cult is essentially a cult 
of male adherents. 

The lfa cult is one of the best organized cults among the 
Yoruba. At the head of the cult is the Arabil, who is the sup­
reme high priest of a very large area which sometimes covers an 
entire district with many towns and villages. After the Arabil 
comes the 0/uwo, who is the Ifa high priest for a particular 
city or community. From the Araba downwards there are 
altogether sixteen major chiefs of lfa. The following are the 
sixteen most important Ifa priests in <)y¢ area.5 

1 Arabil 
2 Oluwo 
3 Ojugb¢na 
4 Akt;dd 
5 As~dd 
6 Erim11i 

7 Aransan 
8 Bal¢sin 
9 ()tUn Awo 

10 Osi Awo 
11 $k{!j() Awo 
12 Alard 

13 AJero 
14 ()wdrangtln 
15 ()bal¢yt; 
16 Agb()ngb¢n 
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There are, however, many other minor chiefs responsible for 
the Ifa cult in very small communities. Furthermore, every 
Oluwo has his own retinue of sixteen chiefs who assist him in 
administering the cult in his own area. Sometimes a chief 
subsidiary to the 0/uwo also has under himself a number of 
chiefs responsible for minor duties such as settling disputes 
among cult members. 

As already mentioned in the preceeding chapter, the first 
day of the Yoruba four-day week is devoted by lfa priests to 
the worship of Ifa. The day is known as {)jQ awo (the day of 
Ifa divination). On this day, Jfa priests assemble at the house of 
their local chief priest. There, they eat, drink and make sacrifi­
ces to Ifa. Chanting of excerpts from the Ifa literary corpus 
is not unusual at such congregations. As they chant, some of 
them produce special dance music on the traditional Ifa 
drum 6 and to this they dance merrily around the house. 

In most communities Ifa priests also meet regularly once 
every month and once every year. The yearly meeting is ob­
served as a festival which is known as MQl~. The annual MQl~ 
festival is very elaborate and it is usually held in honour of 
the king. Most of the important activities of the festival there­
fore take place in the palace of the king. These activities in­
clude offerings, chanting of lfa verse and dancing. In some 
communities, Ifa priests dance round the town during the 
annual MQl~ festival. 

Perhaps the most interesting aspect of the annual MQl~ 
festival and the other congregational assemblies of lfa priests 
is the chanting of Ifa texts which is referred to as iyrr?. The 
chanting of iyrrr is a well-developed art among Ifa priests 
and it is usually done in choral form, led by someone who is a 
good chanter. To every complete sentence chanted correctly 
by the leader of the chant, the other lfa priests chant han-in, 
meaning 'Yes, that is right.' However, if the leader has chanted 
a sentence wrongly, the other priests inform him of this and tell 
him to correct his mistake. If he makes another mistake, he 
might be shouted down and another priest who is sure of him­
self immediately takes over from him. Where a priest makes 
serious mistakes while chanting and refuses to stop chanting 
in defiance of the expressed wishes of the congregation, he 
might even be thrown out of the meeting in shame. By this 
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rigid insistence on the correct recital of Ifa texts, lfa priests, 
have made it almost impossible for spurious passages to appear 
in the Ifa literary corpus. 

To illustrate iycrc chanting, the following fSf is quoted 
from the Ifa literary corpus in the manner that it will be deliver­
ed at an iycr~ session with the han-in refrain chorally chanted 
in response to every correct sentence. The last few lines of the 
fSf contain the chorus proper which is chanted together by the 
leader of the chant and the other priests. This chorus proper 
is sometimes repeated several times by the priests as they dance 
to the music of their drums and gongs. 

LEADER: 
GROUP: 
LEADER: 
GROUP: 
LEADER: 

GROUP: 
LEADER: 

GROUP: 
LEADER: 

GROUP: 
LEADER: 
GROUP: 
LEADER: 
GROUP: 

LEADER: 
GROUP: 
LEADER: 
GROUP: 
LEADER: 
GROUP: 

LEADER: 

GROUP: 

lgb6 gbQTQTQ ni IDO Je e ~{lk~. 
Han-in. 
Qditn gbQrQTQ ni 1110 Je e hQkUn. 
Han-in. 
Kin t66 de, 
W¢n joye l~yln mi. 
Han-in. 
Mo de, 1110 ba. 111<)riwo <)p~ y~~-y~~-y~~ 
uta.dee mi. 
Han-in. 
A dia fun Ol66~undudu, 
Eyi ti nlQ lee j'Ajana n'if¢. 
Han-in. 
016nlmor6 j'Ajana n'If~. 
Han-in. 
Baraapetu j'Ajana n'If~. 
Han-in. 
A o ku m¢. 
Han-in. 
Aj~p~ loye aw6 j~. 
Han-in. 
Aj~p~ loye aw6 j~ o. 
Aj~p~ loye aw6 j~. 
Ol6nl111or6 j' Ajana n'if~. 
A o ku 111¢ 
Aj~~ loye aw6 j~.7 

I went into the vast forest 
To fetch building poles. 
That is right. 



UADER: 

GJlOUP: 
LEADER: 

GJlOUP: 

lEADER: 

GROUP: 
LEADER: 

GROUP: 

LEADER: 

GROUP: 
LEADER: 
GllOUP: 

LEADER: 
GROUP: 

LEADER: 
GllOUP: 
LEADER: 

GJlOUP: 
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I went into the vast savannah 
To fetch building ropes. 
That is right. 
Before I returned, 
They installed a chief in my absence. 
That is right. 
I returned to find plenty of palm fronds 
In my abode. 
That is right. 
Ifa divination was performed for 
o1oogundudu s 
Who was going to be installed as the Ajima 9 of If~. 
That is right. 
016nlmor610 was installed as the Ajana of If~. 
That is right. 
Baraapetull was installed as the Ajana of If~. 
That is right. 
We will not die. 
That is right. 
Ifa priest is installed into a long lasting title. 
That is right. 
Ifa priest is certainly installed into a long lasting title. 
Ifa priest is installed into a long lasting title. 
016nlmor6 was installed as the Ajana of If~. 
We will not die. 
Ifa priest is installed into a long lasting title. 

In ancient times in Y orubaland, lfa priests were usually 
very poor. This was because they were not paid directly for the 
services they rendered to the community. For their livelihood 
they had to depend entirely on certain parts of the offerings 
given to lfa and sometimes on gifts from clients. 

No babalawo should use his position to enrich himself in any way; 
he must not refuse anybody his service on account of money-if 
any person is too poor to pay the customary pittance for divina­
tion, the babalawo must divine for him free of charge; or if the 
person cannot afford the prescribed sacrifice, the babalawo must 
take whatever he can afford and translate the will for the deed. 
It seems, in fact, that the babalawo is under a vow of poverty, to 
spend himself in the service of the community, making just enough 
to keep himself, his real reward being in the service of <)runmUa.12 
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One important attribute of all lfa priests, whatever their 
status in the cult, is humility. Humility is manifest both in their 
appearance and their manners. This, as will be shown below, 
is an outcome of the great discipline and perseverance involved 
in their training. It can hardly be gainsaid that the Ifa cult, 
comprising as it does properly disciplined, humble and well­
informed priests, is one of the most important and most useful 
cults of the Yoruba people. 

THE TRAINING OF IFA PRIESTS 

The training of Ifa priests is a supreme example of sacrifice 
in human endeavour. It demonstrates that human memory 
can be stretched to an almost limitless extent for the retention 
of knowledge. The aim of the training is to give the would-be 
priests a disciplined attitude to many problems in life. In 
ancient times, lfa priests were the guardians, counsellors, 
philosophers and physicians of their various communities. 
It was therefore, the primary aim of the training to prepare the 
would-be priests adequately to meet the grave responsibilities 
of important positions in the community. Most people start 
their training as lfa priests between the ages of seven and 
twelve. If the training goes well without a hitch, and if the 
trainee has a retentive memory, the training lasts not more than 
ten to twelve years. 

There are usually many drop-outs during the training with 
only a small percentage of those who start the training complet­
ing it successfully.This is due to several factors of which the 
most important are firstly the mental rigour and secondly the 
extremely hard conditions of living involved in the training. 

Throughout the period of training, the master-priest and 
his trainees live together as brothers. Age and seniority are 
respected and given priority among trainees in certain matters. 
The trainees do household work for the master-priest. This 
is especially the case with master-priests who have no wives. 
Such people .depend on their trainees for carrying out all the 
menial jobs of their households. It is also not uncommon for 
the master-priest to have a small farm near the town or village 
in which he lives. In such a case, a number of his trainees are 
sent to the farm regularly to do all the necessary work ranging 
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from weed clearing and planting to the harvesting of the crops. 
The master-priest only goes to the farm once in a while to super­
vise the activities of the trainees. 

The training starts by teaching the would-be priest how to 
use the paraphernalia of the divination system. This includes 
learning how to use the divining chain and the sacred palmnuts 
of divination to find out the appropriate Odu and f?Sf relating 
to particular clients. This part of the training is known as 
dldd-vw(J (learning how to use the divining chain for divina­
tion) and etitf-a/f (learning how to use the sacred palmnuts 
for divination). 

The divining chain is one of the first instruments in the 
paraphernalia of Ifa to be introduced to the would-be priest. 
He is taught how to recognize the various combinations of the 
half-nuts of the divining chain that make up each Odu. The 
trainee learns one Odit every other day, or in the case of very 
dull boys, one Odu every week. Each trainee's progress depends 
entirely on his own memory and intelligence. 

This part of the training of the would-be priest does not end 
until the train&" is able to use the divining chain to recognize 
the respective signatures of the two hundred and fifty-six Odu 
in the Ifa divination corpus. 

After the student Ha priest has mastered the use of the divin­
ing chain, he is introduced to the sacred palm-nuts, that is, 
ikin. This part of the training is known as ftitf-alf, and it 
consists of teaching the would-be priest to be able to use the 
sacred palm-nuts to find out the appropriate Odu by making 
marks on the yellow powder of divination. As the sacred palm­
nuts are used less frequently by the Ifa priest than the divining 
chain, less time is devoted to this part of the training. 

By far the most important part of the work of the student 
Ifa priests is learning by heart of a number of f?Sf from each 
of the two hundred and fifty-six Odu. Particular attention is 
paid to the principal sixteen Odu which are also the first sixteen 
Odu in the corpus. There seems to be no fixed number of f?Sf 

which each trainee must learn before he qualifies for initiation, 
but most of my informants confirm that in ancient times, 
nobody would be respected as a good Ifa priest unless he has 
learnt by heart at least sixteen f?Sf in each of the two hundred 
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and fifty-six Odu. Nowadays, however, it seems that most 
Ifa priests know less than sixteen f?Sf? in each Odu. 

The f?Sf? are memorized at the steady rate of one per day. 
In the case of very long ones, the master-priest could divide 
the f?Sf? into two or three parts and devote one day's tuition to 
each part. It is a common sight to see many trainees queing 
up to take their turns while learning their f?Sf? Jjd. 

Each fSf? is learnt in the form of recitation in the first instance. 
The master-priest says one complete sentence at a time and the 
trainee parrots the words after him several times until he is 
able to retain the whole sentence in his memory. This is done 
for each sentence until the whole fSf has been covered. There­
after, the onus is on the student to find time to repeat the whole 
fSf? to himself several times. This process is termed rfrdn lfd 
(reiteration of lfa verse). 

According to many of my informants, after a trainee has 
properly memorized the first sixteen fSf, the task of learning 
lfa verse by heart becomes relatively easy for him. It is widely 
believed that many of the trainees are greatly aided by a medi­
cinal preparation known as is¢ye (memory-aid) which they 
take with their food three times a day. This medicine is supposed 
to make it impossible for any lfa priest to forget any f?Sf 

which he has already painstakingly learnt by heart. 
Learning how to chant the fSf is reserved for a much later 

part of the training. A clever trainee, however, acquires the 
art of chanting lfa verse by imitating his master when chanting 
fSf Jjd everyday during the process of performing Ifa divina­
tion. A trainee could also learn the art of chanting lfa verse 
by attending the regular assemblies of lfa priests. lfa priests 
could, however, specialize in chanting as part of their post­
initiation training. 

The f?Sf? is memorized with such a great reverence that not a 
single word is missed. It is considered extremely sacrilegious for 
anybody to add or subtract anything from the corpus. The 
fSf must always be learnt in the very form in which it has been 
preserved and disseminated from ancient times. It is believed 
that in this way the texts in the Ifa literary corpus have been 
kept free from errors. The corpus, therefore, remains till 
today one of the most reliable genres of Y oruba oral literature. 
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Another important part of the trainee's work is the learning 
of the appropriate sacrifices that a client must be asked to offer 
if a particular ~s~ /fd turns out as the solution to his problem. 
The name given to the section of the corpus in which detailed 
instructions are provided about various sacrifices is 9karara­
~bp. It is a very difficult and confusing part of the corpus since 
every ~s~ lfd has its own appropriate sacrifice. The would-be 
priest therefore has to learn a number of items required for 
sacrifice among which usually occur clothes, money, cooked 
food, fresh fruit and drinks. In addition, he has to learn the 
proper process of using these things for sacrifice. For example, 
one ~s~ lfd may stipulate that a piece of cloth used for sacrifice 
should be burnt while another stipulates that it should be cut 
into pieces. Another ~s~ Ifd may name six things to be offered 
as sacrifice and furthermore prescribe that the various items 
should be arranged in a particular order and deposited in the 
bush or placed on the shrine of a particular god. 

In addition to learning by heart the things required for sacri­
fice and learning how to use them for sacrifice, the would-be 
priest has to learn certain poems that are meant to be chanted 
whenever certain sacrifices are being performed. These chants 
are not actually in the main stream of the literary corpus known 
as ~s~. They are special chants meant only for sacrifice. 

INITIATION AND POST-INITIATION TRAINING 

When the master-priest is satisfied with the trainee's ability 
in the different branches of lfa mentioned above, he allows 
him to present himself for initiation. Of the numerous stages 
in the initiation ceremony the four principal ones are described 
below. 

The first stage is the ceremony marking what is known as 
$1# 9pf/f ja (ceremony marking the mastery of the Odu by 
using the divining chain). This is a very important ceremony 
involving the offering of sacrifice to <)runmila and the giving 
of a feast for all Ifa priests in the community concerned. 
The ceremony which lasts for only one day involves the use of 
the following food for both the sacrifice and the feast: (i) $k9 
(solid maize gruel), (ii) Abo Adi~ (hen), (iii) Eku (rat), (iv) J;ja 
(fish), (v) Iydn (pounded yam), (vi) ()ka (solid food made from 
yam flour), and (vii) (Jtf (drinks). 
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The second stage of the initiation rituals involves the propi­
tiation of E~u. 13 This ceremony is referred to as gfgun E~it (the 
making of the paraphernalia of E~u for the would-be priest). 
During this ceremony the image and the other paraphernalia 
of .E~u (Plate I 0) are presented to the would-be priest. Sacrifices 
are also made to E~u and to <)runmila. 

The third stage is known as fifojzl kan Odit (initiation into 
the secrets of Odit). During the ceremony, the would-be priest 
feasts many lfa priests from far and near, after which the 
sacred pot believed to be the abode of Odit, the mythical wife 
of !fa, is ceremoniotJsly opened for him to see. In turns the 
Ifa priests present look inside the sacred pot. The actual contents 
of this pot are not revealed to the un-initiated, information 
about them is treated as a major secret of the Ifa cult. 

There is a lot of drumming, dancing and chanting at appro­
priate intervals during the Odit initiation ceremony. Two of 
the f!St! ifti usually chanted during the ceremony are given below. 

QmQde o f'oju b'Odu lasan; 
Agba o f'oju b'Odu ni <)f~; 
J;:ni t'6 ba f'oju b'Odu y66 si d'awo. 
A dia fun <)ninglin, lie Ila, 
Ti 6 gbalejo lati ode !dan. 
W¢n ni b'6 ba f'oju b'alejo, 
Orin ni ki 6 rnaa kQ. 
A f'oju b'Odu, 
A rire o. 
A f'oju b'Odu, 
A rire. 
Awa rna rna kuku f'oju b'Odit, 
A o ku rn(>. 
A f'oju b'Odit, 
A rire. 14 

Little children do not see Odu free of charge; 
Old people do not see Odit without paying a fee; 
He who sees Odit will become an lfa priest. 
Ifa divination was performed for Orimg{m of lla,1s 
Who would receive a visitor from the city of Jdan.16 

He was told that when he saw the visitor, 
He should start singing. 
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We have seen Odit, 
We have found good fortune. 
We have seen Odit, 
We have found good fortune. 
We have certainly seen Odit, 
We shall not die. 
We have seen Odit, 
We have found good fortune. 

B'¢ja ba tu tan, 
A ku ol6rii pattypattr; 
A ku agbaagba. ~anko ~anko l¢ja; 
B'1fa ba ptydi tan, 
iw¢nwQ a dide. 
A dia fun <)runmila, 
Ifa nl9 le e f'oju b'Odu 
L'6ke Iktrfun. 
A f'oju b'Odu, 
A rire o; 
A f'oju b'Odu, 
A rire. 
Awa rna ma kuku f'oju b'Odu, 
A o ku m(>. 
A f'oju b'Odit, 
A rireP 

When the market session ends, 
The chief of market women remains; 
Some important elders also remain; 
When Ifa becomes difficult, 
The less qualified priests rise up and leave. 
Ifa divination was perforn1ed for Qrunmila 
When Ifa was going to see Odit 
On the hill of iktrfun. 18 

We have seen Odit, 
We have found good fortune. 
We have seen Odit, 
We have found good fortune. 
We have certainly seen Odit, 
We shall not die. 
We have seen Odit, 
We have found good fortune. 

5 

10 

15 

5 
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The fourth and last stage of the initiation is known as 
wiwv igbO /fa (entering the sacred grove of Ifa). This is the 
most elaborate of all the principal stages of Ifa initiation cere­
mony. More than two hundred different items including food, 
drinks, clothes, beads and many other materials are required 
for the ceremony. The most important of these things are: 

(i) Yanrin okun (sand taken from sea shore), (ii) Yanrin ()Sa 
(sand taken from shore of lagoon), (iii) EebiJ epo (small gourd 
of palm oil), (iv) (Jp(Jl(Jpi; iy(i (plenty of salt), (v) Ago adif 
(coop full of fowls), (vi) Igi (Jna (a wooden sculpture), (vii) A~·9 
fimfun ?;pa mdrun (five yards of white cloth), and (viii) (Jp¢­
/!JpQ ow6-~yp (plenty of cowries). 

The ceremony involves feasting, dancing and chanting of 
~s~ /fa for several days. Sacrifices are made to several gods 
including <)runmila and E~u. Four or five chief priests of the 
cult lead the would-be priest into the sacred grove \-vhcre they 
thoroughly examine him on different aspects of the lfa literary 
corpus. Throughout his sojourn in the forest, the would-be 
priest ties a piece of white cloth round his neck and waist. 
He emerges from the sacred grove at the head of a long pro­
cession of cult members dancing and singing. Here is one of the 
chants of the occasion. 

Awa t~ ¢ nifa o, 
K'6 o tunra ~ t~; 
Tit~ Ja t'i~ji Ogre 
T'6 fi m'6ri WQ'gb6. 
A.wa t~ ¢ nifa o, 
K'6 o tunra ~ t~, 
B'6 o d'6rl Qp~, 
Ma ~e jQw(> sf.19 

We have initiated you into the secrets of Ifa. 
You should re-initiate yourself. 
This was how Eji Ogre 20 was initiated 
But he plunged himself into the forest.21 

We have initiated you into the secrets of lfa. 
You should re-initiate yourself. 
If you get to the top of the palm tree 
Do not let your hands loose. 
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It must be noted that the training of Ini priests does not end 
: .-Jt the initiation ceremonies. A good If a priest re-gards his 
· ~g as a continuing, life-long process and realizes that 
• post-initiation part of his training is very crucial. No 
B priest can excel in his work without undertaking post­
ilitiation training. 
• During his training, it ha~ been ~trongly impressed on him 
tllat it is his duty to help all clients with all problems, and 
wbere he fails to know the immediate answers to any problem, 
ic should be able to know where and how to get useful and 
appropriate information to help his clients. Therefore, when 
a client comes up with a problem the solution to which a 
Jllrlicular lfa priest does not know, he asks his client to come 
lack later. Before the client returns, the Ifa priest goes round 
to his colleagues for information. It is quite common for lfa 
priests to go lamp in hand, to see their fellow priests especially 
when they are faced with an apparently intractable problem. 
In this way, the successfullfa priest learns more and more day 
by day and improves himself steadily as he continues in practice. 

The training of lfa priest up to the time of initiation is 
essentially broad and general, but after initiation the training 
hc:comes specialized. Among the mo~t important areas in 
which a priest of lfa may specialize, the most important are 
healing, chanting of Ifa texts, and knowledge of rare texts 
in the literary corpus. 

Specialization in a particular field sometimes takes the 
priest of Ifa to distant places. lt may happen, for example, 
that the only lfa priest who is a renowned specialist in healing 
is, at a certain time, in a particular part of Yorubaland. 
In such a case, all lfa priests who want to specialize in healing 
will have to go to that particular specialist for training. In 
this way, all successful lfa priests usually travel a great deal 
throughout Yorubaland acquiring more knowledge and broad­
ening their outlook on life as they mix with different kinds of 
people. 

Specialist training is usually very short and intensive. In 
the humorous words of one lfa priest who is a specialist in 
healing 'no lfa priest desirous of becoming a renowned specia­
list in healing will ever feel contented with his ability until he 
can cure the lame, the dwarf and the hunchback.'22 
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THE ODl) AND THE ~\1 OF IFA 

The If a literary corpus consists of two parts, namely, Odit 
and ~Sf!. The corpus is divided into 256 distinct volumes which 
are called Odu and each Odit is sub-divided into numerous 
chapters which are called {!Sf!. While the number of the Odi't 
is known, the number of {!s~ in each Odu is unknown. This 
is due to the constant growth in the content of {!Sf! lfd, a growth 
which certainly does not affect the form of the text. 

There are two categories of the Odu. The first category 
consists of the Oju Odu (The principal Odu), sixteen in num­
ber. The second category consists of the Omv Odit or Amulu 
Odu (Minor Odu), two hundred and forty in number. 

The Odu are regarded as divinities in their own right. Ifa 
divination myths tell us that before the final return of <)run­
mila to heaven, he promised his children and his followers that 
he would send to them certain divinities who would perform 
some of the functions he used to perform when he was on 
earth. He promised that these divinities would be known as 
Odu and they would come down from the sky. When <)runmlla 
finally returned to heaven, his children and his followers 
began to make preparations for the coming of the Odu from 
heaven. For the sixteen principal Odu they made sixteen thrones 
one of which was well decorated and placed in an open place 
while the other fifteen thrones were arranged around it in 
the form of a circle. The people then started to watch the 
sky for the coming of the Odu. 

When the sixteen principal Odi't were coming down from 
heaven, OfUn Meji, also known as <)rangun Meji, was their 
leader.23 The ranks of the principal sixteen Odu in heaven was 
as follows: 

1 Oflln Meji 
(<)rangun Meji) 

2 <)s~ Meji 
3 Ir~t¢ Meji 
4 Otua Meji 
5 btuurup¢n Meji 

6 tu Meji 
7 <)sa Meji 
8 Ognnda Meji 
9 <)kanran Meji 

1 o <)bara Meji 
11 <)w<)nrin Meji 

12 Irosun Meji 
13 Odi Meji 
14 I wori Meji 
15 <)y~ku Meji 
16 Eji Ogbe 

But when the principal sixteen Odu came to the frontier gate 
separating heaven from earth, they reversed their order of 
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procession so that the 16th and the most junior Odu, Eji 
Ogbe, went through the frontier gate first. He was followed 
by the 15th Odu and the 15th was followed by the 14th and 
so on until the first Odu came last. 

Immediately Eji Ogbe went through the frontier gate he 
entered into space and descended into earth. When the large 
gathering of exp~:.ctant people saw him, they hailed him as the 
king of the Odu. They carried him shoulder-high and placed 
him on the big throne prepared for the leader of the Odu, 
thinking that he was the most senior of all. The second Odu 
to descend from the sky ""as also hailed as the deputy of the 
king of the Odu. In this way, the ranking of sixteen principal 
Odu was completely reversed, giving the following new order: 

1 Eji Ogbe 7 <)bini Meji 13 btua Meji 
2 <)y~ku Meji 8 <)kanrim Meji 14 ir¥t~ Meji 
3 lwori Meji 9 Ogunda Meji 15 <)s~ Meji 
4 Odi Meji 10 <)sa Meji 16 Ofun Meji 
5 lrosim Meji 11 lka Meji 
6 <)w¢nrin Meji 12 6tuurup¢n Meji 

The order of seniority of the sixteen principal Odu has since 
remained thus till today .24 Eji Ogbe is regarded as the most 
senior Odil, but whenever Ifa priests cast Oflln Mejl, they hail 
him as king, saying heepa (We hail you)! 

As mentioned above, the sixteen principal Odu are more 
important than the minor Odu. The sixteen principal Odu 
contain the most important f?Sf? Ifd and it is considered a duty 
by all Ifa priests to know as many f?Sf? as possible from this 
part of the Odu corpus. As a result of the greater attention 
paid by Ifa priest to the sixteen principal Odu, most of the 
extant f?Sf? Ifd belong to this part of the Odil corpus. 

The {JmQ Odu are also regarded as divinities. As their name 
implies, they are regarded as the children of the sixteen princi­
pal Odu. They are also known as Amulu Odu because each of 
them bears the names of two principal Odu. For example, 
tbe first and most important {Jmt) Odu is known as Ogbey~ku. 
This name is a combination of the names of two Odu, namely, 
Ogbe, the first Odu, and (;y~ku, the second Odu. The two 
hundred and forty minor Odu are arranged in twelve groups. 
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Each group is known as Ap6/iz (Section). The twelve groups 
bear the names of twelve of the sixteen principal Odu. They 
are arranged as follows: 

1 Ap6Ia Ogbe 5 Ap6Ia lrosim 9 Apola Ogimda 
2 Apola <)y~ku 6 Apola <)wc)nrin 10 Apola lka 
3 Apola lwori 7 Apola <)ban\ 11 Apola OtuurupQn 
4 Apola Odi 8 Apola <)kanran 12 Apola <)s~ 

Each Ap6/a consists of a number of Odu. The first section 
contains thirty Odi't while the second section contains twenty­
eight. The number of Odu in each section decreases in an 
irregular pattern, giving a total of two hundred and forty. 
The names of the thirty ()mp Odt't in the first section, Ap6/it 
Ogbe, are given in full below in their order of seniority. 

1 Ogbey~ku 11 Ogbebara 21 Ogbetc)mQpQn 
2 <)y~kulogbe 12 <)Mn\bogbe 22 OtuurupQngbe 
3 Ogbew~yin 13 Ogbekanran 23 Ogbealan1 
4 lworibogbe 14 <)kanransode 24 OtuaorikQ 
5 Ogbooi 15 Ogbeegim 25 Ogbeat~ 
6 fdingbe 16 Ogilndabede 26 lr~nt~gbe 
7 Ogberosim 17 Ogberikusa 27 Ogbes~ 
8 lrosunc>kanjua 18 <)sa1Uf6gbej6 28 <)s~ogbe 
9 Ogbehunle 19 Ogbeka 29 Ogbefohunf616hun 

10 <)w¢nrinsogbe 20 Ikagbemi 30 omnnagbe 

Each one of the two hundred and fifty six Odit has its own 
specific divination signature. Both the sacred palm-nuts and 
the divining chain are used alternatively by Ifa priests to arrive 
at the signature of each Odu. The sacred palm-nuts are used 
in the following manner. The lfa priest puts the sixteen palm­
nuts in one of his palms and tries to take all of them out at 
once with his other hand. If two palm-nuts remain in his hand, 
he makes one mark on the divination board containing the 
sacred yellow powder of divination. If one palm-nut remains, 
he makes two marks, but if nothing n:mains or if more than 
two palm-nuts remain in his hand, he makes no mark at all. 
Each mark or pair of marks is made, one below the other, 
four times. When four marks or pair of marks have been made, 
the whole pattern thus formed is the signature of a particular 
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Odu. The following are the signatures that may be obtained by 
using the :;acred palm-nuts. 

1 Ogbe 2 (>y~ku 3 lwori 4 Odi 
1 11 11 1 
1 11 1 11 
1 11 1 11 
1 11 11 1 

5 lrosim 6 Qwvnrin 7 Obara 8 Qkanran 
1 11 1 11 
1 11 11 11 

11 1 11 11 
11 1 11 1 

9 Ogzlndd 10 Qs¢ 11 lkti 12 6tuurup9n 
l 11 11 11 
1 11 1 1 
1 1 11 1 

11 11 11 1 

13 6tua 14 lrft~ 15 Qs¢ 16 Ofun 
1 1 1 11 

11 1 11 1 
1 11 1 11 
1 1 11 1 

When the divining chain is used, the lfa priest holds the 
chain in the middle and throws it before himself. As mentioned 
in the previous chapter, the divining chain has four half-nuts 
of the (Jp~/~ tree tied to each side of it. Each one of these half­
nuts has a concave and convex surface. When the divining 
chain is thrown forward as described above, all or some or none 
of the half-nuts may come to rest with their concave or convex 
surfaces facing upwards. The pattern so formed on each occa­
sion by the half-nuts on the chain is regarded as an Odu. 
For example, when all the ¢p~l~ half-nuts present their concavr 
surfaces, the pattern is regarded as the signature of the first 
Odu (Eji Ogbe). When all the half-nuts present their convex 
surfaces, the pattern is interpreted as the signature of the second 
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Odu (Qy~ku Meji). When the middle two half-nuts on each 
side of the divining chain present their concave surfaces and 
all the other half-nuts present their convex surfaces, the pattern 
is taken to be the signature of the third Odu (iwori Meji). 

Each of the two hundred and fifty-six Odu has !ts own charac­
ter. Broadly speaking, one Odu may denote evil while another 
one denotes good. The same Odu may also stand for both good 
and evil. One Odu may stand for prosperity while another one 
stands for disease and death. When an Ifa priest performs 
Ifa divination and arrives at the signature of an Odu, he 
reca11s to mind the character of that particular Odt't and 
pronounces whether it is good or evil. If a good Odu appears 
in the process of divination for a client, it means that the client 
can expect a good omen on the subject of his enquiry to Ifa, 
and if an evil Odu appears, it means that the client should 
expect evil. If an Odu which signifies disease and death appears 
to the client, it means that he should expect these two evils. 

The characters of the sixteen principal Odu are p:uaphrascd 
below· 

1 Eji Oghe: 

2 0Yfktt Meji: 

3 lwori Mi_ii: 

4 Odf Meji: 

5 lrosim Meji: 

6 ()wpnrin 1\Nji: 

7 Ohara 1~Jeji: 

8 ()kimrim Meji: 

9 Ogt'mdci .1\-/eji: 

This Odt't denotes plenty of good and plenty 
of evil. 
This Odit denotes that death and all other 
evil will disappear. Red cloth25 should be used 
for sacrifice. 
Enemies are around. This client's heritage 
is about to be taken away from him. 
Evil is close to this client. He will have many 
wives including a princess. 
This Odit belongs to Sang6.26 

This client should heed his wife's advice. 
This person will be victorious over his enemies. 
People will try to injure this client by saying 
untrue things about him. 
This client's friends in heaven27 want to take 
him away from earth. 
This Odt't denotes poverty and want but at 
last prosperity and happiness. 
This Odit denotes good fortune. 
This person should beware of enemies. 

This Odu denotes victory. 
This Odu relates to Oglin.2s 



IFA PRIESTS AND THEIR SYSTEM OF DIVINATION 31 

10 (Jsa Meji: 

11 lka Meji: 

12 btuurzip(m 

13 btua Meji: 

14 lrt# Meji: 

15 (Js~ Meji: 

16 Of(m Meji: 

All of this client's good fortune is with his 
Ori.29 There is a certain barren wo:rrtan close 
to this client. 
This Odu relates to Oo~aala30 and the witches. 
It denotes prospect of many children and 
plenty of riches. 
This client will live long. People will always 
think of harming this client but they will 
not be able to do so. 

Meji: This Odu denotes prospect of twin babies. 
It relates to Egungun.31 It also denotes that 
attack of witches is inuninent. 
This Odu relates to lfa and deserters from 
his cause. It denotes victory over enemies 
and prospect of many children. 
This Odu relates to ~imp¢nna. 32 It denotes 
death, enemies and evil. 
This Odu denotes plenty of children, victory 
over enemies and plenty of good fortune. 
This client will be great. The people of his 
household should not mock strangers. Ene­
mies will not be able to do this person any 
harm. 

What has emerged so far is that the two hundred and fifty 
six Odu are very important in the Ifa divination system. The 
whole of the literary corpus known as fSf Ifd is based on the 
Odu. What a priest oflfa tells his client is therefore taken direct­
ly from the Odu corpus. This is contrary to an opinion popular­
ly held that Ifa priests are clever psychologists who read the 
problems of each client from his general appearance. 

We must now turn our attention to the second category of 
the Ifa literary corpus, the esr Ifd. As mentioned above, each 
Odu contains an unspecified number of fSf. While the Odu 
are important for the divination aspect of Ifa, the fSf form 
the main bulk of chants in the Ifa literary corpus. At the same 
time, the fSf are quite important for the divination aspect 
of lfa because the pronouncements and predictions of the 
If a priest are based on the content of fSf Ifd. 'fsr Ifd is the 
central and most important part of lfa divination system' .33 

The form of fSf Ifd is predominantly poetic. The poems of 
fSf Ifd are of varying lengths, some being as short as only 
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four lines while others are as long as six hundred lines. It is 
the long poems of /fa greatly treasured by Ifa priests that are 
referred to as Ifa Nldnta. esf! Ifa, whether long or short, 
make use of very interesting poetic devices e.g. personification, 
play upon words and repetition.34 

J;sf! /fa pervades the whole range of Yoruba thought and 
action throughout history.35 

J;.'sr !fa deals with all subjects. It deals with history, geography, 
religion, music and philosophy. J;sf /fa may be a simple story about 
a man going on a journey and asking for advice on how to make 
the journey successful. It may be a highly philosophical story show­
ing the merits and demerits of monogamy. It may deal with the 
foundation of a particular town. There is certainly no limit to the 
subject matter which fSf /fa may deal with. 36 

THE PROCESS OF IFA DIVINATION 

The two categories of the Ifa literary corpus, the Odu and 
the fSf have been discussed above but the process by which 
the priest of Ifa uses both the Odu and the fSf to solve the 
problem of his client is yet to be described. The long and 
complicated process of lfa divination begins when the client 
confides his secret problem to lfa. This is done in several ways. 
The most popular way is for the client to whisper his secret 
problem to a coin and then throw the coin inside the para­
phernalia of Ifa divination laid out before him by the priest 
of Ifa. Another method is for the client to take up the para­
phernalia of Jfa divination in his hands and unfold his mind 
to it in a whisper. The lfa priest is not allowed to hear any 
part of the client's whisper at this stage. 

The next stage of the divination process begins when the 
priest of Ifa takes up the divination instruments and starts 
chanting certain poems to them. These chants usually include a 
salute of the Almighty God, a salute to <)rtmm11a and some­
times salutes to certain other authorities. A typical introductory 
chant is quoted below: 

Ifa o gb¢. 
QmQ J;,nir~; 

OmQ J;,nir~. 
QmQ ejo rneji 
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Ti i s{ue ganranganran Iori erewe. 
Akere f'inu ~QgbQn; 
Ak¢nil¢rim bi iyekan ~ni. 
lba AkQda, 
lba A~~da. 
QIQjQ oni ibaa r~ o. 37 

Listen, o! If a. 
You, the son of .t;:niry, 
The son of J;,nir~. 
You the son of two snakes 
That dart about over the leaves. 
You, the slllall person 
With a mind full of wisdom. 
You are the giver of wise and brotherly counsel. 
By your leave, Akpda. 38 

By your permission, A~~da.39 

The owner of this day,40 

I seek your authority. 

The proper performance of the divination follows the intro­
ductory chants. If, for example, the Jfa priest chooses to use 
the divining chain, he takes it firmly in the middle and casts 
it on the ground before himself and reads the signature of the 
Odu that appears. He then chants the f?Sf which he considers 
to be most representative of the character of this Odu. He 
could also give his client further details by chanting more 
f?Sf. The amount of detailed explanation that the If a priest 
gives his client at this stage depends on the number of different 
kinds of f?Sf that he knows from the particular Odu which has 
appeared. At this stage, however, the Ifa priest usually prefers 
to make a broad and general statement. He relies on the use 
of the ibo to spell out further details. 

The ibo are used by the lfd priest to translate his broad 
pronouncement into concrete details. As mentioned in the 
preceeding chapte-r, the ibo are mere lots based on the two 
opposite alternatives of 'yes' and 'no'. It is the belief of the 
Ifa priest and his client that the client's Ori will make the right 
choice of alternatives for him when lots are cast The com­
monest and simplest form of ibo is a pair of cowry shells 
tied together and a piece of animal bone. Generally speaking, 
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the cowry shell stands for 'yes' while the piece of bone stands 
for 'no'. 

After chanting the most representative ~s~ in the Odu 
that appears, the lfa priest gives the set of ibo to his client and 
asks him to put to it a question requiring the answer 'yes' 
or 'no'. If, for example, after the first performance of divina­
tion, the Jfa priest has made the general statement that lfa 
says that someone is in danger of death, the client may use the 
set of ibo to find out exactly who is in danger of death. Is 
it one of his children, one of his friends or one of his relations? 
Is it he himself? The client may then whisper a statement like 
this to the set of ibo: 'lfa, you say someone is in danger of 
death, is the person my mother?' As usual the If a priest is 
not allowed to hear this whisper. The client then drops the set 
of ibo on the paraphernalia of divination while the Ifa priest 
picks it up immediately and gives it back to the client after 
using it to touch the paraphernalia and saying: 'The cowries 
mean 'yes' and the bone means 'no' '. The client then picks 
up the ibo and keeps the cowries in one of his hands and the 
bone in the other. 

The priest of Ifa then takes up the divining chain again and 
casts it on the ground twice. If the Odu obtained during the 
first casting of the divining chain is senior to the Odu obtained 
during the second casting, the Ifa priest asks his client to pro­
duce the piece of ibo in his right hand. But, if the Odu obtained 
during the first casting of the divining chain is junior to the 
one obtained during the second casting, he asks his client to 
produce the piece of ibo in his left hand. If the piece of ibo 
kept in the right hand turns out to oe the piece of bone, it 
means that the answer to the client's question is 'no'. but if it 
turns out to be the pair of cowries, it means the answer is 
'yes'. If the answer to the client's question is 'no', it means, 
of course, that the person who is in danger of death is not the 
mother of the client. In this case, the client uses the set of ibO 
to put another question, substituting someone else's name for 
that of his mother. 

The ibo are thus used as a means to amplify the first predic­
tion of Ifa which, as mentioned above, is usually very broad 
and general. If, for example, after the first casting of the divin­
ing chain, the Ifa priest says that Ifa sees good fortune, the 
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lfa priest and his client may want to know what kind of good 
fortune it is, when the good fortune will come, and to whom it 
is likely to come. Whatever the nature of the amplification 
desired, the process described above is usually followed until 
all answers are obtained. Therefore, the Ifa priest may have 
to cast the divining chain many times when using the ibo to 
find out a specific point. 

When the client is satisfied that all his questions are answered, 
he tells the Ifa priest the actual problem he has brought before 
lfa. The client's problem is then discussed and the Ifa priest 
helps further by analysing the different fSf he has chanted. 
In this way, the client is made to understand the prediction of 
Ifa about his own problem. If the divination is a successful 
one, both the Ifa priest and his client feel quite satisfied at the 
end of the long process of divination. But it is not unusual 
for the client to feel that he is not quite satisfied at the end of the 
divination process. If he tells his Ifa priest that he is not satis­
fied, the divination process is repeated all over again, and, 
if at the end, he is still not satisfied, the Ifa priest may ask him 
to come back to repeat the process the next day. In this way, 
some divination processes may take several hours or days to 
complete. 

IFA DIVINATION SACRIFICE 

To every complete divination process there is always a 
prescribed sacrifice. Whether the prediction of Ifa is good or 
evil, the client must always offer sacrifice. It is the belief of 
the Yoruba that if the prediction of lfa is good, a sacrifice 
will help further to make it come to pass, and that, if 
the prediction is evil, a sacrifice will help the client to dispel 
the evil. Therefore, after the completion of the long process 
of divination, the Ifa priest will tell his client the sacrifice 
that goes with the prediction. The client then goes home to 
buy the articles required for the sacrifice and he brings them 
to the lfa priest. 

It is part of the training of Ifa priest to learn by heart the 
sacrifice that goes with every fSf. The sacrifice does not form 
part of the literary corpus although there are a number of 
instances where Ifa divination sacrifice known as fb{J !fa is 
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included in the literary corpus. Although each cannot be put 
in water-tight compartment, it is quite accurate to say that 
[fa divination sacrifice forms a separate corpus. 

It is not unusual for the client to be unable to supply all the 
materials stipulated for the sacrifice. The Ifa priest must accept 
whatever fraction of the sacrifice his client brings to him. 
Neglect of due sacrifice is, sternly condemned by Ifa.41 

Different kind. of materials are- usually required for sacrifice 
by Ifa priests. These materials include cooked food and raw 
foodstuff.;, cloths, live animals including goats, rams and rats, 
fishes, birds., plants, leaves and roots of plants, sand and stones 
etc. Below are two different lists of materials required for two 
distinct sacrifices. These sacrifices are mentioned in connection 
with two ~s~ !fa taken from <)kanran Meji. 42 

(a) l;.bQ ni o~imw¢n agbado, ak.Uf(> igba ati ¢wa. A 6 ke QWa naa 
keekeekee, a 6 ko oromQdi~ n1eji le e 16ri, a 6 ko ~gb¢kanla 
le e 16ri pQlu QkQ m~rin, obi gidi n1~san ati epo pupa. W 911 6 
lQ ree gbe ~bQ naa si ojuto. 

(This client's sacrifice is one measuring container for maize, 
broken calabash and a palm branch. The palm branch will 
be cut into two parts and a chick will be placed on each one 
together with eleven times two hundred cowries, four lumps 
of maize gruel, nine real kola-nuts and son1e palm-oil. The 
sacrifice should be placed in an open place in this person's 
compound.) 

(b) :(<:bQ ni gQgQWU kan ati akara m~fa. A 6 j~ Qkan lode, a 6 fi 
¢kan Ieri odi. A 6 j~ ¢kan ni ldi :E~u. a 6 fi ¢kan leri E~u naa. 
A 6 j~ ¢kan ni idi E~u keji, a 6 fi qkan leri E~u naa. 

(This client's sacrifice is one big white wrapper and six bean 
cakes. The client will eat one of the cakes outside the town 
wall and place one on the town wall. He will eat one of the 
cakes at the shrine of E~u and place one on that shrine. He 
will eat another cake at the second shrine of E~u and place 
another one on that shrine of E~u.) 

A good part of any sacrifice made by lfa priests usually goes 
to E~u whose mythical wife is known as Agberu (the receiver 
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of sacrifices). As mentioned in the previous chapter, lfa priests 
usually have a shrine of E~u near their homes. The mysterious 
relationship between lfa and E~u has also been discussed in 
the same chapter. As negotiator between the other gods and 
<)runmita, E~u carries the sacrifice offered through <)runmila 
to the particular gods for whom the sacrifices are meant. 

Most of the sacrifices that Ifa priests ask their clients to offer 
are usually offered to particular gods. A man may be asked to 
offer sacrifice to Sang6 so that he may have victory over 
his enemies. Another person may be asked to offer sacrifice 
to Oo~an.la so that his wife may have children. In this way Ifa 
helps to immortalize the other gods. 

The psychological function of sacrifice in the community is 
rated very high by Ifa priests. They maintain that sacrifice 
helps to unite all the forces both natural and supernatural that 
operate in Yoruba society. Broadly speaking, these forces are 
four in number namely, the gods, the ancestors, witches and 
other supernatural powers, and human beings. The function of 
sacrifice is to enlist the support of these four forces for whatever 
one may want to do so that none of them may work against one's 
purpose. The part played by human beings in making sacrifices 
successful is not underrated in Ifa texts. That is why during the 
offering of any sacrifice, people are invited to the shrine of the 
god to whom sacrifice is being made to watch the offering of the 
sacrifice and to eat part of the food used for the sacrifice. 

The ese /fd given in full below emphasizes the importance 
of the human factor in the success of a sacrifice. The story is 
that of a farmer who wanted to go and take possession of a 
piece of farmland. He was warned to make sacrifice to Ori 
(Head), Earth, Eegun (Ancestor god) and Oo~anla (Creation 
god). He offered the sacrifice but he did not call his neighbours 
to take part in the sacrifice. He discovered later on that things 
were not all right for him on his farm. He then went back to 
his Ifa priests and told them his plight. His lfa priests asked 
him whether he offered all the required sacrifice and be answered 
in the affirmative. But when they asked him whether he made 
sacrifice to Olub¢b¢tirib¢, baba ebv, he said that he did not 
know what was so called. Then, his Ifa priests told him that 
people's mouths are meant by the term Olub¢b¢tirib¢, baba 
f/19. The lfa priests then said: 
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What is it that we worship at If~? 
Their mouths. 
It is their mouths that we worship at If~. 
Their mouths. 

Agb¢ngb¢n, awoo WQn 1'6de lloree; 
Agbayangidl, awo ode lj~; 
QkUnrin yangidl yangidi 
Ni w¢n-¢n di ni atipa. 
A dia r11n oi6oy~f1ln, 
Y 66 bu'l~ Ol6wu roko. 
W ¢n ni 6 bQ¢g1ln ile, 
6 bQ¢gun ile, 
l;:bQQ r~ o fin. 
w ¢n ni 6 bQ¢~ Qja, 
6 b¢9~ Qja, 
l;:bQQ r~ o da. 
oo~a Qja o gba. 
W ¢n ni 6 bQri, 
6 hQri, 
ort pa. 
W¢n ni 6 bQl~, 
6 bQI~, 
Jl~ lu. 
W¢n ni 6 bQ OlubQhQtiribQ, baba ~bQ. 
6 ni oun mQ pe baba ~ni leegun ile. 
bun mQ pe iya ~i loo~a Qja. 
6 ni oun m'ori 16ri o, 
Oun mQ'l~ nil~. 
6 ni oun 0 ntQ ohun ti i j~ 
Olubc}bc}tirib¢, baba ~bQ. 
W¢n ni ~nu, 
J;:nu ni f j~ Olub¢b¢tiribQ, baba ~bQ. 
Nj~ kin Ia mbQ n'ff~? 
J;:nuu WQn. 
:enuu WQn Ia mbQ n'If~. 
J;:nuu WQn. 
Mo fUn 'gba, 
Mo f'awo. 
J;:nuu WQn, 
J;:nuu WQn ko m<) Je ri mi ba ja. 
J;:nuu WQn. 
Mo wale, 
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Mo wana. 
:enuu w9n, 40 
:enuu w9n ko m¢ le ri mi ba ja. 
,enuu w9n. 43 

Agb¢ngb¢n, their Ifa priest at lJ.oree 44 1 
Agbayangldl, Ifa priest of lj~~a;45 
The hefty man 
Who was always tied hands and feet. 
Ifa divination was perfooned for 016oyim~fUn. -46 5 
When he would take the land of 010wu41 to farm upon. 
He was asked to make sacrifice to the Egung6n48 of his 

household. 
He made sacrifice to the Eg6ngun of his household, 
But his sacrifice was not accepted. 
He was asked to make sacrifice to the god of the market. 49 10 
He made sacrifice to the god of the ;market, 
But his sacrifice was not accepted. 
The market god refused his sacrifice. 
He was asked to make sacrifice to his Ori, 
He made sacrifice to his Ori repeatedly 15 
Until his head became bald. 
He was asked to make sacrifice to Earth. 
He made sacrifice to Earth repeatedly 
Until he created a hole in the earth. 
He was asked to make sacrifice 20 
To 0/Ubpbptiribp, the father of sacrifices. 
He said that he knew that one's father 
Is the Egungun of one's household. 
He said that he knew that one's mother 
Is the goddess of the market. 25 
He said that he knew Ori to be one's head, 
And he knew n~ to be the earth. 
But he said that he did not know 
What was called 0/ubpbptiribp, the father of sacrifices. 
They told him that people's mouths, 30 
People's mouths were referred to as 0/ubpbptiribp, 
The father of sacrifices. 
What is it that we worship at If~? 
People's mouths. 
It is their mouths that we worship at If~. 35 
Their mouths. 
I have given to those overhere, 
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I have given to those overthere. 
Their mouths. 
Their mouths can no longer fight against me. 
Their mouths cannot. 
I have given to those in my household, 
I have given to passers-by. 
Their mouths cannot. 
Their mouths can no longer fight against me. 
Their mouths cannot. 

40 

45 
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r CHAPTER III 

The Structure of ~s~ Ifa 
ANALYSIS OF THE EIGHT-PART STRUCTURE OF~~ IFA 

es~ !fa has a structural pattern which distinguishes it from other 
forms of Yoruba oral literature. Since ~s~ lfd is historical in 
content1, its structure is also based on its historical nature. 

Nearly all ~s~ Ifd have a maximum of eight main parts. 
The first part states the name(s) of the Ifa priest(s) involved 
in a past divination. The second part states the name(s) of 
the client(s) for whom the divination was performed. The 
third part states the reason for the divination while the fourth 
part contains the instructions of the Ifa priest(s) to the client(s) 
after the divination. The fifth part then tells whether or not the 
client complied with the instructions. The sixth part narrates 
what happened to the client(s) after he carried out or refused 
to carry out the instructions. The seventh part contains the 
reactions of the client(s) to the joy or sorrow that resulted 
from the process of divination while the eighth part draws a 
fitting moral from the story as a whole. At the end of the seventh 
part, in some ~s~ Ifd, there is a repetition of either Parts I-VII 
or Parts I-IV before the lfa priest returns to the eighth part. 

It must be stressed also that not all ~s~ Ifd make use of the 
eight-part structure analysed above. There are some ~s~ lfd 
known as Ifd Keekeekee (small poems of If a) which make use of 
Parts I-III and also Part VIII but in which Parts IV-VII are 
absent. Such ~s~ are usually shortened versions of the normal 
eight-part type. 

As mentioned above, the first of the eight parts of ~s~ lfd 
contains the name(s) of the Jfa priest(s) involved in the past 
divination that the ~s~ alludes to. The names usually mentioned 
in this part are of three categories. The largest category consists 
of names of human beings. Such names may be actual names 
(onikp) or nicknames (inagij~) but, since it is the latter that Ifa 
priests have a predilection for, nicknames are more prominent 

43 
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in this part of ~s~ Ifd than any other type of name. Examples 
of actual names are: Arid~gbaju 2, Alddel{Jw(J3,Layikd4 and Old­
timogun s. The following are examples of cognomens: Gbogbo­
orl-afin-ewu6 (The albinos' -head-is-covered-with-grey-hair), 
A-tan-ind-roro-difd1 (He-who-performs-lfa-divination-under-a­
brightly-burning-lamp ), l$~-o-$ohun-amU$ere-iya-o-$ohun-amu­
$ilwitda 8 (Poverty-is-not-a-thing-to-play-with-suffering-is-not-a­
thing-to-trifle-with). 

Some of these nicknames are, unlike most Yoruba personal 
names, obscure in meaning. This is due to the fact that most 
Yoruba nicknames are borne out of local slang which may not 
be understandable to people living outside the locality concern­
ed. Furthermore, since only people of the same age-group call 
each other by nicknames, it usually requires some explanation 
before people outside the age group concerned are able to 
understand why certain nicknames are given to certain people. 
If such difficulty is encountered by people of one age-group in 
trying to understand the meaning of nicknames used within 
another age-group in the same generation, how much greater 
would be the difficulty for posterity in trying to understand the 
various nicknames used in the past. 

Apart from names of human beings, names of animals and 
plants are also mentioned in this part. The following are some 
of the names of animals mentioned in this part of ~s~ Ifd: 
~inld9 (short-horned cow), erin 10 (elephant), and ~f¢n 11 (bush­
cow). The following are examples of names of plants mentioned: 
eesun 12

, (elephant grass) and eruwa 13 (giant grass). 
Non-humans mentioned in Part I and in Part II are usually 

personified in order to build up around them a story told in the 
characteristic Ifa style. Sometimes when the names of personi­
fied non-humans are mentioned in Part I as names of lfa 
priests, such names are usually closely related to the names 
mentioned in Part Ill as the names of the client for whom 
divination was performed. For example, eesun (elephant grass) 
is mentioned as the Ifd priest of igbo (forest) because eesim 
thrives best in the forest belt. Eruwa (giant grass) is mentioned 
as the Ifa priest of ¢dan (savannah) because it thrives best in 
the savannah tracts. 

The second part of ~s~ Jfd usually contains the name(s) 
of the client(s) for whom /fd divination was performed. This 
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part is preceded by either the phrase: 'A dfd 14 fun . . .' (Ifd 
divination was performed for ... ), or 'L6 did Jun . . .' (Was 
the person who performed lfd divination for ... ). These two 
phrases are of great significance in the structure of f?Sf? Jfd. 
Nearly all f?Sf? lfd make use of them and so one can be very 
certain that a given passage of Yoruba oral literature is an 
excerpt from f?Sf? /fd immediately one sees either of these two 
phrases. 

After the phrase 'A did j(m', the name(s) of the client(s) 
for whom divination was performed would be mentioned. 
Sometimes the name i~ followed by a short introduction of the 
person who bore the name. This introduction may take the form 
of giving his residential address or his oriki (praise-name) 
or describing him as tall or short, dark or light in complexion. 

Names of human beings are found in this section as well 
but unlike those in part one (i), most of the names found in this 
part are not nicknames. The example below features the name 
of a man along with a little hint about the occupation of his 
family. 

A dia fun ~6or6ye, 
QmQ a~woroko.15 

Ifa divination was performed for ~6or6ye, 
Offspring of a family of lfa priests and hunters. 

In the following example, the phrase 'L6 dfd fun' precedes 
"'a short oriki (a verbal salute to the client and his family). 

to 

• 

L6 dia fUn Qwa, ()ga, 
Ogiii gb~du, 
Qn1Q oko susuusu l~yin amu.l6 
Was the one who perfornted lfa divination for Qwa, the 

master, 
The great gb~du drum;t7 
Offspring of a family in whose dwelling plenty of weeds grow 
Behind the water pot. 

The example below gives the name of the client, a sh01t 
.acription of him, and his residential address. 
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A dia fUn Ond~ pupa, 
T'oke Apa.18 

Ifa divination was performed for Orid~~. 
The light-compl~xioned one 
Who dwelt on Apa Hill. 

Sometimes the client is not just one or two persons but a 
whole community. This happens when the people of a commu­
nity have a common problem like lack of rain, invasion by 
locusts or outbreak of plague. The necessary divination is 
performed by the king or some other leader on behalf of all 
the peopJe concerned but ~s~ Ifd records the name of the com­
munity as wen. For example: 

A dia fun kekee lpap6, 
A bU f'agba ib~.19 

Ifa divination was performed for the young people of lpap6 ;20 

Ifa divination was also perfomted for their elders. 

Names of non-humans (gods, animals, birds, reptiles, insects 
are also mentioned in this part of ~s~ Ifd. Sufficient illustration) 
is given in the quotations below. 

Names of gods 
i. A dii f'Aw6y~mf,21 

QmQblnrin Or6. 22 

lfa divination was performed for Aw6yQmi, 
A girl from Or6.23 

ii. A dia run Arlra gagaaga, 
Eyf ti i ~·QmQ <)ranyan 10ko.24 

Ifa divination was performed for Arlra,2~ the very tall one 
Who was the son of <)ranyan in the city of Oko.26 

Names of Animals 
i. A dia f'Eekan, 

Alawc!>Q minljc!>.27 

lfa divination was performed for glossy-skined Lion. 

ii. A dia r·:ekun28 

lfa divination was performed for Leopard. 
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Reptiles and Insects 
A dia f'Qtca, 
OntQ ilu 116r6. 
Abu fun Ere, 
OmQ 1tabata. 
A dia fUn A.kekee, 
QmQ 1leepo.29 

Ifa divination was performed for Gaboon Viper, 
Citizen of the city of poison. 
Ifa divination was also performed for Python, 
Offspring of Marshland. 
Ifa divination was performed for Scorpion, 
Of the realm of numerous trees. 

Plants 
i. A dia f'Eesun.3o 

Ifa divination was performed for Eesun. 31 

ii. A dia f(tn IrinmQdo.32 

Ifa divination was performed for IrinmQdo. 

Birds 
i. A dia fUn AtQka, 

Eyi ti 1 ~e'Iari Ol6dumare.33 

lfa divination was performed for At¢ka 34 

Who was the slave-messenger of the Almighty God. 

ii. A drn fUn tgbo 
Ti i ~· oluwo isal¢run. 35 

Ifa divination was performed for JgbQ36 

Who was the Ifa high priest in heaven. 

iii. L6 dia f(tn 'Gunugun, 
QmQ Ol6jogbool6r6. 37 

Was the person who performed Ifa divination for Vulture, 
The son of 016jogb0ol6r6. 

47 

In the third part of fSf lfd, we have the reason why divination 
was performed. There are multifarious reasons mentioned as 
compelling different clients to consult lfa. The most prominent 
of these relate to illness, fear of death, fear of enemies, lack 
of a wife, lack of children and lack of money. 
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These various reasons are given either in the form of a simpJe 
statement or in the form of a question or in the form of a narra­
tive. The following are examples of these various forms: 

(a) Statement 
i. o ji n1 ktltu, 

6 nj~ nir¢gbun ¢ta.38 

He woke up early in the morning 
And found himself surrounded by enemies. 

ii. ~kun QmQ ni i sun.39 

He was always lamenting his lack of children 

iii. Ojti ni npQn Onijilmu Nllld, 
Qkan r~ o sl bal~. 
B~~ ni 6 n~ abikti QII1Q.40 

Onijumu Nllld41 was in dire want. 
His mind was not at rest, 
And he was begetting abikit2 children. 

1v. WQn ni ariln ti n~'fa le~In tun de.43 

They said that the disease which worried lfa the previous 
year 

Had come again. 

(b) Question 
i. bun le niyl bayll? 

Ni Eekan dafa sf. 44 

Could he possibly have honour and respect? 
That was the reason why Leopard performed Ifa divination. 

ii. bun Ie nire Qla bayli? 
Ni Ejl Qsa difa sf.4s 

Could he possibly have riches? 
That was the reason why Ejl Qsa performed JFa divination. 

(c) Narrative 
i. Nigba ti ruooko alero Qdun.46 

When he was going on his yearly visit to his farm. 

ii. NijQ ti rlf'omi ojtiti ~ogbere QmQ.47 
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On the day he was shedding tears because of lack of children. 

111. Eyi ti 6 gb'~gb~¢d6gl1n qdun hiye. 

Who would live for three thousand years on earth. 

iv. Ti 6 t'oko Ia wale.48 

Who would take riches home from the farm. 

v. Y66 f'irinw6 ~owo, 
Y 66 jere ~gb~rin ¢M. 49 

Who would trade with four hundred cowries 
And make a gain of sixteen million cowries. 

vi. Ti ii.regb6 'je, 
:e1uju 'je. so 

Who was going to seven forests and seven wildernesses. 

The fourth part of f!Sf! Ifd contains the pronouncement made 
by the Ifa priests after divination had been performed. An 
important part of this pronouncement is a specific instruction 
from the Ifa priests about the sacrifice that client(s) should 
perform. The client may be asked to make a sacrifice on account 
of illness, death, good health or money. This part usually takes 
any of the following patterns: 

(a) The client is asked to take care of Ifa and to perform 
sacrifice. 

W¢n ni 6 kaaki Mql~, 
6 jare, 
_ebQ ni 6 ~e.51 

He was asked to take care of Mql¢ (Ifa), 
He was told that he would do well to perform a sacrifice. 

(b) The client is asked to perform a sacrifice in order to avert 
death. 

W¢n ni 6 f'odidi ~ran paarc) ara ¢ 
Nitori iku.52 
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He was told to use an animal 
In place of himself 
In order to avert death. 

(c) The client is asked to perform sacrifice so that he may 
have children. 

Wqn ni 6 rU.bQ nitori QIDQ.s3 

He was asked to perform sacrifice in order to have children. 

(d) The client is simply asked to perform sacrifice but the 
reason is not given. 

w qn ni ~bQ ni 6 waa ru. 54 

They told him that he should perform sacrifice. 

The fifth part of f!Sf! lfd is that which tells whether or not the 
client carried out the instructions given to him by his lfa 
priest(s) in part four. This is expressed in any of the following 
forms: 

(a) The client complied with the instructions of his lfa priests 
and performed sacrifice. 

6 si ru u.55 

And he performed the sacrifice. 

(b) The client refused to perform the sacrifice. 
6 p'awo Ieke, 
6 p'~u I6Ie, 
6 w' ¢run yan yan yan 
Bi ~ni ti o ni i kU mQ Iaye. 
6 waa kQti c)gbQin s'~bQ. 56 

He took his Ifa priests to be liars. 
He took E~u for a thief. 
He looked scornfully towards heaven 
As if he would never die. 
He turned deaf ears 
To his lfa priests' instruction about sacrifice. 

The sixth part tells what happened to the client after he had 
either complied or refused to comply with the instructions of 



TilE STRUCTURE OF f.S\1 IFA 51 

his Ifa priests to perform sacrifice. This part usually takes one 
of the following forms: 

(a) What happened after the client complied 

i. They made the medicine of Ifa for him. 

6 rubQ tan, 
WC,n ~·fa fUn un.57 

He performed the prescribed sacrifice 
And they :made the medicine of lfa for him. 

ii. After he performed the prescribed sacrifice, 

Igba t'6 r6bQ tan, 
L'6 ba b~r~ si i 1aje.ss 

After performing the prescribed sacrifice, 
He was having money. 

(b) What happened after the client refused to comply with the 
instructions of his Ifd priests 

~u is usually mentioned here as an agent of discipline who 
punishes the client for refusing to perform the stipulated sacri­
ice. £#4 may either kill the client or rain curses on him or 
deprive him of his property. 

1 The client refused to perform the stipulated sacrifice and 
E~u intervened to rob him of his riches after his death . 

.E~u ni 6 di agboo mi a.fakan, 
Okuuru QpQn Qna stin. 
WC,n ni ta 16 sun leAn? 
W Qn ni 6 SUn k' o16w6 at' QlQrQ at' Q1QffiQ. 
WC,n ni ta 16 ha r6bQ? 
W Qn ni Q1QMQ nikan 16 ru. 
Nij¢ ol6w6 ku, 
E~il ni ki WQn 6 maa IQ pin duldaa r~. s9 

E~il said: 'It is time, let us go to the next person. 
The ornanlented bowl of sacrifice was already on the move.' 
The question followed: 'To whom has it moved?' 

The answer was: 'It has moved towards the rich man,60 

the wealthy man and the parent.' 
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Next came the question, 'Who among them performed 
sacrifice?' 

The reply was: 'Only the parent performed sacrifice.' 
On the day the rich man died, 
E~u ordered all and sundry to go and share his belongings. 

ii. E~u used his charm to curse a disobedient client so that the 
load he was carrying got stuck to his head. 

:E~u 16 di agb6, 
Mo 16 di afakan, 
Okuuru QpQn Qna sun. 
6 nita 16 ru, 
Ta ni o ru? 
W¢n ni A.gbigbO nikan ni o rubQ. 
Bi A.gbigbO ti gbe ygbaaawa naa karl tan, 
Ni :E~u ba na Ad6 asubi si i. 
Ni yr\1 ow6 naa M tir{m m¢ Qn 16ri, 
6 si di Qta si~. 61 

E~u said: 'It is time, let us go to the next person.' 
The declaration was: 'The ornamented bowl of sacrifice 

was already on the move.' 
The question followed: 'Who performed sacrifice 
And who did not?' 
The answer was: 'Only Agbigb062 did not perform sacrifice.' 
As soon as A.gbigbO put the load of twenty thousand 

cowries on his head, 
E~u pointed his evil charm at him, 
And the load of ntoney got stuck on his head 
And became a piece of lead there. 

(c) Combination of Parts IV, V and VI 
Sometimes these three parts are combined in one statement 
saying that the client was asked to perform a sacrifice, he 
complied, and as a result, his sacrifice was accepted by the 
gods. 

6 gb¢ riru ¥bQ, 
6 ru.. 
6 gb¢ ern atUke~u. 
6 tu, 
6 gb¢ ikarara ybQ ha fUn un. 63 
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He was asked to perform a sacrifice, 
He performed it. 
He was asked to make a sacrifice to E~u, 
He did so. 
His sacrifice was immediately accepted. 

53 

The seventh part contains the reactions of the client to the 
result of the divination. Here the client expresses his joy at 
having carried out the instructions of his If a priests or his regret 
at his failure to carry out the instructions. The joy is usually 
expressed in the form given below in which the client is said to 
have danced for joy at his party for the occasion. 

Ij6 ni nj6, 
AyQ ni nyQ; 
6 nyin awQn awoo r~, 
AwQn awoo r~ nyin 'Fa. 
6 ya ~nu k6t6, 
Orin awo 16 b¢ si i l~nu. 
J;:s~ ti 6 na, 
Ij6 fa a. 
Agogo ni lp6r6, 
Aran ni lkija, 
<)pa kugukugil 16jude ~~~rimogbe.64 

He started to dance, 
He started to rejoice. 
He started to praise his lfa priests 
While his lfa priests praised Ifa. 
As he opened his mouth, 
The song of Ifa priests was what he uttered forth. 
As he stretched his legs, 
Dance caught them. 
Gongs were beaten in lp6r6.6s 
Aran drum was beaten at lkija, 
Drumsticks were used in making ntelody at ~~~rimogbe. 

Sometimes the expression of jubilation is given in a shortened 
form which usually takes the following patterns: 

i 6 waa nyin awQn awoo r~, 
AwQn awoo r~ ftyin 'Fa.66 
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He then started to praise his lfa priests 
while his Ifa priests praised Ifa. 

ii. 6 waa nyin awQn awoo r~, 
AwQn awoo r~ nyin 'Fa. 
6 ya ~nu k6t6, 
Orin awo ni DkQ.67 

He started to praise his lfa priests 
While his Ifa priests praised Ifa. 
He opened his mouth, 
And started to sing the song of Ifa. 

iii. Ij6 n1 nj6, 
AyQ ni nyQ.6s 

He started to dance, 
He started to rejoice. 

iv. Ij6 ni nj6, 
AyQ ni nyQ; 
6 nyin awQn awoo r~, 
AwQn awoo r~ nyin 'Fa.69 

He started to dance, 
He started to rejoice. 
He started to praise his lfa priests 
While his Ifa priests praised Ifa. 

If the client refused to make sacrifice and as a result he failed 
to get what he desired, the usual reaction is one of regret. 
This is expressed in this form: 

Ayin-6di ni nyin aWQn awoo r~. 70 

It was with regret that he praised his Ifa priests. 

At the end of the seventh part, the Ifa priest may choose to 
repeat Parts I-VII or Parts I-IV and if he likes, he may move 
on to the eighth part without repeating the preceding parts. 
If he chooses to repeat all or part of Parts I-VII, he has to prefix 
the repetition with one of the following statements: 

I. 6 ni .... 71 

He said ... . 
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ii. 6 ni b~~ g~g~ 
Ni awQn awo oun wi. n 

He said that was exactly 
What his lfd priests predicted. 

iii. 6 ni b~~ g~g~ 
Ni awQn awo oun n~~mu reree pefa.73 

He said that was exactly 

55 

How his Ifa priests employed their good voices in praise of Ifa. 

After this prefix, the Ifa priest then proceeds to the repeti­
tion. Up to this stage, the Ifa priest recites the fSf but after the 
prefix, he usually begins to chant. Mter he has chanted Parts 
I-IV or Parts I-VII, he moves on to the eighth part. 

The eighth part contains the moral of the story. This takes 
several forms. One form emphasizes the importance of sacrifice. 

Riru ~bQ ni i gbe ni, 
Airu k.i i gb'eeyan. 
:t;. waa ba ni ni WQWQ Qn1Q. 14 

It is the making of a sacrifice that brings blessing, 
Neglect of sacrifice pays no ntan. 
Come and join us where there are plenty of children. 

A slightly different version from the one above calls the atten­
tion of everyone to the abundance of good fortune which the 
obedient client usually has after performing all the prescribed 
sacrifices. 

:Ero Ipo, 
E:ro <)fa, 
:e waa ba ni ni j~blltu ire.75 

Travellers to Ipo, 
Travellers to <)fa, 
Con1e and join us where there's plenty of good fortune. 

Another version stresses that it does not take long for the 
obedient client to get all his heart's desires. 
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Kee ~ o, 
Kee ji.nna, 
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1;, tete waa ba wa ni j~bUtu aje suuru. 76 

Very soon, 
At no distant date, 
Come and join us where there's plenty of money. 

The version below emphasizes that Ini, the great authority, 
acts quickly when the obedient client consults him and performs 
all the sacrifices required of him. 

Keep~ o, 
Kee jinna, 
J;, waa wo'fa aw6 ki, 
B'6 ti n~y. 
Ifa de, ala~y, 
Qp~. abi~y wara.77 

Very soon, 
At no distant date, 
Conte and see the Ifa priest's prediction 
Coming to pass. 
Ifa has come, the great authority, 
Palm-tree, whose predictions come true speedily. 

Another way in which the moral is drawn is that a prayer is 
put into the client's mouth. In this prayer for example, the 
client assumes that he has got what he wanted from Ifa. 

Mo yanri Qla dandan, 
Mo yanri Qla dandan. 
Eji Qsa, b' 6 o ba la, 
o la mi; 
Mo yanri Qla dandan.78 

I am certainly destined to be rich, 
I am certainly destined to be rich. 
Eji Qsa, if you become rich, 
Make me rich as well. 
I am certainly destined to be rich, 
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The moral is also drawn by repetition of the central theme 
of the story and stressing that the obedient client got what he 
wished for in the story. For example: 

:e w'QntQ Abitula wf(rf(rf( o, 
:e w'QntQ Abl.tula wf(rf(rf(. 
Eeyan e e r'agan Eesun, 
:e w'QntQ Abitula w~r~rf(.79 

0! See how nunterous the children of Abitula are. 
See how numerous the children of Abitula are. 
No one sees a barren eesun plant. 
See how numerous the children of Abitula are. 

REPRESENTATIVE EXAMPLES 

The following {!S{! Jfd are presented to illustrate the structure 
of {!${! Ijd as explained above. The first example below shows 
the eight parts of the {!S{! Ifd 

Part 1: Qr~ o gb'¥1¢ta, 
Eleji l¢r~ gbi't; 

Part II: A dia fUn ~6or6ye, 
QmQ a~aworoko. 

Part III: W¢n ni 6 rubQ nitori aje. 
Part IV: W¢n ni 6 r'eku meji oluwere, 

K'6 r'~ja meji abiw¢gbada, 
Obidi¥ nteji ab'¢d¢ luk~lUk~, 
Ewur¢ meji ab'amu rf(df(rf(df(. 

Part V: Gbogbo r¢ naa 16 ru. 
lgba t'6 rubQ tan, 

Part VI: T'aye Y¥ ~ tan, 
Part VII: 9 waa b¢r¢ si i yin awQn awoo r¢, 

AwQn awoo r¢ nyin 'Fa. 
6 ya yOU k6t6, 
Orin awo 16 b¢ si i l¢nu. 
J;.s¢ t'6 na, 
Ii6 fa a. 

Part VIII: d ni: 
6 waa. t6 g~g~ 
K'Ifa 6 s9'Ie d'Qja f'awo. 
Emi ~awo, 
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Part 1: 

Part II: 

Part III: 

Part IV: 

Part V: 

Part VI: 
Part VII: 

Part VIII: 
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Mo ~g~, 
Tenu 6 san. 
o waa t6 g~g¢ 
K'aye 6 Yf( mi wayi o. 
Emi ~awo, 
Mo ~agb~, 
Temi 6 san. 80 

Friendship does not bind three, 
Friendship binds only two; 
lfa divination was performed for ~6or6ye.81 

The son of those who practised lfa divination and 
farming. 

He was asked to perform a sacrifice 
So that he might have money. 
He was asked to offer as a sacrifice 
Two fast-moving rats, 
Two fish that swim with grace, 
Two hens with big livers, 
Two goats heavy with foetus. 
He offered all these as a sacrifice. 
After he offered the sacrifice. 
He became prosperous. 
He started to praise his lfa priests 
While his Ifa priests praised Ifa. 
As he opened his mouth, 
He uttered forth the song of lfa. 
As he stretched his legs, 
Dance caught them. 
He said: 
It is now time for Ifa 
To tum my house into a market place. 
I practised Ifa divination, 
And I practised farming. 
My lot must be better. 
It is now time 
For me to be prosperous. 
I practised Ifa divination, 
And I practised farming, 
My lot must be better. 

The ~s~ presented below shows the normal eight parts of 
~s~ /fd as weJl as the optional part which repeats Parts I-IV. 



Part 1: 

Part JJ: 
Part III: 
Part IV: 

Part V: 
Part VI: 

Part VII: 

Repetition 
Part I-IV: 

Part VIIJ: 

Part I: 

Part II: 
Part Ill: 
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rra ntarua la a fi i gba'Fa ntanta; 
Oogun nlanta la ani gb'ooglln nlanla; 
egbaa ~eere la a fi i tan' ran ~eere; 
lgba t'a a ri ~re m¢, 
Qran kin la a f\~gbaa tan. 
A dia fUn Ol6kun. 
Nij¢ ti ~ri gbogbo mba Ol6kun ~Qta. 
W¢n ni 6 kliaki MQl~, 
6 jare, 
ebQ ni 6 ~e. 
lgba t'6 rubQ tan, 
Ni E~u bli gba gbogbo ~nu ~ri pi), 
6 taarii WQn s'ile 016kun. 
Ij6 ni nj6, 
Ay¢ ni ny¢; 
6 nyin awQn awoo r~. 
AwQn awoo r~ nyin 'Fa. 
6 ya ~nu k6t6, 
Orin awo 16 b¢ si i l~nu. 

of 
6 ni: 
If a nlanla la a fi i gba' Fa nlanla; 
Oogun nlanta la a fi i gb'ooglln nlanla; 
egbaa ~re Ia a fi i tan'ran ~re; 
lgba t'a a ri ~eere m¢, 
Qran kin Ia a f'~gbaa tan. 
A dia fUn Olokun 
Nlj¢ ti ~ri gbogbo mba Ol6kun ~Qta. 
Ol6kun rna lagba o o o, 
Olokun rna lagba. 
eri gbogbo, ~ f'agba f'616kun o, 
Olokun rna lagba.s2 

A great poem of lfa 
Is usually exchanged for another great poem of lfa; 
An important herbal prescription 
Is usually exchanged for another important one; 
A gift of two thousand cowries 
Is usually given in appreciation of a good deed. 
lfa divination was performed for 016kun83 

On the day all bodies of water 
Bore enmity towards 016kun. 
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Part IV: 

Part V: 
Part VI: 

Part VJI: 
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He was asked to take care of Mql~, 
He was told that he would do well 
To perform a sacrifice. 
After he had performed the prescribed sacrifice, 
E~il put the mouths of all bodies of water together 
And pushed them towards the horne of 016kun. 
He started to dance, 
He started to rejoice. 
He started to praise his Ifa priests 
While his Ifa priests praised Ifa. 
He op(!ned his mouth, 
He uttered forth the song of Ifa. 

Repetition of 
Parts I-IV: He said: 

A great poem of Ifa 
Is usually exchanged for another great poem of Ifa; 
An important herbal formula 
Is usually exchanged for another; 
A gift of two thousand cowries 
Is usually given in appreciation of a good deed. 
Ifa divination was performed for 016kun 
On the day all bodies of water 
Bore enmity towards Ol6kun. 
He was asked to take care of Mql~, 
He was told that he would do well 
To perform sacrifice. 

Part VIII: 016kun is your superior. 
016kun is your superior. 
All bodies of water, 
Give pride of place to 016kun. 
016kun is your superior. 

The fS~ presented below shows the normal eight parts as 
well as the optional part which repeats Parts I-VII. 

Part 1: Onik~k~ logun; 
Alabaja Iqgb¢n; 
Onikolo Iaad(lta; 

Part II: A dia fUn Qdumhbaku 
Ti i ~e qrnq bibi in(t Agbqnniregun. 

Part Ill: W(ln ni 6 rubq nitorf Iku. 



Part IV: 
Part V: 
Part VI: 
Part VIII: 
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W¢n ni 6 f'adi~ irana kan rubQ. 
6 ~e e, 
Iku o pa a. 
Ij6 ni nj6, 
Ay¢ ni fly¢; 
6 flyin aWQn awoo r~, 
AwQn awoo r~ nyin 'Fa. 
6 ya ~nu k6t6, 
Orin awo 16 b¢ si i l~nu. 
:es~ ti 6 na, 
Ij6 fa a. 
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Repetition of 
Parts I-VII: 6 ni: 

Onik¢k~ logun; 
Alagbaja lQgbQn; 
Onikolo laad¢ta; 
A dia fun Qdunmbaku 
Ti i sQmQ bibi inu AgbQnniregun. 
W¢n ni 6 rubQ nitori Iku. 
6 ~ e, 
Iku o pa a. 

Part VIII: Qdun mba ku, 

Part I: 

Part II: 

Part Ill: 

Part IV: 
Part V: 
Part VI: 

. Part VII: 

Eji¢ ti gb'adi~~ mi lQ. 
Adi~~ mi, 
Adi~~rana, 
Ti mo fi'il~ 
Leji¢ gbe 1Q.84 

He who has krkfl5 facial marks has twenty marks; 
He who has abiija86 facial marks has thirty markings; 
He who has kolo81 facial marks has fifty markings; 
Ifa divination was performed for Qdunmbaku88 

Who was the son of AgbQnniregun.89 

He was asked to perform a sacrifice 
In order to avert imminent death. 
He was asked to offer a sacrifice of one iriina hen.90 

He did so. 
He did not die. 
He started to dance, 
He started to rejoice. 
He started to praise his Ifa priests 
While his Ifa priests praised Ifa. 
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As he opened his mouth, 
He uttered forth the song of Wt. 
As he stretched his legs, 
Dance caught them. 

Repetition of 
Parts I-VII: He said: 

He who has k~k~ facial marks has twenty markings; 
He who has abaja facial marks has thirty markings; 
He who has kola facial n1arks has fifty markings. 
Ifa. divination was per{ormed for Qdumhbaku 
Who was the son of AgbQnniregun. 
He was asked to perform a sacrifice 
In order to avert imminent death. 
He did so, 
He did not die. 

Part VIII: The year I would have died, 
Death carried away my hen. 
My hen, 
My irdna hen, 
Which I left to wander about 
Was carried away by Death. 

The fSf /fd presented below is an example of Jfd keekeekee 
(small poems of Jfa) which have a four-part structure. 

Part I: 
Part II: 
Part III: 
Part VIJ/: 

Part I: 

Part If: 
Part III: 
Part VIII: 

Kengbe so bi ado dagba; 
A dia fUn AjowugbQkQ 
Ti nm~nuu ~erahUn QmQ. 
Keep~ o, 
Kee jinna, 
Atari ni wc;)n bQ rhb~. 
B'6 ba bi ni.91 

It is the big gourd which resembles the Odo92 when 
young; 

Ifa divination was performed for AjowugbQkQ93 

Who was crying for lack of children. 
Very soon, 
At no distant date, 
It is Ori 
That one worships if one's origin is traced to that god. 



CHAPTER IV 

Language and Style in .t:s~ lfa 
PROSE OR POETRY 

ALL the eight parts of fSf lfd, discussed in the previous chapte1 
are rendered in poetic form'. Parts I-III and VII-VIII are usuall 
chanted by the lfa priest who usually memorized them durin 
his years of training. But the lfa priest does not commit Part 
IV-VI to memory, for in the course of his training the prospec 
tive Ifa priest is not made to commit these parts (IV-VI) t< 
memory; he only learns the main points of the plot of the rele· 
vant story. This is probably due to the great length of thest 
three parts (IV-VI) as compared with the other parts. In th€ 
long poems of Ifa (Ifd Nldfzld)2 for example, Parts IV-Vl 
could cover several pages. The Ifa priest therefore has ful 
freedom to employ his own language to tell the story in Part~ 
IV-VI. The result is that in most cases the Ifa priest recite! 
Parts IV-VI instead of chanting them. 

It would appear however that every Ifa priest aspires to < 
stage in which he is able to chant all parts of fSf Ifd. Fm 
chanting purposes poetic language is employed throughout 
but when Parts IV-VI are rendered in recitative form the poeti< 
language that emerges is a freer form of poetry which resemble! 
prose. The language of fSf lfd is therefore not static at all 
the Ifa priest has some freedom to innovate. 

RHYTHM 

The rhythm of fSf Ifd is very complex. This is true, to some 
extent, of almost every aspect of African oral literature. 3 

The study of the rhythm of Yoruba oral poetry has been very 
badly neglected. Apart from the work of Baba1Qla,4 there is 
hardly any literature on this subject. 

Equally neglected is the study of stress and tone and their 
influence on Yoruba speech including poetic language. Siert­
semas has, however, pointed out the importance of the high 
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tone in determining stressed syllables. BabalQhi has mentioned, 
among several other factors, the influence of consonants on 
stress. 

The present writer is of the opinion that while the high tone is 
acoustically more intense and more prominent than the other 
two phonemic tones, other factors have got to be taken into 
consideration in determining stress. A syllable is not stressed 
only because it carries a high tone. For example, certain Yoruba 
consonants are more tense than others and thus influence the 
acoustic intensity of the syllable to which they belong. Generally 
speaking, bilabial, labio-dental and labio-velar plosive and 
implosive consonants tend to be more tense than other con­
sonants.6 

BabalQhi has analysed the rhythm of everyday Yoruba 
speech in terms of rhythm units. He points out that every 
rhythm unit features one stressed syllable. He also points out 
the importance of meaning and syntax in determining rhythm. 

The stress that can be heard in Yoruba is not inherent in particular 
words or syllables but is a function of the rhythm-unit, whether 
this rhythm-unit is a sentence in itself or combines with one or more 
rhythm-units to form a sentence. By the term rhythm-unit, I mean 
a sense group characterized in speech by its rolling together off 
the speakers' tongue, as a distinct combination of words. As a 
general rule, every rhythm-unit must have one stressed syllable; 
rhythm-units without stress do not occur and examples of rhythm­
units with more than one stress are rare. 7 

It is the view that while for everyday speech, rhythm 
may bear close relation to the sentence, in oral poetry, 
especially f?Sf? Jfd, rhythm bears little or no relation to the 
sentence. Indeed, as Hans Wolf has pointed out, the basic 
syntactic unit of chant may not necessarily be the sentence. 

While the basic syntactic unit of prose may be assumed to be the 
sentence . . . rdra is characterized by the juxtaposition of phrases 
and occasional clauses interspersed by pause junctures .••. In other 
words, rdra tells no story (unless it can be said to tell fragments of 
stories); there is no connecting thread, and there are, in fact, few 
if any connecting morphemes. This disconnectedness, a syntax of 
bits and pieces, so to speak, I should like to call disjointed dis­
course.8 



LANGUAGE AND STYLE IN J,!SJ;l 1Ft\ 65 

The syntax of fSf Jfd is very close to, but not as disjointed as, 
the syntax of rdra; Parts IV-VI therefore approach the syntax 
of ordinary speech and this is one reason why these three 
parts of fSf Ifd resemble prose. 

However, the basic thythm-unit of {!Sf lfd is not the sentence 
but the line9• This, as Hrushovski points out, is the case with 
nearly all poetic forms. 'The differentia of poetry is the verse 
line; it is hard to overestimate its importance in creating the 
poetic rhythm and the very being of the poem.10 

Each line of fSf Ifd forms a distinct rhythm-unit consisting 
of not more than six stressed syllables. There are usually more 
unstressed syllables to the line than stressed syllable. Stressed 
and unstressed syllables usually follow each other in quick 
succession. 

Parts I, II, III, Vll and VIII are usually chanted very fast. 
This is probably why the number of stressed syllables in these 
parts is less than those in Parts IV-VI which are usually recited. 
The listener can easily perceive a sudden lessening of tension 
accompanied by a noticeable reduction in speed when the 
I fa priest moves from Part Ill to Part IV. The tension and high 
speed of chanting is resumed when the Ifa priest moves from 
Part VI to Part VII and it is maintained throughout until the 
end of Part VIII. 

Therefore, whether Parts IV-VI are chanted or recited their 
rhythm and syntax are closer to prose than to poetry. But all 
the parts of the fSf Ifd so far collected by the author cannot be 
classified as prose because, as mentioned above, their lines 
form definite rhythm-units with tonal contrast11 and balance­
ment at the end of each line, a phenomenon characteristic of 
poetry. All the poetic devices found in the other parts of {!Sf 

(fd e.g. word-play and repetition can also be found in Parts 
IV-VI. 

The rhythm of {!Sf! Ifd is a 'free rhythm'12 (freer in Parts 
IV-VI) based on line units. Each line as a rhythm-unit consists 
of unstressed and/or stressed syllables. There are, usually not 
more than six stressed syllables per line in all parts. The line 
unit is not very difficult to establish in {!Sf! Ifd. Each line has a 
significant breath pause at its end. The pause can be primary 
or secondary depending on its position in the syntactic unit 
concerned. Usually, a secondary pause exists before the end 
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of the syntactic unit while the primary pause is at the very 
end of the syntactic unit whether this syntactic unit be a 
sentence, a phrase or a clause. 

Rhythm units in fSf /fa (i.e. the lines) are usually in balanced 
relationship. Balancement of sense is indeed a significant feature 
of Yoruba oral, poetry as a whole.13 The rhythm of fSf /fa 
is clearly describable as an antiphonal rhythm featuring occur­
rence of lines in pairs or trios as far as meaning is concerned. 
Paralellism is the resultant stylistic feature. A brief illustration 
will clarify this point. 

Ayaaya mQ ni fitu, 
Af<)n hal~ r6 ki. 

A dia f' .Aw6ycrmi, 
QmQbinrin Or6. 

W¢n n1 6 rubQ 
Nitori QmQ. 

6 gb¢ riru crhQ, 
6 ru. 

6 gb¢ ern atuke~u, 
6 til. 

6 gb¢ ikarara, 
:eh¢ ha fUn un. 

lj6 ni Iij6, 
Ay<) ni ny<) 

6 iiyin awQn awoo r~, 
AwQn awoo r~ iiyin 'Fa. 

6 ni ile <)~un o gbaye o o o. 
lie <)~un o gbaye. 

Oor6 Ia ba <)~un o, 
116 <)~un o gbaye. 

To do something very fast a man rises to his feet 
quickly and forcefully. 

When af¢n14 fruit falls down it makes a forceful sound. 

5 

10 

15 

20 
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Ifa divination was performed for Aw6y~mi,15 

The girl of Or616 town. 

She was asked to perform a sacrifice 
In order to have children. 

She listened to the prescribed sacrifice, 
And performed the sacrifice. 

She listened to the order to make a sacrifice to E~u. 
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5 

And offered a sacrifice accordingly. 10 

She heard the immediate response by the gods 
To the acceptance of her sacrifice. 

She started to dance, 
She started to rejoice. 

She praised her Ifa priests 
While her Ifa priests praised Ifa. 

She said that the home of O~un is certainly over­
crowded. 

The home of O~un is overcrowded. 

()sun was always found standingP 
The home of O~un is overcrowded. 

15 

20 

The following excerpts from two Ifa priests illustrate stress 
and rhythm units as analysed above. Primary pause is marked 
by (//) at the end of the line while secondary pause is marked 
by(/). Stress is marked by(-) below the stressed syllable. 

Part I: 
Part II: 
Part III: 
Part IV 

(a) Aboju ganngan I 
Naa ni i m¢ran okeeree wo I I 
A difif fo~nmna 71 -
rfr mb~ Iaarin Qta I I 
J;:bQ ni WQn ni k'6 ~ I I 
Orunmila si rubQ/ 1 
Kin l'esi ~Q /I 
w ¢n IakiikQ adi~ m~ta l~bQ I I 

5 
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Kum¢ m¢ta l~bQ I I 
Ok¢ m¢ta-l~bQ I I 

Part V: <)runmibi rubQ I I 
6 ~bQ 1 r 

Part VI: To ba ~~gun awQn Qta w¢nw¢nyi I I 
6 nfb¢f g¢g¢ -1 - -- -

Repetition of 
Parts J-//1: Ni awQn babahiwo oun I 

N ~~nuu ree kif'ii ! I 
6rii abo.iii ganngan I 
Naa ni i m\1ran okeeree wo I I 
A difa- forunmHa 1 1 
Ifa mb~ Iaarin ¢ta I 1 

Part V//1: Y¢() waa fi ¢bQ ru I I 
Y¢¢ waa fi "¢bQ ye I 1 

Part 1: 
Part ll: 
Part 1/1: 
Part IV: 

Part V: 

Part VI: 

Ifa waa fi ¢bQ ~¢gun ~ranko18 I I 

He who has protruding eye-balls 
Can best see things at a distance. 
Ifa divination was performed for <)runmila 
When lfa was in the midst of enemies. 
He was asked to perform a sacrifice. 
And <)runmila performed it. 
What is the prescribed sacrifice? 
He was told to offer three cocks, 
Three clubs, 
And three times twenty thousand cowrie5. 
Orunmlla performed the sacrifice. 
He performed the sacrifice, 
And he conquered all his enemies. 
He said that was exactly 
How his lfa priests 

Repetition of 
Parts J-Ill: Employed their good voices in praise of Ifa. 

He said that he who has protruding eye-balls 
Can best see things at a distance. 

10 

15 

20 

5 

10 

15 

Ifa divination was performed for <)runmila, 20 
Ifa was in the midst of enemies. 
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Part V Ill: He offered a monkey as a sacrifice. 
He offered a monkey as a sacrifice in order to 

survive. 
Ifa used the monkey to conquer all other ani­

mals. 

(b) WQn ni a a f'epo ~·esin I 
Part 1: T'esin fi P"Qn I I -

--;:. a f'iyc) s'¢g~d~ I 
T'¢g~dTe dun fl 

Part II: Difa fun Apapanyaki 1 
Part III: Nj¢ ti ntQfUD bQ wa s'ile aye I I 
Part IV: W¢n niki Apapanyakio rubQ I/ 

Ode aye t'6un n.t9 yli I 
6 Ie yfun MiMi nb~ 1 / 
bun 6Ie jagun ajati I I 
w ¢n I~bQ ni k' A.pApanyaki 6 ru 1 1 
w ¢n ni o ni i jagun ajatlf 1 -
Kin loun 6 ha ~e bayii/ I 
W¢n si k'~Q fun Apapanyaki I I 
6 si riibQ I I - -- -

Part V: K'Apa.Panyaki 6 d'6de aye ni 11 
6 di pe b'6 ba b¢-;ihin T -
B'6 bTjag~nhb~ !/ 
6 n~6Iu ni 1 1 -
B'6 ba b¢ sihln I 
B'6 ba jagll"n nb~ I I 
6 nm6hl ni I /-

Part VIT: AwQn awoo r~ 1'6 b~r~ si i yin I/ 
AwQn awoo r~ ny~ 'Fa I i 

Repetition of 
Parts T-Ill: N 16 ni b~~ g~g~ I 

Ni 'iwQn babalawo I 
T'aw¢n n.~~nureree kifa 11 
Q Ia a f'epo s'esin I -
T'esin fi p¢n n 
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A a f'iy¢ s' ¢~~ 1 30 
T'¢g~d~-e dUn 7 I 
A difa ffut Apapanylli 1 
Nij~tl nt¢run b¢ w1 s'ile aye I I 

Part VIII: Gfutgun/ - - -
0-gfuunQ lana I 1 35 
o gUnm.qq re I I 
Apa.panylli o 1 
o gUnm.qq ree I I 
Ifa pe : -
'A. a-se IDQ Apa.pa.nyaki' I 45 
ouil naa ni o6kq 1-
Ti a Tpe ok6-l 1 
Ifa wf pe: I --
•_$yin naa. I 
Q wa !! i b~~· II 50 

Part 1: Nobody added pabn-oil to esfn19 

Before it is yellow. 
Nobody added salt to plantain 
Before it is sweet. 

Part II: Ifa divination was performed for Apapanyaki 5 
Part Ill: When he was coming from heaven to earth. 
Part IV: Apapanylli was asked to perfonn a sacrifice. 

He asked whether the earth to where he was 
going 

Could be comfortable for him. 
Could he conquer any time 4e went to war? 10 
Sacrifice was prescribed for Apapanylli. 
He was assured of constant victory at war. 
What would he offer for sacrifice? 
Sacrifice was prescribed for Apapanyaki 
And he perf~nned it. 15 

Part V: As soon as ApApanyaki got to earth, 
If he went this way, 
And waged war there, 
He conquered. 
If he went that way, 20 
And waged war there, 
He was always victorious. 
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Part VII: He started to praise his lfa priests 
While his Ifa priests praised Ifa. 
He said that was exactly 
How his Ifa priests 
Employed their good voices in praise of Ifa. 

Repetition of 
Parts 1-l/1: Nobody added palm-oil to esin 

Before esin is yellow. 
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Nobody added salt to plantain 30 
Before it is sweet. 
Ifa divination was perfomted for Apapanyatd 
On the day he was co:nting from heaven to earth. 

Part VIII: Pricker, 
You pricked someone yesterday. 
You pricked the person well. 
Apapanyaki, I hail you, 
You pricked the person well. 
rra. said: 
'How shall we know Apapab.yaki ?' 
That is another name 
By which the penis is known. 
Ifa said: 
'Doesn't everyone 
See that that is what it is?' 

STYUSTIC FEATURES 

35 

40 

45 

The following are the most prominent stylistic features of 
fSf /fd. 

1. Word-play 
Word-play is perhaps the most important distinguishing 

feature of literary style in fSf Ifd. It consists of two main 
parts, namely, word-play proper and tonal word-play. Both 
sometimes occur in combination. 
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The most recurrent type of word-play in ~s~ Ifd is that 
which makes use of the names of the Odu. This type of word­
play which can be found in almost every Odu usually dwells 
upon names of the Odu. This is achieved by two methods. 
The first method constitutes one or two syllables out of the 
name of an Odu into a separate word (which may or may not 
have meaning) and makes use of the separate word so formed 
for word-play. The second method makes use of a word similar 
in form to the name or part of the name of an Odu for word­
play. This type of word-play may or may not involve tonal 
change (i.e. the tones on all the syllables involved may be the 
same or may be different). The following representative exam­
ples taken from four Odu illustrate both types of word-play. 

(a) The name of Odu is Qy~ku Meji, and the syllables 
employed for word-play are Yf, (Jy~. 

i. Bi o bay~, 
Emi o y~. 
Yangi ile, wQn o gbQd<) Yfle; 
Atari, WQn 0 gbQdQ Yf ero Qja.20 

If you move away to one side, 
I will not move. 
The stone foundation of a house must not fail the house. 
The head must not fail to support the market woman. 

In the example above, the syllable y~ in Qy~ku (the second 
major Odu) is employed for word-play. This syllable is con­
stituted into a separate word meaning 'to move to one side' 
in lines 1 and 2, and 'to fail' in lines 3 and 4. 

ii. 6 y~ p~~. 
6 bQ pQTQ. 
A dilt fun Oy~I~ Okok6, 
Ti wQn npe Iadi~. 
Ti mbfmQQ r~ laigb~bi. 

Ewe Ql(>y~~ ki fj~ or(tkQ mlrim afi ayimr~. 
Yiy~ ni i ~ tabo, 
~b<) ni i ~e takQ. 
Yfdf p~~ o waa b<) ¢. 

5 
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QmQ tuntun lere ayfbQ. 10 
AyfbQ a d<;>mQ. 
B'¢kan o J'f, 
Qkan o lee ri bi. 
Ladun ladun nla a ba'le oyin21• 

It shifts to one side, 
It drops suddenly. 
Ifa divination was performed for <)y~l~ Okok6, 
Who is known as Hen, 
Who bears her children without a midwife's aid. 5 

The leaf of oluyffTf bears no other name except 
ayunr¢22 

To consent to sexual intercourse is female's lot. 
To cohabit is the role of male. 
Shift your private part to one side and let sexual 

intercourse take place. 
A new child is the fruit of sexual intercourse. 10 

Sexual intercourse leads to a new child. 
If the wife does not allow sexual intercourse, 
The couple cannot have a child. 
We always find the house of a seller of honey in a 

sweet condition. 

In the example above, there is a play upon the syllable Yf 
in <)y~ku. This syllable is used as a separate word Yf, meaning 
'to shift to one side' in lines 1 and 12. In lines 3, 6, 7, 9, 10 and 
11 several other words containing the syllable Yf are brought 
in for word-play. 

111. lwQ o y~. 
Emi o Yf· 
OYf ~~~~ n.Ia.a b<) I6ke 
W¢n 11e b6jum¢ ni nm¢. 
A dia f'Eji t)y~ 

Ti 6 t'oju <)run Ia waye bi Q~r¢kfY. 
Nj¢ ow6 16 bi nwu mi o, 
Mo wi. 
Eji t)yr, 
I fa ni 6 y~'re temi f'emi. 23 

5 

10 
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I do not move away, 
You do not move away, 
Twilight is just appearing in the skies, 
They thought it was daylight. 

Ifa divination was performed for Eji Qy~24 

Who would dawn on earth like daylight. 
Well, if it is money I desire, 
I will certainly say so. 
Eji Qy~. 
Ifa will allot my own good fortune to me. 

5 

10 

In the example above, there is a play upon the syllable Yf 
(lines 1 and 2) where it is used as a separate word. In lines 
3, 5 and 9, 0Yf the first two :;:yllables of Qy~k(t is employed 
for word-play. In line 10, the syllable Yf is combined with 
another syllable to form the word Yf're. 

(b) The name of Odu is Odi Meji, the syllable emp1oyed for 
word-play is di. 

1. Odi ki i j~ Mi, 
Awoo wQn n'ile Ql¢fin.25 

Odi does not eat palm-kernel oil, 
Their Ifa priest in the household of QJ¢fin. 

In the example above, the syllable di is employed for word­
play by bringing together the words Odf and Odf containing 
this syllable. 

ii. Ki a di idi k'6 kun bamuba.ntu. 
A dia fUn Ataa.re 
Ti ki i di ~rim ti~ lMkun c}k~.26 

Let us fill up the sexual organ to the brim. 
lfa divination was performed for Alligator Pepper 
Who never prepares a load 
That will not fill up (Jk~.27 

In the example above, the syllable di is employed for word­
play by bringing in words simi1ar in form (di and df in lines 1 
and 3) and another word (idi) slightly different in form but 
containing the syllable di (linel). 
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m. Ddt Meji dtmq iku; 
6 dim.Q arun; 
0 dfmQQ kurukuru wele. 28 

Odi Meji prevents death; 
It prevents disease; 
It prevents all other evils. 

75 

In the example above, the syllable dt in Odi Meji is employed 
for word-play by bringing together the words Odt and dfm(J 
which contain this syllable. 
(c) The name of Odu is <)w¢nrin Meji; the syllables 

employed for word-play are pwpn, wpn, rfn. 

i. Owpn ow6 Ia Iimiw6 mini; 
(Jwpn onj~ Ia Iipe niyan; 
Owvn onti Ia Iidesun. 
A dfa fUn OMnypwpn, 
QmQ Obal~yq Ajorl.29 5 

It is when money is scarce that we spend cowries; 
It is scarcity of food that we call famine; 
It is when water is scarce that we have to wait for 

water to settle before we can draw it in the brook. 
Ifa divination was performed for OhimyQwQn 
Offspring of the King of QyQ who eats shea-butter. 5 

In the example above, the words (Jwpn and wpn whose sylla­
bles are contained in Qw¢nrin are employed for word-play 
by bringing into the poem a word (wpn) of similar form (lines 
I, 2 and 3) and another word (Ohilny(Jwpn) slightly different 
in form but containing the syllable wpn (line 4). 

II. fni 6 rfn ni ]a a rfn; 
Eeyan ti o rin ni, 
A a gbQdQ rin in. 
~rfn di mejl, 
A dlja. 
A dfa fun ertntllnde, 
QmQ 1;1/rln SAjeje. 30 

5 
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One usually laughs at someone who laughs at one; 
If someone hasn't laughed at one, 
One shouldn't laugh at him. 
When two people laugh at each other, 
It may lead to a quarrel. 5 
Ifa divination was performed for _ertntunde, 
Offspring of 1;/~rin, ruler of the city of Sajeje. 

In the example above the syllable rln in Ow¢nrin is employed 
for word-play by bringing into the poem other words (rln, 
~rfn, et¢rin) that contain that syllable. 

iii. Owpn irin ni i mu ab~r~~ WQna; 
Owpn omi ni i mu akereilgbee sQnu; 
Owpn QmQ ni i mu QmQ jale 
Ti wpn fi i pe ebi ni npa a lode ld6. 
J;ni pQ ti o gb(>n, 5 
.e j~ a fi. w(>n we y(ln-un-yun ninu oko. 
A dia fun Owvn, 
Ti wQn 6 fi. joye ilee babaa r~. 31 

It is scarcity of iron which makes the blacksmith to 
melt needles in his fire. 

It is scarcity of water that leads to the loss of calabash 
water container. 

It is scarcity of children that makes people of Id6 to 
overlook stealing on the part of a child 

With the excuse that the stealing was caused by 
hunger. 

People who are many but are unwise 5 
Are comparable only to yun-un-yun weeds in the 

farm. 
Ifa divination was performed for QwQn 
Who would be installed as a chief in his father's 

household. 

The word-play in the example above involves ¢w9n, the 
first two syllables in Qw¢nrin, and rin, the last syllable. 

(d) The name of Odu is Ika Meji, and the syllable emplo­
yed for word-play is kd. 
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1. B'a a p'a a dakad, 
A dakaa. 
B'a a. p'a a dakcia. 
A. dakM. 
oo~aala m·a~q aka dakaa. 1 5 

If one wants to cast ika, 
One casts lka. 
If one does not want to cast lka, 
One casts lkci. 
It was Oo~aaU1 who used aka cloth to cast lka. 5 

In the example above, kd, the last syllable of the name of the 
twelfth Odu, Ika Mejl, is employed for word-play by suffixing 
it to the verb dd (to cast on the ground e.g. casting of the Ifa 
divining chain on the ground). This is achieved by the elision 
of the first syllable l leading to the assimilated low-tone a, 
of ddkad. In line 5, akd another word with a meaning unrelated 
to lkd but containing the syllable kd is brought in for word­
play. 

ii. Ar6 Ika ki i j'aja; 
Qd<)fin ika ki i j'agbo; 
~jrymu ika ki i j'orukQ; 
016ri lka o gbqd<) j'ori aja. 
Kaw¢ fun mi, 

Ki n kas~ fl'm Q; 
Akdwuu ni i paar<) qrun, eekan, 
Kal~-kaakiu'tkaa. 
Iya l'Akdagb¢n, 
Baba I'Akaagun, 

AbU.roo wQn I'Akaakaagbasa, 
f;:gb¢n-qn wQn 1' Akaakaakdw¢. 
Nigba ekini, 
Mo wqle Onikamogun, 
Emi o ba Onikamogun n'le ... 
6 waa ku d~d~ kf ll WQ kda kQrindfnl6gun, 
Mo waa ba Onikamog(m, 
6 kaw¢ Ifa, 
6 fi Ieri. 
6 f'aSQ aka bora. 

5 
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Pililka m~ta 16 joko ti Onikamogtin. 
Onfldimogtin MQ aka m~ta, 
Saarin ita. 
6 so ibaaka m~ta. 
M¢ idi aka. 25 

6 pe Ukaa, 
Pe k'o yanko fun ibaaka, 
Ni idi aka. 
lbaaka ta Waa Iejika. 
Ukaa, La, Akaalcaagbasa, 30 

Ati SAsior6 
L6 dii fun sailbam¢, 
Nij¢ ti wQn DIQ lee beere ¢r¢ wo l¢w¢ Onikdmogti.n. 
W¢n ni: 'E e ti j~, 
T~ ~ fi nj66kQ ktiakaa wc}nyi? 35 

Ti iya fi tij~ AktiagbQn, 
Ti baba fi tij~ Aktiagun, 
Ti abtiro n nj~ Akaakaagbasa, 
Ti ~b¢n fi tij~ Akaakaakaw¢ ?' 
W¢n ni nitori pe o, 40 

Apa awQn o k' tiye ni. 
QrUnmila, afedef~yc}, 
:eta lsooe, 
lfa, j'apa akdpo 6 k'tiyee r~.32 

The Aro33 of the city of }U34 does not eat dogs; 
The (Jdpfin3s of the city of Ika does not eat rams; 
The J;irmu36 of the city of lka does not eat he-goats; 
The headman of Ika does not eat the head of dogs. 
Lift your hand for me, 5 

Then, I will lift my leg for you. 
It is a cotton spinner who changes spindles and knots. 
The person whose name is Kal~~. 
Mother's name is A.kaagbQn. 
Father's name is Akaagun. 10 

Their younger brother's name is AkilitWgbasa 
Their elder brother's name is Akaakaakawa. 
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On the first oocasion, 
I entered the house of Onikamogun. 
I did not find Onfkamogun at home. . . 15 

As I was about to enter the sixteenth palace building, 
I found Onikamogiln. 
He put his hands, full of divination instruments, 
On his own head. 
He covered himself with aka cloth. 20 

Three small masqueraders called paaka sat by 
Onikamogun. 

Onikamogiln built three storage barns 
In the middle of the open space in his compound. 
He tied three mules 
To the supporting poles of the storage barns. 25 

He called upon Ukaa 
To give food to the mules 
At the foot of the storage barns. 
The mules kicked Ukaa on the shoulders. 
Ukaa, whose other names are U and Akaalligbasa. 30 

Together with another person named Sasior6, 
Were the people who performed Ifa divination for 

saabamQ, 
On the day they were going to ask a question from 

Oniklimogiln. 
They asked, 'Why is it 
That all of you are bearing names sounding kaakaa? 35 

Why does mother bear AkaagbQn; 
Whilst father bears A.kaagun; 
And the younger brother bears .Akil.8.1caagbasa, 
While the elder brother bears A.kailkailkAwQ ?' 
They answered that it was because. 40 

They were unable to control the forces of the world. 
c)rUnmlla, speaker of all languages, 
Who is known as eta in the city of 1s0de, 
Ifa, make it possible for Ifa priest to control the forces in 

his own life. 
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The example above shows an ~s~ Ifd composed mainly for 
the purpose of word-play. The ~s~ plays upon ka, the second 
syllable of the name of the 12th Odu, lka. This syllable is 
prefixed, suffixed, or infixed to other syllables or it may be 
reduplicated to form new words e.g. Akdagb¢n, Akdagwz 
(lines 9 and 10); Kdl~-kddkaakdd (line 8) and kdakaa (line 35) 
Many words containing the syllable kd are brought into the 
poem for the purpose of word-play e.g. lbaaka, Ldkad, ejikd, 
akdpo (Jines 24, 26, 29 and 44). 

The example below is also an example of a poem composed 
almost entirely for purposes of word-play. 

iii. Kin 16 fi a~<;> il.kti ~e? 
6 fi a!1<;> akti bora. 
6 wail. ojy akanl. kaja. 
6 jy akara kdja, 
6 I<;> s'6de 1Jakd. 

6 gbe alakdgba wale. 
6 fi ikarahun bomi mu. 
6 Dl<;> s'qd¢9 Ukati. 
6 gb6 alakdgba wale. 
6 sq ¥dun kan kailka s9ja. 

6 tl.rin ktini kani kani i h? 1'6de lkti. 
Wc)n ni e e !1e 
Ti o fi orin kani, 
Ti o fi orin kani; 
E e ~e ti o orin kani kani kanl. kan i 

L<;> lode lkti? 
6 ni iboosi apa oun ni o kaye'. 
6 wa eyi ti 6 ~e. ko ri, 
6 k6 ¥Y¥le p¢ m9 adly. 
6 wa eyi ti y66 ~e. ko ri, 

6 gbe kara, 
6 fi hq'Ie 9ka. 
6 ni k'ani oun 0 ba <;>kd o'Jc. 
Qba ni ki 6 maa kak<;>, 
Ki 6 maa kak<;>. 
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6 ni kara oun ti gbe karokaro wale. 
6 ka kac ka, 
6 ka karo karo. 
A dia fun Ql¢fin, ori ogb6. 
A dia fUn Ql¢fin, kaakaa woo. . . 30 
6 f'1gb0ri Ia ile eke kaakaaY 

What did he use aka cloth for? 
He covered himself with aka cloth. 
He ate bean cakes all over the market. 
After eating bean cakes all over the market, 
He went to the compound of flaka. 5 

He brought home a big crab. 
He used a snail shell to drink water. 
He was going towards Lftkaa. 
He brought home a big crab. 
He hurled one big stone-celt into the market. 10 

He started to walk clumsily along in the city of ika. 
They asked why 
He was walking clumsily, 
Walking aimlessly, 
Walking so slowly and purposelessly 15 

In the city of ika. 
He answered with a loud cry that he could not control 

the forces of the world. 
He looked for something to do but found nothing. 
So he gathered pigeons together with chickens in one 

coop. 
He looked for something to do but found nothing. 20 

So he put kartPs 
Inside a gaboon viper's burrow. 
He complained that his kara did not find the gaboon 

viper in the burrow. 
The king commanded that he should tell the truth, 
Te11 the truth immediately. 25 

He said that his kara had captured karokim1.30 

He confessed for long 
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And confessed unnecessary things. 
Ifa divination was performed for Ql9fin40 the one destined 

to live long. 
Ifa divination was performed for Ql9fin, the old and 3 

rugged one. 

He used a big knife to split his enemies' house wide 
open. 

Word-play in fSf /fd is by no means limited to the names of 
the Odu; there are numerous examples of word-play outside 
the names of the Odu. The following are two examples of 
word-play in {!Sf Ifd which do not involve the names of the Odu. 

(a) The following example is a play upon the words araba 
(kapok tree) and baba (father). Ba, the last syllable of these 
two words is prominent in the word-play. 

Ardbti ni bilbti; 
Araba ni baba. 
:.;<:ni a bti laM ni babti; 
:.;<:ni a bti ninu abere ni baba. 
A dia fun babti 'M¢le b'~wu ~r~j~ 
Ti flfi gbogbo aye ~¢f~ j~. 
Ta ni baba erinwo? 
Araba ni baba erinwo.41 

Artibti is father; 
The kapok tree is father. 
Whoever we find in the farm-shack is father; 
Whosoever we nteet in the farm-hut is father. 
lfa divination was performed for the Muslim father with 

a big garment. 
Who would get all things free of charge. 
Who is father to the erinwo tree? 
The kapok is father to the erinwo. 

(b) In the following example, there is a play upon the last 
syllable of the word okun (sea). The tone on this syllable (kun) 
is changed frequently in order to effect a change in meaning from 
one word to the next. Other words featuring the syllable kun 
are brought into the word-play in lines 7, 10 and 13. 

Abayomi
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Iwaju okun, 
Okun ni w¢n-¢n ~· 
t:yln okun, 
Olcun ni w¢n-¢n ~. 
Erin ko ~ e yi pada kun. 5 

Abitta kun kim-im kun. 
LOkun lokw1 la a ki QmQ Ql(>ja m~rlndinl6gun. 
A dia f\in WQD 16de ld6 ... 
Ni QjQ ti WQn ji ni kutu, 
W¢n nsunkun awQn o ni Qba. . . . 10 

W¢n ni ki aWQD ara Ode ld6 6 rllbQ, 
Ki wQn 6 le baa l¢ba ... 
Ki WQn 6 gbe o lQ sf etikun. 
W¢n si ~e b# ... 
W¢n ni iwaju okun. 15 

Okun ni, 
eyln okun, 
Okun ni. 
Eeyan t'6 m'opin okun 0 sf.4l 

The front of the ocean 
Is ocean. 
The back of the ocean 
Is ocean. 
The elephant's carcass cannot be turned over for 5 

carving. 

The great marshland. 
The offspring of the land of sixteen kings43 is hailed 

with the words lokun, /Okun. 
Ifa divination was performed for them in the city of 

ld6 ... 
On the day they woke up early in the morning, 
Weeping for lack of a king. 10 

The people of Id6 were asked to perform sacrifice 
So that they might have a king ... 
They were asked to carry the sacrifice to the sea-shore. 
And they did so. 
They said the front of the ocean 1 5 
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Is ocean. 
The back of the ocean 
Is ocean. 
Nobody knows the end of the ocean. 

2. Tonal Word-play44 

In some of the examples discussed above, tones play some 
role in the pattern of the word-play, so that tone changes can­
not be completely ruled out of what has been described as 
word-play. But there are many other examples of word-play 
in f!Sf! /fa in which the tones play a more prominent role. 
Such words are usually phonaesthetic words, the meanings 
of which are conveyed by tones; therefore most of the words 
in this class have no meanings of their own outside the tonal 
group pattern to which they belong.45 For example, in Pattern 
C below, the word rumu has no meaning by itself but if it is 
combined with its counterparts to form rumu rilmu rumu, 
some kind of meaning can be ascribed to it within the whole 
pattern. 

In tonal word-play, unlike the examples of word-play dis­
cussed above, there is no merging of two or more phonemically 
different syllables; all the words involved in tonal word-play 
have the same phonemic shape. Tonal word-play is therefore 
achieved merely by changing the tones on the syllables of each 
word as described below. Twelve of the most representative 
patterns of tonal word-play in f!Sf! !fa are discussed below. 

Pattern A: (M) M M M M M 

i. Keesekeese 1~ ti nri. 
MMMMMM 
Kaasakaasa mb¢ J~yln.47 
LLLLLL 

You have been seeing bad things. 
Worse things are yet to come. 

ii. Arim mit ~·onibitje ~. 
~eniyanmq, 
MMMMM 
A~niyanm9, 48 

MLLL L 

(M) L L L L L (L)46 
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Disease, do not affiict the buje man,49 

You, who are bound to mistake the man for something else. 
You, who henceforth must mistake the man for another being. 

In the pattern above, tonal word-play is achieved by balancing 
a group of mid-tone syllables against a group of low-tone sylla­
bles. It will be noticed that (i) has six syllables while (ii) has 
five syllables and begins with a mid-tone syllable. The respective 
parts of a pattern are not necessarily equal in number of sylla­
bles but they are invariably nearly so (the difference in syllable 
number is not usually more than one or two). Furthermore, 
aU the tones in a pattern may not be exactly of the same kind 
but invariably one particular tone is prominent. 

Pattern B: (H)HM (L)LM (L)LL (M)ML 

In this pattern there are four groups of tones. The first 
group presents a contrast between high-tone and mid-tone; 
the second group presents a contrast between low-tone and 
mid-tone; the third group consists entirely of low-tones while 
the fourth group presents a contrast between mid-tone and 
low-tone. The whole pattern thus represents a complex structure 
of contrast and similarity of tones arranged in four groups. 

i. HH LM LL ML 
Igba ti n 6 w'~yin Dk(> o, /fa? 
Aje gbogb6 waa ntor6k~ b<) wa. 
Aje gbogb6 ri windin windin windin windin.50 

HM LM L L M L 

When I looked back, Ifa, what did I see? 
Plenty of money was very tiny and numerous. 

ii. HM LM LL ML 
Igba ti n 6 w'~yln nk(> o, Ifa? 
QmQ gbogb6 waa ntor6k~ b<) wa. 
QmQ gbogb6 ri kudi kudi kudi Irodi. 51 

HMLMLLML 

When I looked back Ifa, what did I see? 
Many children were coming down from hill-top. 
Many children were short, small and numerous. 
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iii. HHM LLM LLL MML 
lgba ti n 6 w'~yin DkQ o, Ifa? 
Aya gbogb6 waa ntor6ke be} wa. 
Aya gbogb6 ri gbadara gbadara gbadara gbadara.52 

HHM LLM LLL MML 

When I looked back, If a, what did I see? 
Many wives were coming down from hill-top. 
They were tall and beautiful. 

Pattern C: (H)(H)HH (L)(L)LL (H) (H)HH 

In this pattern there are three groups of tones. In the first 
group, high tones are prominent while in the second group, 
low tones are prominent and in the third group, high tones are 
prominent again. 

i. HHHH LLLL HHHH 
Ewee k6ko meji ni i Iuraa wqn 
P~t~ng~ ~~~og~ ~~~ng~. s3 
HHHH LLLL HHHH 

Two cocoyam leaves beat each other 
Producing a fine and delicate sound. 

ii. HH LL HH 
<) pa bata m'QmQ l¢s~ 
p~~ p~~ ri~· S4 

HH LL HH 

He who makes loud sounding sandals 
For the feet of a child. 

Pattern D: HHH HHH LLL LLL 

In Pattern D the contrast is between two groups of high-tone 
syllables and two groups of low-tone syllables "ith at least 
three syllables in each group. 

1. WQrQkQ WQrQkQ ni WQn-Qn r'QkQ; 
HHH HHH 
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Wqrqkq wqrqkq la a r'ada.55 

LLL LLL 

The hoe is made in a crooked form; 
The cutlass is made in a crooked form. 

ii. 6 mu QWQ epo, 
6 fi t¢ mi l¢~k¢~ mi <)tun it9r9r9 it9r9r9 

MHHH MHHH 

6mu QWQ epo, 
6 fi t¢ mi l¢~k¢~ mi osi itqrqrq itqrqrq. S6 

MLLL MLLL 

He used his oily hands 
To make a long mark on my cheeks; 
He used his oily hands 
To make a very long mark on my cheeks. 
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Pattern E: (M)MMHH (M)MMHH (M)MMLL (M)MMLL 

In Pattern E, tonal word-play is achieved by a contrast 
between two groups of MH tones and two groups of ML 
tones. This pattern is close to Pattern D above. 

1. Bi QmQde ha ji, 
WQn a fa arAn-an bahaa WQn l¢w¢, 
WQn a fQWQ fiinringingin fiinringingin. 

MMMHH MMMHH 

Bi QmQde M ji, 
WQn a gbe aran-an bahaa WQn, 
WQn a fQWQ fiinringingin fiinringingin 

MMMLL MMMLL 

When little children wake up, 
They handle their fathers' aran drum, 
And make it sound filizring{ng{n fiinringlng{n 
When little children wake up, 
They take their fathers' aran drum, 
And make it sound fiinringingln fiinringlngin 
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u. Igi abihc\ 
Bi w(ln ba lu u, 
WQn a dun kinrinjinjin kinrinjinjin 

MMHH MMHH 

Igi abiho, 
Bi w(ln ba lu u, 
WQn a dun kinrinjinjin kinrinjinjln.s' 

MMLL MMLL 

A piece of wood with hole inside, 
When it is beaten, 
Sounds kinrinjfnjfn kinrinjfnjin. 
A piece of wood with hole inside, 
When it is beaten, 
Sounds kinrinjinjin kinrbzjinjin. 

Pattern F: HHHH LLLL 
In this pattern, tonal word-play is achieved by a contrast 

between four high-tone syllables and four low-tone syllables. 

i. K'(lsan 6 p(ln n k'{m\n mi di gdgddga; 
HHHH 

K'<,lsan 6 p(ln n k'arim midi gagaaga; 
LLLL 

Ki n mu IQ s'ile Ql(lfin lee ~~bQ.ss 

When it is noon, I will pack up my arim drum tightly; 
When it is noon, I will pack up my aran drum very tightly, 
And take it to the house of Ql(lfin to perform a sacrifice. 

ii. Bi mpranmpran ti m¢ <,ln wi, 
HHHH 

Bw ni mpranmprdn me> c,)n ro.s9 

LL LL 

Just as a clever person knows how to speak, 
An intelligent person knows how to state his case. 
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Pattern G: MHH (H) (H) MLL (L) (L). 
In this pattern, tonal word-play is achieved by a group of 

MH and a group of ML tones. 

i. Ayoor6 ~nu; 
MHHH 

Ayooro ~nu; 
MLLL 

ebiti ~nu 0 tase, 
I;nu of6r6 ni i poforo; 

MHH 

I;nu oforo ni i poforo.60 

MLL 

The mouth of the talkative; 
The mouth of the talkative; 
It is the mouth of of6r6 which kills of6r6; 
It is the mouth of oforo which kills oforo. 

ii. Arqjqrqjq 
MHHHH 

Arqjqrqjq im{).61 

MLLLL 

The very soft leaf; 
The very soft palm leaf. 

Pattern H: LMHH LMHH LMLL LMLL 

In this pattern, tonal word-play is achieved by a contrast 
between four groups of tones. In the first two groups, there 
are four syllables of LMHH tones and in the last two groups, 
there are four syllables of LMLL tones. 

i lbabUI'u, 
LMHH 

A woo wQn 16de ibaburu. 
LMHH 
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lbabinil, 
LMLL 

AN EXPOSITION OF IFA 

A woo WQn ode lbaburu. 62 

LMLL 

The Ifa priest named lbabtlru 
Is their Ifa priest in the city of lbabtlru. 
The Ifa priest named lbabUril 
Is their Ifa priest in the city of lbaburu. 

ii. ltariku, 
LMHH 

A woo wQn 16de ltaruku. 

ltanlku, 
LMLL 

LMHH 

Awoo WQn 16de ltarilku'6J 

The Ifa priest named ltaruk(t 
Is their Ifa priest in the city of Itaruku. 
The Ifa priest named Itaritku 
Is their Ifa priest in the city of Jtarukit. 

Pattern /: (L) LL MMM (L) LL 

In this pattern, tonal word-play is achieved by contrast 
between three groups of tones; in the first group, the low tone 
is prominent; in the second group, the mid-tone is prominent 
and in the third group, the low-tone is prominent again. 

•· :e w'aran-an babaa rni b'6 tile goo goo go 
LL MM LL 

Bi ~yin arawo.64 

See how my father's aran drum sits gracefully 
Like the egg of the arawo bird. 

u. Qba alade j~'~d~ tan, 
Aye ntutitu bQ wa o. 
j'~g~d~, j'~~. j'~g~.65 
LLL MMM LLL 
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The crowned king has finished eating banana, 
The earth is becoming comfortable. 
He ate banana, he ate banana, he ate banana. 

Pattem J: MM LL MM 
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In this pattern, tonal word play is accomplished by a three­
level contrast between a group of mid-tone syllables, a group 
of low-tone syllables and a group of mid-tone syllables. 

i. Baba dana ko ogilnb~r~ n~ y~ y~.66 

MM LL MM 

Father burnt ogimbrrr tree with a great fire. 

ii. 6 f'akekee pa k¢s¢ ija m'~s¢ dan-in din-in clan-in.67 

MM LL MM 

He used a scorpion as a horse-spur tightly fixed to his feet. 

Pattern K: HMHM LMLM LLMM 

In this pattern, tonal word-play is achieved by contrast 
between three groups of tones as shown above. 

i. Kekee oror¢ WQn 0 Iagba, 
Bi wQn ba ji, 
W Qn a k6 wesewese 

HMHM 
W Qn a si k6 wesewese 

LMLM 
WQn a si k6 wesewese p~ltl.6s 

LLMM 

Small are ororf birds, they have no big ones. 
When they wake up, 
They move about in good health. 
They move about in very good health. 
They move about in excellent health. 

ii. Aji ko wesewese. 
HMHM 
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Aji k6 wesewese; 
LMLM 

AN EXPOSITION OF lfA 

Aji k6 wesewese oror~. 69 

LLMM 

To wake up and feel healthy, 
To wake up and fee] very healthy, 
To wake up and feel very healthy Jike an oror~ bird. 

Pattern L: (M) (H) HHH MM LL MM (M) (M) HHH 
This pattern involves a complex contrast between five groups 

of tones. 

i. HHHH MM LL MM MM HH 
Ol6nlmor6 tafa, 
6 pa'ku 16ko. 
Porno porno sigi sigi sigi porn up pornu. 70 

H H HH MM LL MM MM HH 

016nimor6 shot an arrow 
And killed death on the farm. 
The result was a cry of joy. 

ii. MHHHMM LL MM MHHH 
Atoporo yinpin yinpin yinpin atoporu 
MHHH MM LL MM MHHH 

A dia f'6o~aako 
Ti w9n npe Jt\ina.71 

An Ifa priest named Atitpurz't-yinpin-yinpin-yinpin-attlpilni 
Performed Ifa divination for Oo~aako72 

Whose other name is Aina.73 

3. Onomatopoeia 

Sound imitation is an important feature of the style of fSf? 

Ijd. Tonal word-play discussed above is relevant here since in 
this type of sound imitation, it is the tones that carry the 
meanings of words. Onomatopoeic words are used in fSf 

Ijd when the text makes mention of animals or objects with 
which particular sounds are associated. The rhythm and general 
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impact of the poem is enriched when on imitation of the sound 
associated with the particular creature or object of nature is 
chanted in the relevant portion of the f!Sf! lfd concerned. 

The following are the most prominent types of onomatopaea 
found in f!Sf Jjd. 

(a) Imitation of sound produced by breaking objects 

i. GbUrugudu aye f¢, 
Aye f¢.74 

The earth has broken into pieces sounding gbitritgUdu' 
The earth breaks into pieces. 

ii. bkuta la piui rna !:>~j~.1s 

It is the stone which breaks suddenly without bleeding. 

(b) Jmitation of the sound produced when a tough object snaps 

i. Gbfrfgfdf, aye ya, 
Aye ya.76 

The earth is torn wide open. 
The earth is torn into pieces. 

11. (Jkimikimi niyagba. 77 

When calabash collapses, it makes a cracking sound. 

iii. Pa bi Qs{m ja, 
Qs{m ja, 
Awoo WQn lode lt6ri.18 

Sudden as the snapping of the leather- thong. 
The leather-thong snaps, 
Their lfa priest in the city of ltori. 

iv. Parara l'ewee k6k06 ya, parara.79 

When coco-yam leaf is torn it makes a hard and forceful sound. 

(c) Imitation of animal sounds 
i. Ifa 6 sQ'le d'Qja f'awo, 

s~s~ ~ga, 
.l;ga srs~.80 

Ita will turn his priest's abode into a market-place. 
Pleasing sound like laughter is the weaver bird's cry. 
The weaver hint makes a pleasing cry. 
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ii. o~r~ bimQ meji, 
IIe kun t~~W 
Gbogbo ero <)na, 
.e ya wtiti wo 6,81 

The squirrel bore two children, 
Her home is full of people. 
All passersby, 
Come and see. 

m. AkUk9 Ita bi ita. 
AkUkQ lr~l~ hi lr~l~. 
6 fi apapa idi mejeeji nal~. 
6 r6 jagajligl hanran{m.82 

The cock of ltti83 is like ltti. 
The cock of lrf/f84 is like lrf/f. 
It used its two tail feathers to strike the ground 
And they sounded jagajligl hanranun. 

iv. Bi erin 6 WQ'do, 
A kigbe bii roro, 
Bi ajana 6 wQ'do, 
A rln ikltimp, ikltlmp.8S 

When the elephant is about to cross the river, 
It produces a loud and terrifying trumpet. 
When the elephant is about to cross the river, 
It treads heavily making a repeated and forceful sound. 

(d) Imitation of the sound produced when objects drop on bare 
ground 

r. Af<)n hal~ r6 ki.s6 

When Qjpn fruit drops on the ground it makes a deep sound. 

ii. Agbltda bal~, 
6 r6 kogo; 
ewil hal~ ~e $1.87 

When an agbada garment drops on the floor 
It produces a loud sound. 
When a big garment drops on the floor, 
It makes a deep sound. 
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(e) Imitation of sound produced by musical instruments 

i. Ogbey~ku ni babaa Amulu ... 
Agba Ql¢ja ni i r6 dtmUdrmu.88 

Ogbey~ku89 is the father of the junior Odu 
The agba90 drum of the king makes a low bass sound. 

ii. Ogbey~ku ni baba AmUiu 
Agogo nla ~·~nu gbda gbda.91 

Ogbeyrku is the father of the junior Odu. 
The big gong makes a deep cracking sound. 

iii. L6nii ni pdrik(Jk(J 6 t'~nu dundun wa. 
L6nii ni pdrigidi 6 t'~nu bata. ja.de.92 

lt is today that the talking drum will sound ptirik(Jkp. 
It is today that the bata drum will sound parlgidi. 
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(f) Imitation of the sound produced by tools being used by 
workmen at work 

i. Iku waa pin nigba yi o. 
Iku pin. 
Jku pin. 
Ikrl pin l'agb~d~ s~gun.9J 

Death has become powerless at this time. 
Death has become powerless. 
Death has become powerless. 
That is what the blacksmith's hammer says when it is struck 

on the anvil. 

ii. Igi flla a bi faafaa nihA. 
A dia fun Oyeniran. 
W¢n ni o ni l le la'le aye ~ ja. 
Emi 6 la'le ayee mi ja gbangba. 
Aldkan, alakan l'Qkc}¢ Ia~Q.94 

A big tree with a thick bark around its sides. 
Ifa divination was performed for Oyeniran 
Who was told that he would not complete a norma I span of life. 
1 will complete my own life span undoubtedly. 
When the shuttle cuts through cloth, 
It sounds a!Okan, alakan. 
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4. Repetition 

Repetition is an important stylistic feature of ~s~ Ifd where 
it is used for emphasis and for tonal balancing. Repetition 
is also used in the long poems of Ifa for the development of 
the plots of long stories. 

There are several types of repetition in ~s~ Ifd: but the 
following two are the most important: repetition of parts of 
the structure of ~s~ Ifd; and repetition of single lines or parts 
of single lines. 

(a) Repetition of parts of the structure of ~s~ Ira 
As has been pointed out in the previous chapter, at the end 

of the seventh part of the structure of ~s~ lfd, the Ifa priest 
can if he likes, repeat Parts I-VII or Parts I-IV or Parts I-III 
before he goes on to chant Part VIII. This type of repetition 
occurs in many ~s~ /fd. Lines 28-33 of the example below 
show repetition of Parts I-III. 

Repetition of Parts 1-JII9s 

Part I: K'a f'~fun t¢le aje, 
K'a f'osun t¢le il~k~. 
Ak¢da ori kl i gbal~ qja gbc si. 

Part If: A dia f'Eji Obara 
Part liT: Nij¢ ti wqn nlq lee ~ebq suru suru 

N'He QI¢fin. 
Eji Obara ka ori. 
6 t~ ~ m¢y~. 
6 ni oun le rire 
N'ile Ql¢fin bayli? 

Part IV: W¢n ni QPQ n'ire qla fUn un 
N'ile QJ¢fin. 
W¢n ni ~bq ni ki 6 waa ru. 

Part V: 6 fi ru u. 
Igba t'6 r(tbq tan. 

Part VI: 6 11i ni ¢p¢lqp¢ ire 
N'ile Ql¢fin. 

Part VII: Ij6 nl nj6. 
Ay¢ ni ny¢. 
6 nyin awqn awoo r~. 
Awqn awoo r~ nyin 'Fa. 
6 ya ~nu k6t6. 
Orin awo 16 b(l si i l~nu. 

5 

to 

15 

20 
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J;s~ ti 6 nit, 
~m~ ~ 
6 ni ~~ g~!W 
Ni awQn awo oun n~nu reree pe 'Fa. 

Part 1: K'a f'~fun tQle aje. 
K'a f'osun tQle il~k~ . 
.AkQda ori ki i ghat~ 9ja gbe si. 30 

Part II: A dia f'Eji Obara 
Part 111: NijQ ti wQn nlQ lee ~ebQ suru suru 

N'ile QlQfin. 
Part VJII: Ktn lo ta o, 

Kin lo ta, 35 
T'6 o fi d'ataje? 
Elegede mere. 
Ejl Obara, kin lo ta 
T'6 o fi d'alaje? 
Elegede mere. 40 
Qp~. 6 dabi n rna s'<)kan nit? 

Part l: If we use chalk to paint the house of money, 
And use cam-wood ointment to paint the house 

of beads. 
The head that was first created doer; not fail to 

prosper in the market. 
Part II: Ifa divination was performed for Eji Obara 
Part Ill: On the day he was going to perform sacrifice 5 

In the house of QlQfin. 
Eji Obara touched his head with lfa divination 

instruments 
And marked out the appropriate Odu on divina­

tion powder. 
He asked from Ifa whether he could have fortune 
In the house of QlQfin. 10 

Part IV: He was told that he had much prospect of 
fortune 

In the house of QlQfin. 
He was told to perform sacrifice. 
And he performed it. 
After he had performed sacrifice, 15 
He had plenty of fortune 
In the house of QlQfin. 
He started to dance, 
He started to rejoice. 
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He praised his Ifa priests 20 
While his Ifa priests praised lfa. 
He opened his mouth a little 
And he uttered forth the song of Jfa, 
As he stretched his legs, 
Dance caught them. 25 
He said that was exactly 
How his Ifa priests employed their good voices 

in praise of lfa. 
Part I: If we use chalk to paint the house of money. 

And use camwood ointment to paint the house 
of beads. 

The head that was first created does not fail to 
prosper in the market. 30 

Part II: lfa divination was performed for Eji Obara 
Part Ill: On the day he was going to perform sacrifice 

In the house of QI¢fin. 
Part VIII: What did you sell? 

What did you sell 35 
That made you rich? 
Ordinary pumpkin. 
Ejl Obara, what did you sell 
That made you rich? 
Ordinary pumpkin. 40 
Palm-tree,96 it seems as if I should not lose any 

part of it. 

(b) Repetition of Single Lines 
The most frequent occurrence of repetition in fSf lfd is the 

repetition of single lines. This is of two types: complete repeti­
tion of single lines and incomplete repetition of single lines. 
The following are examples of complete repetition of single lines. 

Couplets 
lgbd lwoyf, 
lgba iwoyf. 
A dia fUn MQniyere igba ojo.9' 

This time of the year 
This time of the year 
Ifa divination was performed for He-who-has-locust-beans 

in the raining season. 
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ii. Ejo meji nja 1'6ke odo, 
W(Jn ~e araa wc>n IOnkt. 
W(Jn ~e araa wc>n 16nkt.98 

99 

Two snakes were fighting on the other bank of the river. 
They shook each other persistently. 
They shook each other persistently. 

Every Third Line 
i. ~~ aya fun wa wa o, 

Oni dandan ni t'aidan. 
S~ QmQ fun Wa Wa O, 
Oni dandan ni t'aidan. 
s~ ogb6 fun wa wa o, 
Oni dandan ni t'aidan.99 

Bring wives to us, 
Today, this very day. 
Bring children to us, 
Today, this very day. 
Bring old age to us, 
Today, this very day. 

n. Ta ni 6 wa ba ni t'ayee wa wc>nyi so? 
Ewe 9PfPf tiff sCJ. 
<)runmila ni 6 wa bani t'ayee wa wc>nyi so. 
Ewe 9PfPf tiff sc>. 
Ifa ni 6 wa bani t'ayee wa wc>nyi so. 
Ewe fJPfPf tiff SCJ. 
Baraapetu ni 6 wa ba ni t'ayee wa wc>nyi so. 
Ewe fJPfPf tiff so. 100 

Who then will help us mend our lives? 
The palm-tree grows leaves right from the ground. 101 

It is <)runmita who will help us mend our lives. 
Palm-tree grows leaves right from the ground. 
It is Ifa who will help us mend our lives. 
Palm-tree grows leaves right from the ground. 

Every Fourth Line 
i. Iku waa f'J;l~p~ '1~, 

Orf fran 16 mu 1{). 
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Paarj}paarjj, awo ile IJI/pi:. 
A.run waa f'J;<:I~p~~ '1~, 
Ori fran 16 mu !9. 
Paarppaarp, awo ile ]Jlfpf. 
bfo waa f'~I~p~~ '1~, 
Ori fran /6 mu !9. 
Paarppaiirp, awo ile IJI/p?:. 
Ajogun gbogbo waa f'~l~p~¢ '1~, 
Ori fran 16 mu !9. 
Piiiirppaarj}, awo ile 1Jlfp('. 101 

Death left ~l~p~ 
And took away an animal's head. 
Exchange-of-things, lfti priest of the household of ]Jlfpf. 
Disease left ~l~p~ 
And took away an animal's head. 
Exchange-of-things, lfti priest of the household of ]Jlfpf!. 
Loss left ~l~p~ 
And took away an animal's head. 
Exchange-of-things, If a priest of the household of ]Jijpi;. 
All evil things left ~l~p~ 
And took away an animal's head. 
Exchange-of-things, lfd priest of the householcl of ]J/fp(. 

11. 6 ni awa agba Ia jQ ri!?e 'gb6. 
T~t~ maa rin, 
Ti:ti: mda yan. 
6 ni awa ijokun la jQ rl!?'Qdan. 
Ti:t~ maa rin, 
T?:ti: mda yan. 
A.wa keekee la jQ ri!?'Oy¢ Ajaka. 
T~t~ maa rin, 
Tjti: mda yan. 
Ko si onil~ t' 6 le pe t~t~ 6 rna tel~. 
Ti:t~ maa rin. 
T?:ti: mda yan. 103 

He said he lived with agba, 104 the climbing stem in the forest. 
Spinach, walk freely. 
Spinach, move gracefully. 
He said he lived with ijokim105 , the climbing stem in 

the savan11a. 
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Spinach, walk freely. 
Spinach, move gracefully. 
He said he lived with keekee, 106 the rope in Old <)y¢. 
Spinach, walk freely. 
Spinach, more gracefully. 

101 

There is no landlord who can forbid Spinach from stepping 
on his land. 

Spinach, walk freely. 
Spinach, move gracefitlly. 

Every Fifth Line 
i. .e md glm ml o. 

Ganniganni, 
~gan 0 p'oyin rna dun. 
Mo laya titi, 
J;mdglm mio. 
Ganniganni, 
~gan 0 p'oyin rna dun, 
Mo bim.Q kt'mle, 
J;mdglm mlo. 
Ganniganni, 
~gan 0 p'oyin rna doo.107 

Don't deride me. 
You who trade in derision. 
Derision doesn't prevent honey from being sweet. 
I have many wives, 
Don't deride me. 
You who trade in derision. 
Derision doesn't prevent honey from being sweet. 
I filled the house with children, 
Don't deride me. 
You who trade in derision. 
Derision doesn't prevent honey from being sweet. 

ii. Mo m¢ yin o. 
$ni aim(J, 
Mom¢ yin o. 
A~j~~ru, 
Mom¢ yin o . 
.eni alm(J, 
Mom¢ yin o. 



102 AN EXPOSITION OF IFA 

Akorahun-QmQ-didan-didan. 
Mo me) yin o. 
~ni aimp, 
Mo me) yin o.108 

I know you. 
Unknown persons. 
I know you. 
Ab~jf, 109 the fearful one, 
I know you. 
Unknown persons. 
I know you. 
He who one always meets in sorrow for lack of children. 
I know you. 
Unknown persons. 
I know you. 

Incomplete repetition of single lines is that type of repetition 
which involves part of a line. The repetition may be at the 
beginning or in the middle or at the end of a line, and it may 
involve a word or a group of words within the line. The fol­
lowing are few examples of this type of repetition. 

Couplets 
i. bdi Meji dim¢ Iku, 

6 dfmp arun, 
6 dfm{J(J kurukuru we}e.IIO 

Odi Meji prevents death, 
It prevents disease; 
It prevents all other evil things. 

ii. 0 ro,Y(J dudu, 
0 ro,y(J pupa.tll 

You wrapped a black cloth around your waist, 
You wrapped a red cloth around your waist. 

ii. <)san~Q gbd yigf, 
<)w~wu gbd yig£. 112 

He who wraps cloth round the loins and swings round. 
He who wears a garment and swings round. 

Every Third Line 
i. Iku te orf igba, 

lgba gbiramu nilj. 
lku te or{ apa, 
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Apa gbt'ramu nilr 
Iku te ori ooro, 
Ooro gbiramu nilr. 113 

Death alighted on top of the locust-bean tree. 
The locust-bean tree fell down with a great noise. 
Death alighted on top of the apa tree. 
The apa tree fell down with a great noise. 
Death alighted on top of ooro tree. 
The ooro tree fell down with a great noise. 

ii. <)runmila ni 6 wa bti ni t'ayee wa w(myi sp. 
Ewe ¢p~p~ til~ sQ. 
lfa ni 6 wa bti ni t'ayee wa wpnyf sp. 
Ewe ¢P~P~ til~ sQ. 
Baraapetu ni 6 wa bd ni t 'ayee wa wpnyi S(J. 

Ewe QP~N til~ sQ.114 

It is <)runmila who will help us mend our lives. 
Palm-tree grows leaves right from the ground 
It is Ifa who will help us mend our lives. 
Palm-tree grows leaves right from the ground. 
It is Baraapetu who wlll help us mend our lives. 
Palm-tree grows leaves right from the ground. 

Every Fourth Line 
i. Agbilra ni i ratiia bo yanrln 16do. 

Ifa, rata bo mi, 
Ibi p¢ lode. 
Etlpqn-Qla ni i riitaa bol~. 
Ifa, rata bO mi, 
Ibi PQ lode.IIS 

It is the torrent which covers up sand in the river 
Ifa, shelter me, 
There are many evils outside. 
It is etipqn-Qhi vegetable which cot'ers up the earth. 
Ifa, shelter me, 
There are many evils outside. 

II. Nigbii ekini, 
Mo wQ'le Onikamogun, 
Emi o ba Onikamogl!n t'i'le. 
Nigbti ~kyta, 
Mo wQ'le Onikamogun, 
Emi 1'> ha Onikamogun n'le. 11 6 
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On the first occasion, 
I entered the house of Onikamog(m, 
I did not find Onikamogun at home. 
On the third occasion, 
I entered the house of Onikamogun, 
I did not find Onikamogun at home. 

iii. S'oju o/6ko ni ihi ~e e k6. 
Ifa, t'oju araa mi, 
K'6 o tun'wa araa mi ~e. 
S'oju o!Oko ni ikan ~e e w'~wu ~j~. 
Ifa t'oju araa mi, 
K'6 o tun'wa araa mi ~e. 
S'oju ol6ko ni ewilra ~e e yesl. 
Ifa, 0 ba t'ojll araa mi, 
K'6 o tun'wa araa mi ~. 117 

It is in the presence of the farmer that okro grows stringy. 
lfa, in my own presence, 
Help me improve my well-being. 
It is in the presence of the farmer that garden egg becomes 

overripe. 
<)runmila, in my own presence, 
Help me improve my well-being. 
It is in the presence of the farmer that the water-yam grows bad. 
lfa, in my own presence, 
Help me improve my well-being. 

Every Fifth Line 
1. Nj~, ow6 /6 bci 1iwit mi o, 

Mo wi. 
Eji <)y~, 
Ifa ni 6 y~'ree temi f\~mi. 
Aya 16 ba nwu mi o, 
Mo wi. 
Eji <)y~. 
Ifa ni 6 y~'ree temi f'emi.lls 

If it is money I want, 
I certainly will say so. 
Eji 0Yf,119 

Ifa will allot my own fortune for me. 
If it is a wife I want 
I certainly will say so. 
Eji Oyr, 
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Ifa will allot my own fortune for me. 
If it is a house I want 
I certainly will say so. 
Eji (Jyr, 
Ifa will allot my own fortune for me. 

u. JvJo laje laje, 
Ajee mi o to. 
Hin-in hin-in, 
Tit£ Iajee mi nlQ. 
JvJo laya titi, 
Ayaa mi o to 
Hin-in hin-in, 
Titi Iayaa mi nlQ. 
M o bimQ titi, 
QmQQ mi o to 
Hin-in hin-in, 
Titi IQmQQ mi n]Q.120 

I have plenty of money, 
My money is not enough. 
That is right. 
I continue to have more money. 
I have many wives. 
My wives are not enough. 
That is right. 
I continue to have more wives. 
I have many children, 
My children are not enough. 
That is right. 
I continue to have more children. 

5. Personification 

lOS 

Personification is an important stylistic feature of Y oruba 
oral literature in general and of f!f /fd in particular. In fSf 

Jfd, stories are told about animals, birds, insects, trees and other 
aspects of nature as if such stories are being told about human 
beings.121 The result is that human characteristics are ascribed 
to animals and ordinary objects of nature. Personification can 
also involve part of the human body like Ow9 (Hand) and es~ 
(Foot). Personification therefore enables the priest of lfa to 
tell stories about anything in the characteristic lfa form 
without having to change his language and his emotions 
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whenever he moves from the human to the non-human zone. 
The following are a few examples. 

In the example below, the personification involves the 
Standard Measure (O$imw¢n). Like a human being, If<i 
divination was performed for this instrument, it was cautioned, 
it performed divination and reacted like human beings. 

6 duro niNkun opopo, 
6 b~r~ nip~kun op6p6. 
Okiti babaaba ni mbv nip~kun opopo. 
A dia f'6~1mw<)n 
Ti tilq s'Qja EjigbO:rnvkun. 
WQn ni k'6~unw<)n 6 rubq. 
Wc>n ni O~unw<)n 6 niyi pup<). 

6 si ru u. 
lgba t'6 d'Qja EjigbOmvkun, 

5 

Ni WQn ba b~r~ si i fa a ni afagha. 10 
Ij6 ni nj6, 
Ay<) ni ny<). 
6 nyin awqn awoo r~. 
Awqn awoo r~ nyin 'Fa. 
6 ya vnu k6t6, 15 
Orin awo ni nkq. 
6 ni, 'T06tQ lo gbede l!iwo, 
O~unw<)n. 
Tootc> Io gbede lawo, 
~unw<)n.'122 20 

He stood at the end of the highway; 
He stooped at the end of the highway; 
There is a large heap at the end of the highway. 
Ifa divination was performed for Standard Measure 
Who was going to the market of EjigbOmvkun. 5 
Standard Measure was asked to perform sacrifice. 
He was told that he would have plenty of honour. 
And he performed the sacrifice. 
When he got to the market of Ejigb<'>mvkUn, 
People started to struggle to take possession of him. I 0 
He started to dance. 
He started to rejoice. 
He praised his Ifa priests 
While his Ifa priests praised Ita. 
As he opened his mouth, 15 
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He uttered forth the song of Ifa 
He said, 'Truly, you understand secret language. 
Standard Measure. 
Truly, you understand secret language. 
Standard Measure.' 20 

In the following example, the personification involves Ow(> 
(the human hand). The hand is conceived as the mother of the 
five fingers. Like a human being, the hand performed sacrifice 
on behalf of her five offsprings (i.e. fingers) to prevent death. 
Like a mother, the hand cares for her children and prevents 
them from harm. 

Okuta Ia paa m9 ~~j~. 
A dia f'Ow9, 
Qm<;> abarunjarun. 
W 9n ni 6 rub<;> fUn <;>m<;><;> r~. 

N~ri~. 5 
Gbogbo <;>m<;> maraarun ti Qw9 bi naa 16 rub<;> fun. 
Gbogbo aw<;>n <;>m<;> naa si ye. 
6 ni, 'Qm<;> Qw9 ki i t'oju Qw99 ku, 
Qm<;> J;:s~ ki i t'oju J;:s~~ rQrun. 
Kee ~ o, 10 
Kee jina, 
1;: tete waa ba ni laiku kangiri .' 123 

It is the stone which breaks suddenly without bleeding 
Ifa divination was performed for Hand, 
Offspring of he who inherits five (finger~) and retains 

five (fingers). 
She was asked to perform sacrifice for her children 
To prevent imminent death. 5 
Hand performed sacrifice for all her five children 
And all the children survived. 
She said, 'Hand's children do not die in the presence 

of Hand. 
Foot's children do not die in the presence of Foot. 
Very soon, 10 
At no distant date, 
Come and find us alive, sttong and healthy.' 

6. Figures of Speech 

(a) Simile. This is an important figure of speech in ~s~ Ifd. 
Statements and descriptions are made more vivid by the use 
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of simile drawing comparison between two or more things. 
Here are a few examples. 

1. lb~r~ agba bi a tinar6 16 riP~ 

When an old man stoopg down it seems as if he is standing. 

ii. Ifa titee t'aye Oluuf~, Oro, sQ. 
Bi cyni ti ti"Qgba.m 

lfa was going to mend the king of lffs life 
As one mends calabash. 

iii. A dia fUn Qrumnila, 
Ifa 6 rata b'QmQ ~ 
Bi igun Igcrm¢.126 

Ifa divination was performed for <)runmila. 
Who would shield his children 
Like the vulture of Igcym<). 

iv. QjQ t'iku ba tiwa mi i b<) wa, 
Ifa, lWQ ni 0 rata bO mi, 
B'ewe nla ti i rataa boori; 
B'~ri nla ti i rataa bo yanrin 16do.127 

On the day Death is seeking for me, 
Ifa, you are the one to shelter me; 
As a big leaf shelters solid maize gruel. 
As a large body of water shelters sand in the river. 

(b) Metaphor. Metaphoric language in ~s~ Ifd consists mainly 
in the ascription of human characteristics to non-human 
objects. This makes the language of ~s~ Ifd highly imaginative. 
Here are a few examples. 

i. ~~ ap(ln o Iori, 
T'alabiantQ 16 san di~.t2s 

The poverty of a bachelor has no head 129 
But that of a parent is slightly better. 

11. 6 Waa t6 g¢g¢ 
K'aje 6 gbarijp s'¢d<) mi wayi o. 130 

It is now high time 
Money gathered together and came to me. 
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iii. S'oju ol6ko ni ikan ~e e W'fWU fjt. 131 

It is in the presence of the farmer that garden egg wears a 
garment of blood. 

iv. T~t~ mQQ rin, 
Ht~ mQQ yan. 132 

Spinach, walk about freely. 
Spinach, move gracefully. 

(c) Hyperbole. Hyperbolic language in ~s~ Jjd is used partly 
for emphasis and partly for making descriptions more vivid. 
Here are a few examples. 

1. Mo duro, mo k<;>'run; 
Mo b~r~, mo ki,l'fa; 
Mo f'idubul~ k<;>'gba. 133 

I stood up and made one hundred soil heaps; 
J stooped down and made one hundred and twenty; 
J lay down and made two hundred. 

ii. 6 mu'le p<;>nti, 
6 m'¢na roka, 
6 fi gbogbo agbada din'ran. 134 

He filled the house with drinks. 
He filled the streets with food. 
He used all pots to fry meat. 

7. Special Vocabulary 

The use of special vocabulary is an imp01tant feature of the 
language of ~Sf! Jjd. Almost every ~s~ 1/d contains special words 
the meanings of which non-cult members cannot understand. 
Such words may be archaic words which have survived only in 
the lfa literary corpus or may be ordinarywords used in an un­
familiar sense or formed by an unfamiliar rule of contrac­
tion.135 The following are a few of such special vocabulary. 

(a) Vocabulary Related to Divination 

1. 6 ka ori, 6 t~ ~ m¢y~. 

He put his hands full of lfa divination instruments on 
his own head. 
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ii. A dia fun ... 

Ifa divination wa~ performed for 

111. A bit fUn ... 

Ifa divination was also performed for. ... 

1v. ~e Ita fim .... 

Perform divination for ... 

v. w ¢n ni ki WQn 6 Y¥ awQn l¢w¢ kan ibo wo. 

They asked that ibo 136 be used to find out the solution to 
their problem. 

(b) Vocabulary Related to Sacrifice 137 

1. .J;:b¢ fin, ¥h¢ da. 

The sacrifice i& accepted by the gods. 

11. AbQrubQye bQ ~i~¥· 

May the sacrifice be blessed and accepted by the gods. 

iii. 6 gb¢ riru ybQ, 6 r(l. 
6 gb¢ eru atilkesu, 6 tu. 

He was told to perform sacrifice and he did so. 
He wa~ asked to offer sacrifice to E~u and he complied. 

IV. Riru ybQ, atete tu eru. 

The making of sacrifice leads to quick reward. 

(c) Vocabulary Related to E~u and Ajogun138 

1. Eji¢ (death). 

ii. Ajogun (all evil things including death, illness, los~. etc. 

iii. Eniy{m (the witches). 

IV. E~il 1'6 di agbc) 
Mo 1'6 di a{akim, 
Okuuru Qp¢n QOaa sun. 

E~u said it was time to go. 
T said we must be on the move. 
The carved bowl of sacrifice was on the move. 





CHAPTER V 

Ori and Man's Choice of Destiny 

THE YORUBA CONCEPT OF ORi 

THE Yoruba have a strong belief in predestination. They believe 
that the success or failure of any man depends to a large extent 
on the type of choice he made in heaven. Some people are 
said to have chosen a life of poverty and simplicity while others 
chose a life of affluence and glamour. Some people chose 
short life while others chose long life. This belief in predestina­
tion is used to explain the success or failure of every man on 
earth. If a person suddenly becomes rich the Y oruba say that 
it is due to his predestined choice in heaven. The same thing is 
said when a person dies in the flower of his youth or if he fails 
in an important endeavour. It follows, therefore, that while 
human effort cannot be ruled out for success or failure, the 
greater part of it can be ascribed to predestination. This is 
the meaning of the Y oruba saying: 

A kunJ~, a yan ~da, 
A daye tan, 
Oju nkan ni. 

We k'lelt down (in heaven) and chose our destinies, 
But when we arrived on earth, 
We became impatient. 

Predestination among the Y oruba is known by different 
names. Sometimes it is known as ayimm(5 (choice) or ipfn (pre­
destined share) or kddard (divine share for man) or ip9rf (inner 
head). Whatever the name by which predestination is known, 
it is always associated with Ori (the inner head). It is believed 
that the symbol of free choice is Ori (inner head) which everyone 
received in heaven. A man's destiny, that is to say his success 
or failure in life, depends to a large extent on the type of head 
he chose in heaven. 

113 
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The belief of the Yoruba in Ori as the symbol of predestina­
tion is manifested in their sayings, for example: 

1. J;:ni t'6 gb(>n, 
Ori ~ 1'6 ni 6 gb(>n. 
Eeyan ti o gb(>n, 
Orii r~ 1'6 ni 6 g<) j'u~u lq. 

He who is wise 
ls made wise by his Ori. 
He who is not wise 
Is made more foolish than a piece of yam by his Ori. 

11. Eeyan 0 f~ k'a rcrril k'a SQ, 
Ori crni ni i SQ ni. 

Other people don't like to see a man relieved of his burden. 
It is the man's Ori who brings relief. 

The Yoruba regard Ori as one of the gods m their pantheon. 
Indeed, in a sense, Ori may be regarded as the greatest god of 
all.1 Every man's Ori is regarded as his personal god who is 
expected to be more interested in his personal affairs than the 
other gods who are regarded as belonging to everybody. As 
a god, Ori is worshipped and propitiated by the Y orvba 
(Plate 11 ). There are many references to the propitiation of 
Ori in f?Sf? !fa, for example: 

1. W(>n ni k'Iyanda 6 rubq, 
K'6 sl bq'ri araa r~.2 

Iyanda3 was asked to perform a sacrifice 
And to propitiate his Ori. 

u. W(>n ni bi mo ba dele, 
Ki n wcrw¢ <)gaa mi nil teninteni; 
N w'apo agbira ¢gaa mi nil nw<)j¢ nw<)j¢, 
N f'adl~ okok6 bqrii mi apere. 

J was told that when I get home, 
I should wash my sacred palm-nuts of divination carefully. 
I should wash my divination bag persistently, 
And offer a hen to my Ori as sacrifice.4 
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As mentioned in Chapter I, <)runmila is believed to be the 
mouthpiece of the other gods. It is through him that one 
knows the wishes of the other gods. As a mouthpiece for Ori 
<)runmila is regarded as ~l¢ri-ipin (witness of man's choice 
of destiny). It is believed that <)runmila was present when 
every person chose his destiny in heaven. It is not difficult 
therefore for <)runmila, through the Ifa divination system, 
to tell every person here on earth the wishes of his Ori. Since 
the destiny of every person has been decided in heaven, it is 
considered vital for every man to consult Jfa from time to time 
so that he might know what pleased or displeased his Orl. 
By so doing, every man would be able to tread the path already 
laid out for him in heaven without beating about the bush. 
This is exactly why the Yoruba believe in Ifa divination as an 
important factor in the life of every person. 

Broadly speaking, therefore, one can say that when a person 
goes to consult lfa all he is doing is finding out the wishes of 
his Ori. lfa is merely a mouthpiece, an intermediary between 
the inquirer and his Ori. Jfa carries the message of Ori and the 
gods to the supplicant and carries the sacrifices made by the 
latter to Ori and the gods. The role of the gods is to aid Ori 
in leading every person to his destiny in life. Whatever a man's 
Ori has refused to approve cannot be granted by any other god. 

The gods themselves have their own Ori directing their daily 
life. Like human beings, the gods know the wishes of their 
Ori by consulting lfa. <)runmila himself consulted his lfa 
divination instruments in order to find out the wishes of his Ori. 

The following passages from ~s~ Jjd show that <)runmila 
himself consulted his lfa divination instruments in order to 
find out the wishes of his Ori. 

1. Iku, Arim, Oto, :egha, £~. 
Gbogbo WQn ni ny¢ Qrunmilaa wo. 
W¢n nwi pe QjQ kan 
Ni awQn 6 pa a. 
Ni Qrunmila ba gbe oke JJ>Qrii r~ kal~.5 

Death, Disease, Loss, Paralysis and Wickedness 
Were all staring at Qrunmila. 
They said that one day 
They would kill him. 
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Qrunmlla then set down his divination instruments ready to 
consult his Ori. 

ii. Nnkan 16 d~ritba Qrunmila, 
L6 ba wale, 
6 hi oke lp<)rii r~ leere wo.6 

Something frightened Qrunmila, 
And he came home 
And consulted his lp<)ri' about it. 

DISCUSSION OF THE THEME ORI IN ~S~ IFA 

The Yoruba concept ofOri analysed above is a fascinating 
theme running through many rsr Ifd. Most of the rsr dealing 
with Ori are found in Ogunda Meji and Ogbegunda8 but since 
the concept of Ori is so vital to Ifa divination, it is not sur­
prising to see that almost every Odu has at least one rsr dealing 
with this theme in one form or the other. 

The theme of Ori in rsr Ifd amplifies most of the basic beliefs 
of the Yoruba about Ori. In this theme of Ori could be found 
myths tracing the process of the selection of Ori in heaven to 
the success or failure of every individual on earth. These 
myths also emphasize the point that Ori is greater than any 
other god and that each individual should take all problems 
first of all to his Ori. There are also stories which stress the 
important point that success in life also depends to some 
extent on the individual's good use of his ability to bring to 
fruition what has already been predestined for him in heaven 
by the choice of a good Ori. In the following pages, a number" 
of rsr Ifd dealing with several aspects of the concept of Ori wiD 
be presented and analysed. 

The first excerpt below is taken from Ogbegunda. It embodies 
a myth which tells of how each man chooses his Ori in heavea 
from Ajala, the skilled porter who is notorious as an incorri­
gible debtor and who makes heads with clay in heaven. Since 
Ajala is such an irresponsible man, he sometimes forgets to 
put necessary finishing touches to some of the heads made by 
him. For example, he might forget to bake some of them ia 
fire or he might over-bake them, rendering such heads poten­
tially weak and unable to bear the strains of the long journeJ 
to earth. If a man is unfortunate to pick one of these potentiaDy 



ORi AND MAN'S CHOICE OF DESTINY 117 

bad heads, he is doomed to failure in life. Indeed, before such 
a person reaches earth, a heavy downpour of rain may wear 
away part of the imperfect head. On reaching earth, therefore, 
the person would find out that all the work he does would 
yield no gain because what would have been his gain is used up 
in repairing the damage already done to his useless head.9 

On the contrary, if a man is lucky to choose one of the really 
good heads made by Ajala, such a person becomes prosperous 
and successful on earth since his head would be intact by the 
time he reaches earth. If such a person works hard, he will 
invariably make considerable gain and he will be able to use 
the gain for his own welfare, since he does not need to spend 
anything on making repairs to his head. 

The myth tells of three friends, Oris~~ku (the son of Og1ln10), 

Orileemere (the son of lja11) and Afuwap~ (the son of <)run­
mila) who were going from heaven to earth to settle down there. 
The three friends set out for the house of Ajala-the maker 
of heads. Before they left heaven, they were advised not to call 
at any place on the way including the homes of their fathers. 
Afuwap~, the son of <)runmila, did not heed this advice. He 
called on his father on the way and his friends had to leave 
him behind. When the other two reached the home of Ajala, 
they did not find him because, as usual, he was in hiding to 
avoid his creditors. When they waited for a long time without 
seeing Ajala, they asked for the store-house of heads from the 
people they found in the house. When they got there, they 
picked the heads of their choice not knowing that they picked 
the poor heads which Ajala had not bothered to make properly. 
Before the two friends reached earth, their useless heads were 
half worn-out by rain. Consequently, they were unsuccessful 
in all the things they did. 

When Afuwap~ reached the home of his father,hefoundhis 
father QrUnmila consulting his Ifa. He told his father that 
he was on his way to the house of Ajala to choose a head which 
he would take to earth. The Ifa priests of the household of 
<)runmila then consulted Ifa for Afuwap~. They told Qrilnmila 
that he should offer plenty of money and salt as sacrifice for 
his son. Part of this sacrifice of money and salt was given to 
Afuwap~ to carry with him on his journey. 
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On his journey, Afuwap~ encountered a gate-keeper from 
whom he asked for the road leading to the house of Ajahi. 
He found the gate-keeper cooking soup and using ashes as 
his salt. He introduced salt to the gate-keeper who had never 
tasted it before and the gate-keeper liked it. He therefore gave 
the remainder of the salt to the gate-keeper. This kind deed 
made the gate-keeper take Afuwap~ all the way to the house of 
Ajahi. The gate-keeper also instructed Afuwap~ to help Ajala 
pay up part of his debt so that the latter might help him choose 
the best head. 

As usual, when Afuwap~ got to the house of Ajala, the latter 
was not at home but one of his creditors was waiting for him. 
Before Ajala returned, Afuwap¢ paid Ajala's debt and the credi­
tor departed. When Ajala returned, he was very happy at the 
kind deed of Aiuwap~ and he personally led Afuwap~ to the 
store-house of heads and picked the best head for him. The 
result was that the good and durable head given to Afuwap~ 
withstood the hazards of the journey to earth and the head 
was intact when Afuwap~ reached earth. Consequently, Afu­
wap~ became a successful man on earth. The full story is told 
as follows: 

~blti, ~gbake ni i yfdi p~¢. 
A dia fun Oris~¢ku, QmQ bgun; 
A bu fun Orileemere, QmQ Ija; 
A dia fun Afuwal>¢ ti i fQmQ <)runmila 
:t'lU<? ti WQn nre'Ie 016dumare lQ ree yanri. 5 
AwQn m¢t~~ta ti a darukQ w<)nyi, <)r¢ ni wqn. 
Nigba t'6 d'QjQ kan ni wqn ba gbim¢ p¢ pe 
Ki aWQD 6 IQ s'He aye. 
W<?n ni bi aw<?n ba de'le aye, 
Kf aWQD 6 jQ maa gbe'b~, 10 
B6ya ib~¢ Ie san awQn ju <)run lQ, 
Ni wqn b{t fi <)r<) naa lQ awQn agbalagba t'6 ju wqn IQ. 
Wqn ni bi wqn ba nlQ s'ile aye, 
W<?n nilati kQk<? lQ si <)d<) Ajahl. 
Uti yan ipin nib~. 15 
Wqn ni: 'Eew<) kan naa ni y nihlti sa o. 
Bf y ba tilQ; 
1;: ko gbQd<) ya si <)tun, 
B¢~ ni y ko gbQd<) ya si osi, 
IJ6 Ajala ni ki y maa IQ tMirata.' 20 
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W¢n sQ fun WQn pe: 
'Bi ~nikiln ba gbt1ro babaa r~ l¢na, 
Ko gbQdQ ya'b~ o.' 
W¢n ni ile A.ja.ta ni ki wQn 6 mila lQ taara. 
W¢n ni nigba ti w¢n ba yilnpin tan l¢d¢ Ajala 25 
Ni ki wQn 6 t66 kQri s'6de isalaye. 
w ¢n ni aw¢n gb¢ o. 
Ni w¢n ba mu.ra, 
6 d'ile A.jilla, alam¢ ti i mQri. 
Nigbil ti w¢n rln sail, 30 
W¢n kan Afab~r~-gt1nyan nibi t'6 gbe ngunyan ~lu 

okini. 
W¢n ni: ·e ill~ o, baba.' 
6 ni: 'Roo: 
W¢n ni: ·e j¢¢, 
<)d¢ Ajala la DIQ¢.' 35 
Afab~r~-gt1nyan ni ilfi bi ot1n bil gunyan oun tan 
Ni Olin t66 lee juwe ¢na ft1n WQn. 
Ni AfuwilN bil gba ab~r~ IQWQQ r¢, 
L6 ba nti i gt1nyan. 
6 gunyan nail ft1n odidi QjQ m¢ta 40 
Ki 6 t66 gt1n un tan. 
Nigba ti 6 gtl.nyan yii tan, 
Ni Afa~r¢-gunyan waa SQ fUn WQn wi pe 
Ki WQn 6 mila IQ. 
6 ni bi w¢n bil rin di~, 45 
Ki wQn 6 ya si apa ¢tt1n. 
6 ni WQn 6 kan onibode kan rfi~, 
Ki wQn 6 beere lQWQQ r~, 
Y 66 si juwe ¢nil ru.n WQn. 
Nigbil ti w¢n rin sail, 50 
Ni w¢n ba de iblkan. 
Ni Orts~¢kU, QmQ Ogun, ba duro sii. 
6 b~r~ si i gbUroo babaa r~. 
B'6 ti nmu ap6, 
T'6 nmu Qfa, 55 
T'6 nmu Qrun. 
Oris~ku QIDQ Ogun, ni oun 6 IQ 
Ba baba oun pal~ ogun m¢ o. 
Ni w¢n ba ran an leti pe 
Se bi w¢n ti ka eew¢ run awQn 60 
Pe awQn o gbQd¢ ya si ibikan. 
Ni Oris~¢ku, QIDQ Ogun, ba ~is~. 
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6 ni ko bun1. 
Ni w¢n ba :619. 
Nigba ti WQD rin saa, 65 
Ni w¢n ba kan ile <)rUnmlla. 
W¢n ngb¢ ti <)runml.la D.sy'p¢n Ifa poro, poro, poro. 
Ni Afuwa~ ba dur6 sii. 
AWQD meji y6ku ni ki 6 j~ ki awQn 6 maa lQ. 
Afuwa~ ni oun 0 ni f lQ m¢, 70 
Aft bf oUn. ba fojllkan baba oun. 
Ni WQn ba ran an leti eew<) ti WQn ka fun WQD. 
Afuwa~ sa k¢ jlll~. 
6 ni oUn. f~~ fojllkan baba oun. 
L6 ba ra giiri WQle. 75 
Ni WQD ba :61Q. 
Nigba ti <)runmlla fojllkan Afuwa~. 
6 bi i nibi t'6 :61Q. 
Afuwa~ ni oUn. :61Q s'6de isalaxe ni, 
Oun sl nilati k¢ IQ yanri I¢d<) Ajata. 80 
Ni QrUnmila ba k6 Ifaa r~, 
6 fi kan Afuwap~ 16ri. 
igba ti y66 da Ifa naa sil~. 
Ogbey¢nu (Ogbegooda) ni WQn ri. 
Nigba ti awQn babalawo ile Qrl1nmlla wo lfa naa 

sun-un, 85 
W¢n ni: 'iwQ <)runm.ila, 
lbikan ni QmQQ r~ :61Q yll, 
K'¢mQ naa 6 le rl ipin rere mu ni~, 
l;bQ ni ki 6 ~e.' 
Kfn ni llWQD 6 ha ru bayll? 90 
W ¢n ni ki WQn 6 ni egbinrin iy<) m.~ta, 
K'6 sl ni ~g~baafa <)na m~ta. 
Ni <)runmlla ba k6 gbogboo r~ kal~. 
Ni w¢n ba ~fa fUn Afuwa¢. 
W¢n bu di~ fUn. un ninu iy<) naa, 95 
W Qn Si fUn un nf ~gbaafa ninu ~gbaasan tf 6 ru. 
Ni WQn ba ni ki Afuwa~ 6 maa IQ. 
Nigba ti Afllwa~ jade n'ile <)runm.lla, 
Ko rl Oris~~kU, QmQ OgUn., 
Ati Orileemere, QmQ lja, m.¢. 100 
w Qn ti IQ ni ti WQn. 
Nigba ti llWQn meji yll nlQ, 
W ¢n kan onibode ak¢k¢, 
w ¢n beere ile Ajata I¢w¢9 ~· 
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Onibode ni ile Ajala jinna si ihin. 105 
6 ni bi ko ba jinna ni, 
Oun iba fi han w¢n. 
Ni w¢n ba binu kUro 1¢d¢Q rQ, 
w ¢n beere l¢d¢ ylomiran. 
Ni w¢n ba de'le Ajala. 110 
Nigba u w¢n de'le Ajala, 
WQn o ba a nile. 
Ni w¢n ba j6ko de e. 
Nigba t'6 di Qj¢ ke.il ti Ajala ode, 
Ni w¢n ba wl tun awQn ara ilee r~ pe 115 
Nnkan kan law¢n waa ~e. 
W¢n ni aw¢n waa yanri ni. 
Ni aWQn ara ile Ajala ba daMn pe: 
'B'6 ba ~e pe t'ori ni, 
or1 mby n'l~. 120 
Ni WQn ba mu WQn lQ sibi ti Ajala ffiQri si. 
Nigba ti OrisQ~kU 6 bQ sib~, 
Ori t'6 j~ tuntun, 
Ti Ajala 0 til sun rara 16 mu. 
Nigba ti Orileemere naa 6 bQ sibQ, 125 
Ori nla kan bayli 16 gbe 
Laim¢ pe 6 ti f¢ sara. 
Ni aWQn mejeeji ba gbe orii WQn bori. 
Ni w¢n ba f¢n ¢n, 
6 di ode-aye. 130 
6 kU di~ ki wQn 6 d'6de-isalaye, 
Ni oj6 bade. 
Ojo yli r¢ titi, 
6 k¢, ko da m¢, 
B~~ ni 6 npa Oris~~ku ati Orileemere. 135 
Nigba ti oj6 pa ori yli t6 b~Q, 
L6 ba ~r~ si i mumi y6. 
Bi orii WQn naa ba k~ yin-in, 
Ni 6 ba ri b¢ sil~ p¢. 
Ori saa nkQ yin-in 140 
Titi ti 6 fi bU l~g~, 
T'6 fi ri danu, 
Ti gbogboo rQ~ waa ku pylyby. 
Ni w¢n ba fi b~ WQ'le aye. 
Nigba ti w¢n de'le aye tan, 145 
W¢n ~i~~. ~i~~. 
W9n o r'ere jy. 
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Bi w¢n b8. fi eepinni ~owo, 
Eepinni naa 1e tun da gbesee kQc)-kan-abc) 
Sf WQO l¢run. 150 
Nigba ti w¢n ~ kinni yli titi, 
Fun bi Qdun m~wa, 
Ti wQn o ri ojutiluu r~. 
Ni w¢n ba m'eejl k'~~ta, 
W¢n Jooko ak¢nil¢gb¢n. 155 
AWQll awoyer6ye waa fi ye WQll pe 
Ori ti w¢n mu ni o daa. 
W¢n ni: 'Nigba ti ~ mbQ, 
Nj~ oj6 pa yin I¢na ?' 
W¢n ni, ·~~ ni.' 160 
W¢n ni: 'Nigba ti ~ mbc) wa sile aye, 
ori buruku I~ gbe. 
Bf ori naa ko ba ~e tutU, 
A ~e eyi t'6 ti f¢ sara.' 
W¢n ni: 'B'~ ~ ti robe} 1¢na un, 165 
T'6jo npa yin, 
Ni ori burllkll t'~ ~ gbe nyinrin, 
T'6 nri da.nu.' 
W ¢n ni: 'Nigba ti ~ 6 fi de'le aye, 
Ori t'~ ~ gbe ko ju p~I~~ IQ m¢. I70 
Uti lgba naa, gbogbo i~ ti ~ n~e, 
Ori burllkll ~I~~ un I~ fi ndi, 
6 sJ di igba ti ~ ba kun un titi, 
Ti 6 ba de deedee eyi ti ~ gb6 kuro 16de-c)run, 
Ki ~ t66 maa ri ~·· 175 
Nigba ti Afuwa~ mb¢, 
T'6 rin saa, 
6 kan onibode ak¢k¢. 
6 bi i Ieere ile Ajata. 
Eleyiun n[ aft bi oun b8. ~e Qb~ ti oun nse tan. HlO 
Ni Afuwap~ ba j6ko tl i. 
6 mba a a kona. 
Ibi ti Afuwa~ ti nkona 
L6 ti ri i pe eeru ni onibode mbit sinu Q~· 
6 ni, 'Baba, eeru I~ mbu s'¢~ yli!' 185 
Baba ni ohun t'aWQll nj~ ni t'awQn nu-un. 
Ni Atuwap~ ba mu c}kan ninu egbinrin iyQQ r~, 
6 bu iy¢ n~. 
6 fi sinu Qb~. 
L6 ba ni ki onibode 6 t¢ Q wo. 190 
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Nigba ti onibode 6 fi kan ~nu, 
6 ni nibo 16 ti ri ohun t'6 dim t6 bayii '? 
6 ni nj~ 0 le bun oun nibi iy6kU? 
Afuwap~ ni ko buru, 
L6 ba k6 egbinrin iy¢ mejeeji tun un. 195 
Nigba ti w¢n ,e Q~ yii jirui, 
Ni onibode ba dide, 
6 ~aaju, 
Afuwa~ t¢1e e. 
W Qn rin titi, 200 
W¢n burin, burin, 
Ni WQn ba sunmQ ile Ajala. 
Ni w¢n ba b~r~ si i gb'ariwo. 
Onibode ni: 'lie Ajala ni w¢n ti npariwo un.' 
6 ni : 'Ajala o st n'Je nu-un, 20s 
6 ti sa pam¢ fun o16w6o r~ mi-un. 
Ol6w6 naa ni npariwo baun.' 
6 hi Afllwap~ b'6 bani ow6 l¢w¢. 
Afuwap~ ni ~ ni. 
6 ni bi Afuwa~ ba fojukan ol6w6 Ajahi naa 210 
K1 6 ba Ajala san ow6 ti 6 j~ ~· 
Nigba ti Afuwa~ de'le Ajabi, 
6 ba ~ni ti Ajata j~ t6w6 naa 
Ti nke, ti nyan bi ~~in. 
Ni Afuwa~ ba bi i ni iye gbese naa. 215 
6 ni ~gbaafa ni. 
Ni Afuwap~ ba tQw¢ b'apo, 
L6 ba san an. 
Nigba ti 6 san ow6 naa tan, 
Ti ol6w6 naa lQ tan, 220 
Ni Ajata ba ~ sil~ Jati oke aja. 
T'6 sapam¢ si. 
6 ld Afuwap~. 
Afuwa~ naa.a ki i. 
6 ni: 'Nj~ o ba ~nikan nihin ?' 225 
Afuwap~ ni oun ba a 
T'6 SQ wi pe o j~ oun ni ~gbilafa. 
Afuwa~ ni ~ugbQn Mn ti san ow6 nail o. 
Ni Ajala ba du~ tc>wc> Afuwap~. 
0 hi i pe kin 16 waa ~e. 230 
Afuwap~ ni oun waa yanri ni. 
Ni Ajala ba mu un, 
0 ni k'6 k.al<;>. 
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Nigba ti 6 ya, 
W¢n de ibi ti Ajala mQ od si. 235 
W ¢n b8. <)kAnlerugba orl nib~. 
Ni Ajala b8. ju <)pa irin si <)kan, 
~~e 16 btl P*· 
Ajala ni: ·o o rl i, 
Eyiun o daa.' 240 
6 tUn ri ekeji, 
6 ju <)pa irin si i, 
Eyiun naaa tun btl ~· 
Ajala ni eyiun naa o daa. 
Ni w¢n b8. tun nkaakiri 245 
Titi ti Ajala fi ri <)kan, 
6 tun ju <)pa irin si oun naa, 
6 dun kang6 kang6, koro koro. 
6 tun gbe e, 
6 ju u m¢1~, 250 
6 yi gbiiri. 
L6 ba gbe e fUn Afuwap¢. 
Afuwap~ ni ~e eyi 16 daa? 
Ajala nl b~ ni. 
Ni Afuwap~ M gbe e karl. 255 
L6 ba kQri s'¢na Ode-isalaye. 
6 ku di~ k'6 d'6de-isalaye ni oj6 ba de. 
Ojo yli p<) t6 b~~ g~~. 
6 si pa Afuwap~. etii r~~ f~r~~ di. 
Bi ojo yii ti npa ori Afuwap~ 260 
B~~ ni ntaa danu. 
Korokoro ni orl naaa ye nigba ti 6 de'le-aye. 
Nigba ti Afuwap~ de'Ie-aye tan, 
L6 M b~r~ sf f ~e owo, 
6 sl nj~ QpQ1QpQ ere. 265 
6 nire ni anft6. 
6 k¢Ie, 6 kAas~. 
6 ni <)pQlQpQ aya, 
6 si bimQ 1¢p<)IQPQ p~lu. 
K'6 bU~e gAda, 270 
K'6 bU~e gede, 
Ni w¢n ba fi j'oye Orisanmi. 
Nigba ti Oris~¢ku, QmQ Ogun, 
Ati Orileemere, QmQ Ija, fojUkan Afuwa~, 
Puru ni w¢n btl s~kun. 275 
W¢n ni: 'N o mQ'bi ol6ri gbe yanrf o, 
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Mba 1¢ yan temi. 
N o mQ'bi Afuwa~ yanri o, 
Mba 1¢ yan temi. 
Afuwap~ naaa si da WQn 16hiln wi pe: 280 
'0 o mQ'bi ol6ri gbe yanri o, 
0 ba 1¢ yan ti~. 
0 o mQ'bi Afilwap~ yanri o, 
0 ba 1¢ yan tl~. 
Jbikan naa la ti gbe yanri o, 285 
Kadara o pap¢ ni. 1 

It is a snare which strikes suddenly. 
lfa divination was performed for Oris~ku, the son 

of Og(ln; 
Ifa divination was also performed for Orileemere, the 

son of lja; 
Ifa divination was performed for Afuwap~ who was 

the son of Qrunmila; 
On the day they were going to the house of 016dumare 5 

to choose their heads. 
These three people were all friends. 
One day, they deliberated together 
And decided that they wo11ld go to earth. 
They decided that when they arrived to earth, 
They would settle down together there, 1 0 
Maybe the place would be better for them than heaven. 
They asked for advice from older people. 
And they were told that before going on earth, 
They must first of all go to Ajala, 
To choose their heads. 15 
They were warned thus: 'You must observe one pro-

hibition. 
When you are going, 
You must not tum to the right 
Neither must you tum to the left. 
You must go straight to the house of Ajata.' 20 
They were warned: 
'Even if one of you hears his father's voice on the way 
He must not go there.' , 
They were told to go straight to the house of Ajata. 
They were told that it was after they had chosen their 25 

heads from Ajala 
That they should go to earth. 
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They promised to heed the warning. 
They prepared themselves 
And started off on their journey to the house of Ajala, 

the potter who makes heads. 
After walking for some distance. 30 
They reached He-who-pounds-yams-with-a-needle 

pounding yams with a small needle. 
They said: 'Father, we greet you.' 
The father replied: 'Thank you.' 
They pleaded: 'Please, sir, 
We are going to the house of Aja.la.' 35 
He-who-pounds-yams-with-a-needle said he must fir~t 

finish pounding his yams 
Before he showed them the way. 
Afuwap~ took the needle from him, 
And started to pound the yams with it. 
He pounded the yams for three days 40 
Before he finished the pounding. 
When he finished pounding the yams, 
He-who-pounds-yams-with-a-needle told them that 
They could go. 
He told them that after travelling some distance, 45 
They should turn to the right 
Where they would find one gate-keeper. 
They should ask for the way from him, 
And he would ~how them the way. 
After travelling some distance, 50 
They got to a certain place. 
Oris~~ku, the son of Ogun, stood still 
For he heard his father moving: 
As his father took up his quiver; 
As his father took up his bow. 55 
Oris~~ku, the son of Ogun, then said that he would go 
To help his father prepare for war. 
But his companions reminded him that 
They had been warned 
That they must not call anywhere on the way. 60 
Then Oris~~ku, the son of Ogun, moved forward, 
Saying that was true. 
And they continued on their journey. 
After travelling some distance, 
They came to the house of <)runmila. 65 
They heard <)runmila striking his divining board 
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loudly with his rattle. 
Atuwap~ then stood still. 
The other two urged him to let them go on. 
But Afuwap~ said he wouldn't go on. 
Until he had seen his father. 70 
They reminded him of the warning given to them. 
But Afuwap~ refused bluntly 
And insisted that he must see his father. 
He then hurried into the house (of his father). 
The two others left him, 7 5 
And continued their journey. 
When Qruumila saw Afuwap~. 
He asked him where he was going. 
Afuwap~ said he was going to earth, 
And he must first of all go to Ajala to choose his head. 80 
<)ninmtla then took his divination instruments, 
And touched Afuwap~'s head with them. 
When he ca~t the instruments on the ground, 
Ogbey¢nu (otherwise known as Ogbegunda) was the 

Odu that appeared. 
When the Ifa. priests of <)runmila's household studied 85 

the Odu carefully, 
They said: 'You <)runmila, 
Your son is going on a journey to a certain place. 
So that he might choo~e a good head, 
Let him perform a sacrifice.' 
What would they use for sacrifice? 90 
They were told to perform sacrifice with three bags of 

salt. 
And three times twelve thousand cowries. 
<)runmila offered all the materials, 
And the sacrifice was performed for them. 
Part of the salt was given to Afuwap¢ 95 
Together with twelve thousand cowries. 
They then asked Afuwap~ to proceed on his journey. 
When Afuwa~ came out of <)runmlla's house, 
He saw neither Oris*ku, the son of Oglin, 
Nor Orileemere, the son of Ija. 100 
They had gone. 
When these two were going, 
They got to the keeper of the first gate. 
They asked for the house of Ajala. 
But the gate-keeper said that the house of A.jahi was 105 
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too far. 
He said that if it was not too far, 
He would have taken them there. 
They left him in anger, 
And asked another person. 
At last, they reached the house of Ajahi. 110 
When they got to the house of Ajala, 
They did not find him at home. 
They decided to wait for him. 
When, on the second day, Ajala did not return, 
They told the people of Ajahi's household 115 
That they had come for a certain thing. 
They said that they had come to choose their own 

heads. 
The people of Ajala's household answered thus: 
'If that is your mission, 
Numerous heads are available.' 120 
They then took them to Ajata's store-house of heads. 
When Oris~kU entered, 
He picked a newly-made head 
Which Ajata had not baked at all. 
When Orileemere also entered, 125 
He picked one very big head 
Not knowing that it was broken. 
The two of them put on their clay heads 
And they hurried off 
On their way to earth. 130 
A little distance before they reached earth, 
lt started to rain. 
The rain poured down for a long time, 
And the rain refused to stop. 
Yet it was beating down on Orfs~kU and Orileemere. 135 
When the rain had beaten their heads for a long time, 
The heads became waterlogged. 
Then the heads expanded, 
And started to drop off in bits. 
The heads expanded more and more 140 
Until the sides of the heads were completely worn 

away, 
And dropped off in lumps. 
So that what remained was fiat and small. 
It was in that state that they entered earth. 
When they got to earth 145 
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They worked and worked, 
But they had no gain. 
If they traded with one half-penny, 
It led them 
To a loss of one and a half-penny. 150 
When they did this 
For about ten years 
Without any hope of improvement, 
They added two cowry-shells to three, 
And went to consult Ifa priests. 155 
These wise men told them that 
The fault was in the bad heads they had chosen. 
They asked them: 'When you were coming to earth, 
Were you beaten by rain?' 
They answered: 'We were.' 160 
They (the Ifa priests) said: 'When you were coming 

to earth, 
You chose bad heads. 
If they were not unbaked heads, 
They must have been broken ones. 
As you were coming to earth, 165 
And you were being beaten by rain, 
The bad heads you chose were wearing away. 
And dropping off in pieces. 
Before you arrived on earth, 
Your heads had become very fiat. 170 
Since then all the gain from the work you have been 

doing, 
You were using to make good the worn off parts of 

your bad heads. 
It is when you have made them good sufficiently 
So that they are restored to their original sizes, 
That you will begin to prosper very well.' 175 
When Afuwap~ was coming, 
He walked some distance 
And got to the keeper of the first gate. 
He asked from him the way to Ajala's house. 
The gate-keeper said he would first finish cooking his 180 

soup. 
So, AfuwaN sat patiently by him, 
Helping him to kindle the fire. 
As Afuwa~ was helping to kindle the fire, 
He noticed that the gate-keeper was putting ashes into 
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the soup. 
He said: 'Father, what you are putting into the soup 185 

is ashes.' 
The father said that was what he always ate. 
Afuwa~ then took one of his bags of salt, 
And took a little salt from it, 
And put it into the soup. 
He asked the gate-keeper to taste it. 190 
When the gate-keeper tasted it, 
He asked Afuwap~ whence he got such a thing. 
He then implored Afuwap~ to give him some more 

of it. 
Afuwap~ agreed, 
And gave the two bags of salt to him. 195 
When they finished cooking the soup, 
The gate-keeper stood up. 
He led the way 
And Afuwap~ followed him. 
They walked for long. 200 
They walked and walked, 
And then they came close to the house of Ajala. 
They heard a noise of someone shouting. 
The gate-keeper said: 'That noise is from Ajala's 

house.' 
He said, 'That shows that Ajalil is not at home. 205 
He has hidden himself to avoid his creditor, 
The creditor is the one making that noise.' 
He asked Afuwa~ if he had money. 
Afuwa~ said he had. 
The gate-keeper said that if Afuwa~ saw AjaUt's 210 

creditor, 
He should help Ajala to pay up the debt. 
When Afuwa~ arrived at the house of Ajala, 
He found Ajata's creditor. 
Shouting, neighing like a horse. 
Afuwa~ then asked him the amount of money invol- 215 

ved. 
The creditor said the amount was twelve thousand 

cowries. 
Afuwap~ then opened his bag, 
Brought out the money, and paid the debt. 
After he bad paid the money, 
And the creditor had gone away, 220 
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Ajala jumped down from the ceiling 
Where he had hidden himself. 
He greeted Afuwap~. 
And Afuwap¢ also greeted him. 
He asked whether Afuwa~ found someone in the 225 

house. 
Afuwap¢ said he found someone. 
Who said that you (A.jala) owed him twelve thousand 

cowries. 
Afuwap~ said that he had paid off the money. 
Ajala then thanked Afuwap~ 
And asked him what he wanted. 230 
{\fuwap¢ said that he had come to choose a head. 
Ajala then took him, 
And asked him to come along. 
After some time, 
They got to Ajah1's store-house of heads. 235 
They found two hundred and one heads there. 
Ajala threw his iron rod at one, 
And that one broke into pieces. 
Ajala said: 'Don't you see? 
That one is not good.' 240 
He saw another one, 
And threw his iron rod at it. 
That one also broke into pieces. 
Ajala said that also was not good. 
So, they went on searching. 245 
Until Ajala saw one, 
And threw his iron rod at that as well. 
Jt gave a loud sound. 
He then took it, 
And threw it on the bare ground. 250 
And it rolled all over the ground. 
He gave it to Afuwap~. 
Afuwap~ asked whether that was a good one. 
Ajala said it was good. 
Afuwap~ then fixed it on his head, 255 
And he went in the direction of earth. 
Just as he was about to get to earth, it started to rain. 
The rain was very heavy, 
And it beat Afuwap¢ so much that he became almost 

deaf. 
As this rain was beating Afuwapfs head, 260 
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The rain was dropping off. 
His head was quite intact when he arrived on earth. 
When Muwap~ arrived on earth, 
He started to trade. 
And he made plenty of profit. 265 
When he had enough of good things. 
He built a house and decorated its doors. 
He had many wives, 
And he had many children as well. 
Mter some time, 270 
In due course, 
He was honoured with the title of Orisanmi. 
When Oris~ku, the son of Og6n, 
And Orieemere, the son of Ija, saw Muwap~, 
They started to weep. 275 
Each said: 'I don't know where the lucky ones chose 

their heads, 
I would have gone there to choose mine' 
I don't know where Muwap~ chose his head, 
I would have gone there to choose mine.' 
Afuwap~ answered them saying: 280 
'You don't know where the lucky ones chose their heads, 
You would have gone there to choose your own. 
You don't know where Muwa~ chose his head, 
You would have gone there to choose your own. 
We chose our heads from the same place, 285 
But our destinies are not identical.' 

ln the second excerpt which follows Ori is depicted as a god 
of greater importance than any other god because he is much 
more concerned with human beings than any other god. Every 
man's Ori is therefore his personal god who pleads for him 
before the other gods and without whom nothing can be 
achieved by any man. Hence the statement: 

Ori p~l~, 
Atete niran. 
Atete gbe'ni k'oo~a. 
Ko s6o~a ti i da'ni i gbe 
~yin Ori ~ni.12 
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Ori, I hail you, 
You who do not forget your devotees. 
Who bless devotees more quickly than other gods. 
No god blesses a man 
Without the consent of his Ori. 

The full story is told as follows: 

133 

One day Qrunmila gathered all the gods together and posed 
to them the question: 'Ta 16 t6 Alas an ba r' okun ?' (Who can 
accompany his devotee on a distant journey over the seas 
without deserting him at any stage13). Sang6, the thunder god, 
and the boldest of all gods, was the first to take up the challenge. 
He said that he could go with any of his devotees to any place 
without looking back. The other gods then asked him what 
he would do if on his journey with his devotee, he arrived at 
Koso, the home of his fathers. Sang6 answered that he would 
first of all call at his home. Then the other gods said that if he 
called at his home, that meant deserting his devotee and breaking 
his promise. One by one, all the gods boastfully answered the 
question posed by <)runmila. The question was also posed to 
Qrunmlla himself and he likewise answered the question 
boastfully. The gods then became confused and they com­
plained that they did not understand the meaning of <)runmila's 
parable. They therefore begged him to unfold its meaning to 
them. 

In his explanation, <)runmila said that only Ori, every 
person's Ori, could accompany everyone to the farthest place 
on earth without turning back. He said: 

Ori nikan 
L6 t6 Alasan b8. r'okun. 
Bi mo b8. 16w6 l(>w¢, 
Orl ni n 6 ro fUn. 
Orii mi, iwQ ni. 
Bi mo b8. bimQ laye, 
Ori ni n 6 ro fun. 
Orii mi, iWQ ni. 
Ire gbogbo ti mo ba ni h\ye, 
Ori, ni n 6 ro fUn. 
Orii mi, iwQ ni.'14 

5 

10 
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It's Ori alone 
Who can accompany his devotee to any place without 

turning back. 
If I have money, 
It is my Ori I will praise. 
My Ori, it is you. 5 
If I have children on earth, 
It is my Ori to whom I will give the praise. 
My Ori, it is you. 
All good things I have on earth, 
It is Ori I will praise 10 
My Ori, it is you. 

The excerpt now follows. 
<)runmi1a 1o d'c)d~d~ ni~r~. 
I fa, mo ni: 'Ta 16 t6 Alasan ba r' okun ?' 
~ang6 ni oun t6 Alasan ba r'okun. 
W(>n ni: 'Nj¢ b'6 o ba rin titi, 
B'o o ba bUrin, burin, 
B'o o ba de Koso, 
llee babaa ry nk¢? 
Bi w(>n ba se gb~giri, 
Bi w(>n ba roka, 
Bi w(>n ba fUn Q lorogb6 at'akilkQ adi¥ kan Ilk¢?' 10 
~ang6 ni: 'Bi mo ba ti yo tan, 
N 6 pada s'ilee mi ni.' 
W(>n ni ~ang6 o to Alasan ba r'okun. 
<)runmlla 1o d'c)d~d~ nib~r~. 
If a, mo ni: 'Ta 1o t6 Ala san ba r' okun ?' IS 
Qya ni oun to Alasan b:i r'okun. 
W(>n ni: 'Nj¢ b'6 o ba rin tit!, 
B'o o ba bUrin, bUrin, 
B'6 o ba d6'16e 'Ra, 
nee Mbaa r¥ Ilk¢? 21 
Bi w(>n ba p'c)da t'6 t6bi. 
Bi w(>n ba fun Q ni ikoko egboo kan nk¢ ?' 
Qya ni: 'Bi mo ba ti y6 tan o, 
N 6 pada s'ilee mi ni.' 
W(>n ni Qya o t6 A1asan ba r'okun. 
<)runmila 16 d'¢d~d~ nib~r~. 
I fa, mo ni: 'Ta 16 t6 Alasan ba r'okun ?' 
bo~aa1a ni oun to Alasan ba r'okun. 
W(ln ni: 'Nj¢ b'6 o ba rin titi, 



ORI AND MAN'S CHOICE OF DESTINY 

B'6 o ba bUrin, bUrin, 
B'6 o ba de'lee 'FQn, 
llee babaa r~ rik¢ ? 
8i WQn ba pa agbeb¢ adi~ t'6 rQ'yin sinu. 
Bi WQn ba mu igba lgbin 
Ti WQn ti se ni osiki rikQ ?' 
Oo~Mthi ni: '8i mo ba ti y6 tim, 
N 6 pada s'ilee mi ni.' 
WQn ni Oo~aahi o t6 Alasan ba r'okun. 
<)runmila 16 d'¢d~d~ nib~r~. 
I fa mo ni: 'Ta 16 t6 Alasan ba r' okun ?' 
~l~gbaraa ni oun t6 Alasan ba r'okun. 
WQn ni: 'Nj~ b'6 o ba rin titi, 
8'6 o ba bUrin, bUrin, 
8'6 o ba de Ketu, 
Uee babaa r~ rikQ ?' 
8i WQn ba fun Q lakilkQ adi~ 
P~lu ¢p¢1QpQ epo rikQ ?' 
~l~gbaraa ni: '8i mo ba ti y6 tan, 
N 6 pada s'ilee mi ni.' 
WQn ni ~l~gbara o t6 Alasan ba r'okun. 
<)runmila 16 d'Od~d~ nib~r~. 
Ifa, mo ni: 'Ta 16 t6 Alasan ba r' okun ?' 
Ogun ni oun t6 Alasan ba r'okun. 
WQn ni: 'Nj~ b'6 o ba rin titi. 
8'6 o ba bUrin, bUrin, 
8'6 o M de'lee 'Re, 
llee babaa r~ rikQ? 
8i wQn ba fUn Q l~wa ~yan; 
8i wQn M bfja fun Q tan, 
Ti wQn f'akukQ adi~ ~ebOs~~ r~; 
Bi WQn ba fUn Q l¢ti ati ~mu rikQ ?' 
Ogun ni: 'Bi mo M ti yo tan o, 
ljala tan-taan-tan 
Ni n 6 maa sun b¢ wa'lee mi. 
WQn ni Ogun o t6 Alasan ba r'okun. 
<)runmila 16 d'¢d~d~ nib~r~. 
Ifa, mo ni: 'Ta 16 t6 A1asan ba r'okun ?' 
<)~un ni oun t6 A1asan ba r'okun. 
WQn ni: 'Nj~ b'¢ o ba rln titi, 
8'6 o ba bUrin, bUrin, 
8'6 o M de 'Jum1t, 
Ilee habaa r~ rikQ? 
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Bi w¢n ba fun Q l¢p¢1Qp¢ ~kQ 
P~lu ~fQQ yanrin ati ~~k~t~ iik¢ ?' 
Q~(m ni: 'Bi mo ba ti y6 tan o, 
ldy w~r~w~r~ ni n 6 fi ~·y~in giln wa'Jef; mi.' 
W¢n lQ~un o t6 Alasan ba r'okun. 
Qrunmila 16 d'¢d~d~ nib~r~. 
Ita, mo ni: 'Ta 16 t6 Alasan ba r'okun ?' 
Qrunmila ni oun t6 Alasan ba r'okun. 
W¢n ni: 'Nj~ b'6 o ba rin titi, 
B'6 o ba bUrin, bUrin, 
B'o o M d'6ke lg~u. 
Ilee babaa ry iik¢? 
Bi w¢n ba fUn 9 Ieku meji oluwere; 
.S.ja meji abiw~ gbada; 
Obidiy meji ab~d¢ luk~luk¢; 
Ewur~ meji abamu r9dyryd~ . 
.S.in1a meji t'6 f'iwo ~·o~uka. 
Bi w¢n ba gunyan, 
Ti w¢n roka. 
B'6 o ba gb'Qti ab¢da; 
B'6 o ba gb'ata ti o ~iju; 
B'6 o ba gb'obi ti o Utd¢.' 
Qrunmila ni: 'Bi mo ba ti y6 tan o, 
N 6 pada walee mi ni .' 
W¢n ni Qrunmlla o t6 Alasan ba r'okun. 
Akapo e e jusi, 
E e s¢r¢, 
E e jawe. 
Qrunmila, mo j¢w¢ ¢hUn. 
Waa da~9 r6 mi. 
Map6 Elere, 
Mokun Qtan, 
M~sin ilee 'Law~. 
Map6 .e,I¢j~It•, 
Gb¢laj6ko, QmQ ¢kinkin ti i m'erin fQn. 
Qrunmila, iwQ Iaraa 'wajU, 
Emi lero ~yin, 
Se bi iwQ 1¢ Q k'¢mQ l(lritn bi iyekan c,>mQ. 
Ifa, mo ni: 'Ta 16 to Alasan ba r'okun ?' 
Ifa ni Ori, 
Ori nikan 
L6 t6 Alasan ba r'okun. 
Qrunmila ni hi habah\wo ba ku, 
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w qn a ni ~ lQ ru !faa r~ da si koto. 
Bi ad6~im ~ang6 ba ku, 
WQn a ni ~ k6 ~ang6 ~ danu. 
Bi akapo Oo~aala ba ku, 
WQn a ni ~ k6 gbogbo nitkan ¢ tq q. 120 
orunmila ni nij¢ ti eeyan ti nku, 
Ta ni w¢n ge odi r¢~ I~? 
Ifa ni Ori o, 
Ori nikan 
L6 t6 Aiasan ba r'okun. 125 
Bi mo ba 16w6 l¢w¢, 
Ori ni n 6 ro fUn. 
Orii mi, iwQ ni. 
Bi mo ba bimQ laye, 
Ori ni n 6 ro fun. 130 
Orii mi, iwQ ni. 
Ire gbogbo ti mo ba ni laye, 
Ori ni n 6 ro fUn. 
Orii mi, iwQ ni. 
Ori, p~l¢, 135 
Atete niran. 
Atete gbe'ni k'oo~a. 
Ko s'6o~a ti i da'ni i gbe 
L¢yin Ori yni. 
Ori, p~l¢, 140 
Ori abiye. 
J;.ni Ori ba gb~bQQ r¢ 
K'6 yc;, ~~~vs 

Qrunmila said that on entering a room, one stoops 
down at the doorway.16 

lfa, the question is: 'Who among the gods can accom­
pany his devotee on a distant journey over the 
seas without turning back?' 

Sang6 answered that he could accompany his devotee 
on a distant journey over the seas without turning 
back. 

He was asked: 'What will you do if after walking a long 
distance, 

Walking and walking, 5 
You arrive at Koso, 17 

The home of your fathers. 
And they prepare gbrglri soup; 18 
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And they prepare yam flour pudding; 
And they give you bitter kola and one cock?' 10 
~ang6 said: 'After eating to my satisfaction, 
I will return to my home.' 
~ang6 was told that he could not accompany his 

devotee on a distant journey over the seas with­
out turning back. 

<)runmila said that on entering a room, one stoops 
down at the doorway. 

I fa, the question is: 'Who among the gods can accom- 15 
pany his devotee on a distant journey over the seas 
without turning back? 

Qya 19 answered that she could accompany her devotee 
on a distant journey over the seas without turning 
back. 

She was asked: 'What will you do, if after walking a 
long distance, 

Walking and walking, 
You arrive at Ira,20 

The home of your fathers. 20 
And they kill a fat animal, 
And they give you a pot of maize pudding?' 
Qya said: 'After eating to my satisfaction, 
I will return to my home.' 
Qya was told that she could not accompany her devo- 25 

tee on a distant journey over the seas without 
turning back. 

<)runmlla said that on entering a room, one stoops 
down at the doorway. 

Ifa, the question is: 'Who among the gods can accom­
pany his devotee on a distant journey over the 
seas without turning back?' 

Oo~Mla21 said that he could accompany his devotee 
on a distant journey over the seas without turning 
back. 

He was asked: 'What will you do after walking a long 
distance, 

Walking and walking, 30 
You arrive at IfQn, 
The home of your fathers. 
And they kill one hen pregnant with eggs; 
And they take two hundred snails 
Seasoned with vegetable and melon ?' 35 
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Oo~aala said: 'After eating to my satisfaction, 
I will return to my home.' 
Oo~aaUt was told that he could not accompany his 

devotee on a distant journey over the seas with­
out turning back. 

<)runmila said that on entering a room, one stoops 
down at the doorway. 

[fa, the question is: 'Who among the gods can accom- 40 
pany his devotee on a distant journey over the seas 
without turning back?' 

J;:l~gbcira22 said that he could accompany his devotee 
on a distant journey over the seas without turning 
back. 

He was asked: 'What will you do, after walking a 
long distance, 

Walking and walking, 
You arrive at Ketu,23 

The home of your fathers. 45 
And they give you a cock 
And plenty of palm-oil?' 
J;:l~gbara said: 'Once I eat to my satisfaction, 
I will return to my home.' 
J;:l~gbara was told that he could not accompany his 50 

devotee on a distant journey over the seas with-
out turning back. 

<)runmila said that on entering a room, one stoops 
down at the doorway. 

[fa, the question is: 'Who among the gods can accom­
pany his devotee on a distant journey over the seas 
without turning back?' 

Ogun said that he could accompany his devotee on a 
distant journey over the seas without turning 
back. 

He was asked: 'What will you do, if after walking a 
long distance, 

Walking and walking, 55 
You arrive at lre. 24 

The home of your fathers. 
And they give you fried beans, 
And they kill a dog for you 
Together with a hen; 60 
And they give you guinea-corn beer and palm-wine'? 
Ogun said: 'After eating to my satisfaction, 
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I will chant ljata loudly and joyously 
All the way home.' 
Ogun was told that he could not accompany his devo- 65 

tee on a distant journey over the seas without 
turning back. 

<)runmlla said that on entering a room, one stoops 
down at the doorway. 

Ifa, I ask: 'Who among the gods can accompany his 
devotee on a distant journey over the seas with­
out turning back?' 

<)~un25 said that she could accompany her devotee on 
a distant journey over the seas without turning 
back. 

She was asked: 'What will you do, after walking a 
long distance, 

Walking and walking, 70 
You arrive at ljiunu,26 
The home of your fathers, 
And they give you plenty of corn-starch pudding 
Together with ydnrin vegetable27 and maize beer'? 
<)~un said: 'After eating to my satisfaction, 75 
I will return to my home. • 
<)~un was told that she could not accompany her devo­

tee on a distant journey over the seas without 
turning back. 

<)runmila said that on entering a room, one stoops 
down at the doorway. 

Ifa, the question is: 'Who among the gods can follow 
his devotee on a distant journey over the seas with­
out turning back?' 

<)runmila said that he could accompany his devotee XO 
on a distant journey over the seas without turning 
back. 

He was asked: 'What will you do after walking a long 
distance, 

Walking and walking, 
You arrive at lg~ti, 2s 
The home of your fathers; 
And they give you two fast-moving rats, 85 
Two fish that swim gracefully, 
Two hens with big livers, 
Two goats heavy with foetus; 
Two short-horned cows with hig horns. 
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If they prepare pounded yam, 90 
And they prepare yam-flour pudding. 
If they give you well-brewed guinea-corn beer, 
And they give you alligator pepper, 
And they give you good kolanuts ?' 
<)runmila said: 'After eating to my satisfaction, 95 
I will return to my home.' 
<)runmila was told that he could not accompany his 

devotee on a distant journey over the seas with­
out turning back. 

Ifa priest was dumbfounded. 
He couldn't say a word 
Because he does not understand the parable. I 00 
<)runmila, I confess my helplessness. 
Please clothe me with wisdom. 
Map629 in the city of Elere30 ; 
Mokun 31 of the town of <)tan;32 
M~sin33 of the city of llaw~;34 105 
Map6 of the city of J;,l~j~lu; 3s 
Gb¢laj6ko,36 offspring of tusks that make the elephant 

trumpet. 
<)ninmlla, you are the leader, 
I am the follower. 

You are the sage who teaches one wise things like II 0 
one's relation. 

Ifa, the question is: 'Who among the gods can accom­
pany his devotee on a distant journey over the 
seas without turning back?' 

Ifa said: 'It is Orl, 
Tt is Ori alone, 
Who can accompany his own devotee on a distant 

journey over the seas without turning back.' 
<)runmila said: 'When an lfa priest dies, 115 
People say that his lfa divination instruments should 

be thrown into the ditch. 
When a devotee of ~ang6 dies, 
People say that his ~ang6 instruments should be 

thrown away. 
When a devotee of Oo~aala dies, 
People say that his paraphernalia should be buried 120 

with him.' 
<)runmila said: 'Ever since human beings have been 

dying, 
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Whose head is ever severed from his body before 
burial?' 

lfa said: 'It is Ori, 
It is Ori alone, 
Who can accompany his devotee on a distant journey 125 

over the seas without turning back.' 
If I have money, 
It is Ori whom I will praise. 
My Ori, it is you. 
If I have children on earth, 
It is Ori whom I will praise. 130 
My Ori, it is you. 
All good things that I have on earth, 
lt is Ori whom I will praise. 
My Ori, it is you. 
Ori, I hail you. 135 
You who do not forget your devotee. 
Who bless your devotee more quickly than other 

gods. 
No god blesses a man 
Without the consent of his Ori. 
Ori, I hail you. 140 
You who allow children to be born alive. 
A person whose sacrifice is accepted by his Ori 
Should rejoice exceedingly. 

In the following excerpt, Ori is depicted as a god more 
sympathetic to human beings than all other gods. Since every 
man's Ori is his personal god, he is more interested in the wel­
fare of the individual than the other gods. Therefore, if an 
individual is in need of anything, he should first of all make his 
desires known to his Ori before he approaches any other god 
for assistance. If a man's Ori is not in sympathy with his cause, 
no god will sympathize with him and consequently he wiD 
not have the things he wants. 

In this excerpt the story is told of an Ifa priest who lacked 
all good things. He approached <)runmila so that he might 
have his heart's desires. <)runmila referred him to E~u the 
trickster god) who sometimes acts as spokesman for <)runmili.. 
E~u told the lfa priest that <)runmila was not in sympathy with 
him over all the things he wanted. E~u therefore advised him 
to tell his heart's desires to his Ori. After the Ifa priest had 
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followed the advice of E~u, he had all the good things he pre­
viously lacked. He therefore exclaimed: 

Nj~ ohun gbogbo t'o ba ndun mi, 
N o maa ro f'6rii mi. 
Ori ~ni ni alagb<)rfmdun. 
Orii mi, Ia mi o. 
lwQ lalagb<)randun.37 

Truly, all my heart's desires, 
I will disclose to my Ori. 
A man's Ori is his sympathizer. 
My Ori, save me. 
You are the sympathizer. 

The excerpt is as follows: 
otooot¢ ti rob~ h1ye o p'ogun. 
Sika~ika ib~ WQn o mQ niw<)n c;:gb~fa. 
Qj¢ ~san o lQ titi, 
Ko j~ k'¢rim dun ni. 
A dia fun <)ran gbogbo ti Ildun akapo 
B~~ ni WQn o dun 'Fa. 
<)ran owo tidun akapo; 
<)ran obinrin tidun akapo. 
<)ran QmQ-bibi ndun alcipo. 
Akapo waa lQ SQ fUn <)runmila. 
6 ni gbogbo ire gbogbo ni oun nwa. 
<)runmila ni ki alcipo 6 IQ SQ fun E~u. 
E~u ni gbogbo <)ran ti ndun IWQ akapo yii, 
Ko dun Ifa. 
E~u ni iWQ akapo, 
Orii r~ ni ki o IQ ro f(m. 
Nigba ti akapo ~e ~~ tan, 
<)ran-an r~~ waa ~r~ si i daa. 
Ijo ni alcipo njo, 
Ay<) ni ny<). 
6 nyin awQn awoo r~, 
AwQn awoo r~ nyin lfa. 
6 ni ~~ g~g~ 
Ni awQn awo oun wi. 
otooot¢ ti robe;: !aye o p'6gun. 
Sika~ika ib~ wQn o mQ niw<)n c;:g~fa. 
Qj¢ ~san o IQ titi, 
Ko j~ k'¢ran dun ni. 
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A dhi f{m ¢rim gbogbo ti lldun akapo 
B¢~ ni WQn o dun Ifa. 30 
Nj¢, ohun gbogbo t'6 ba ndim mi, 
N 6 maa ro f'6rii mi. 
Ori yni ni alagb¢nlndun. 
Orii mi Ia mi o. 
1wQ lalagb<)dmdtm.38 35 

Truthful men are not as many as twenty on earth, 
Wicked men are much more than sixty score. 
The day of vengeance is not far, 
That is why one is not aggrieved. 
Ifa was consulted on account of all matters which a S 

certain Ifa priest desired, 
But which lfa did not desire. 
The Ifa priest lacked money. 
The Ifa priest lacked a wife. 
The Ifa priest lacked children. 
He therefore complained to Qrunmila. 10 
He said that he was looking for all good things. 
<)ninmihl asked the Ifa priest to make his complaints 

to E~u. 
E~u said that all the things which the Ifa priest desired 
Ifa did not desire them. 
E~u said: 'You, Ifa priest, IS 
Go and complain to your Ori.' 
When the Ifa priest did as he was ordered, 
His life became good. 
He started to dance, 
He started to rejoice. 2D 
He was praising his Ifa priests 
While his Ifa priests praised Wt. 
He said that was exactly 
What his lfa priests had predicted. 
Truthful men are not as many as twenty on earth. 2S 
Wicked men are much more than sixty score. 
The day of vengeance is not far, 
That is why one is not aggrieved. 
Ifa was consulted on account of all matters which a 

certain Ifa priest desired 
But which lfa did not desire. .. 
Therefore, all the things I desire, 
I will disclose to my Ori 
A man's Ori is his sympathi:er. 
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My Ori, save me. 
You are the sympathizer. 35 

The next excerpt amplifies the point made earlier that 
the success or failure of any person depends to a large extent 
on the type of Ori or Ipin (destiny) which that person had 
selected for himself from heaven and that once a person has 
chosen his destiny in heaven it becomes almost impossible to 
alter it on earth. Indeed, the gods themselves are not in a 
position to change man's destiny. 

In this excerpt there is the story of an Ifa priest who com­
plained to Ol6dumare (the Almighty God) that he received 
no support from Qrunmila whom he worshipped night and 
day. The Almighty God interviewed Qrunmila to hear his 
own version of the case. Qrunmila told 016dumare that he 
had tried all his best for his devotee but that the destiny chosen 
by the latter prevented him from achieving success on earth. 
The last line of this excerpt says that when 016dumare heard 
Qrunmila's explanation the whole matter became very plain 
to him. 

Ow¢ ewe 0 to P¥P¥. 
Ti agbalagba o WQ akereghe. 
~~~ ewe b¥ agba, 
Ki 6 rna ~e kc) m¢. 
Gbogboo wa ni a ni~~ a jQ fib¥ 'raa wa. 
A dia fUn <)nmmila 
Eyi ti akapoo r~ 
6 pe l~j¢ l¢dc) Ol6dumare. 
016dumaree waa nim1~ si <)runmila 
Pe ki 6 waa SQ idi nMl 
Ti ko fi gbe aka.poo r~. 
Nigba ti Qrunmila de iwaju Olodumare, 
6 ni oun sa gbogbo agbara oun fUn akapo. 
6 ni lpin akapo ni o gb¢. 
Nfgba naa ni c)rc) naa 
T66 waa ye 016ditmare yekeyeke, 
Inuu r~~ si dun 
Pe oun ko da ¥jQ eekun kan. 39 

A child is not tall enough to stretch his hand and 
reach the high shelf. 
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An adult's hand cannot enter the mouth of a gourd. 
The work an adult begs a child to do 
Let him not refuse to do. 
We all have work to do for each other's good. 5 
Ifa divination was performed for <)runmila 
About whom his devotee 
Would make a complaint to 016dumare. 
016dumare then sent for <)runmila 
To explain the reason why I 0 
He did not support his devotee. 
When QrUnmila got to the presence of 016dumare, 
He explained that he had done all in his power for his 

devotee 
But that the destiny chosen by the devotee made his 

efforts fruitless. 
It was then that the matter 1 5 
Became quite clear to 016dilmare. 
And he was happy 
That he did not pronounce his judgement on the 

evidence of only one of the two parties. 

The following excerpt states that most people chose the wrong 
Ori in heaven and as a result, they are doomed to failure on 
earth. But since human beings do not naturally like to accept 
failure, they engage in an endless and fruitless struggle to achieve 
the impossible, to improve their chosen bad destiny. 

Bi 6 ba ~e pe gbogbo ori gbogbo ni i sun p6si, 
Ir6ko gbogbo iba ti tan n'igb6. 
A dia fun igba ~ni, 
Ti nt'ik<)le <)run b<) wa si t'aye. 
Bi 6 ba ~ pe gbogbo ori gbogbo ni i sun p6si, 5 
Ir6ko gbogbo iba ti tan n'igb6. 
A dia fun Owere, 
Ti nt'Ik<)le <)run b¢ wa ~i t'aye. 
Owere Ia nja, 
Gbogboo wa. I 0 
Owere la nja. 
J;:ni t'6 yan'ri rere ko w(>p<). 
Owere Ia nja, 
Gbogboo wa. 
owere Ia njit.40 15 
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If all men were destined to be buried in coffins, 
All ir6ko trees41 would have been exhausted in the 

forest. 
Ifa divination was performed for two hundred men 
Who were coming from heaven to earth. 
If all men were destined to be buried with coffins, 5 
Alllr6ko trees would have been exhausted in the forest. 
Ifa divination was also performed for Struggle 
Who was coming from heaven to earth. 
We are only struggling. 
All of us. 10 
We are only struggling. 
Those who chose good destinies are not many. 
We are only struggling. 
All of us. 
We are only struggling. 15 

The excerpt below stresses that nobody can tell who has 
chosen a bad or a good Ori. The shape or size of a bad head 
may not be different from that of a good one. The type of Ori 
chosen by a particular person remains unknown to him and 
to all other men; it is Orimmila alone, as the only witness 
of the act of the choice of destiny, who can tell what type of 
head each person has chosen. Hence the need for every person 
to consult <)runmila from time to time. 

Ori buruku ki i wu tuulu. 
A ki i da ~s~ a~iweree ml) 16ju-l)na. 
A ki i m'ori ol6ye UtwiljQ. 
A dia fUn M¢b6wu 
Ti i ~e obinrin Ogun. 
Ori ti 6 jQba l¢la, 
.t;:nikan o ntQ; 
Ki tQkQ-taya 6 m¢ pe'raa WQn ni were m¢. 
Ori ti 6 jQba l¢la, 
:t;:nikan o m¢.42 

A bad head does not swell up. 
Nobody knows the foot-prints of a mad man on the 

road. 
Nobody can distinguish the head destined to wear a 

crown in an assembly. 
lfa divination was performed for M¢b6wu 

5 

10 
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Who was the wife of Og(ln. S 
The head that will reign tomorrow, 
Nobody knows it. 
Let husband and wife stop calling each other names. 
The head that will reign tomorrow, 
Nobody knows it. 10 

The excerpts quoted so far show clearly the important role 
that Ori plays in the success of every man on earth. The Y oruba 
concept of Ori, however, also stresses the need for hard work in 
bringing to fruition the potential success that the choice of a 
good Ori carries with it. Therefore, the choice of a good Ori 
does not automatically lead to success. One has to work hard 
in order to bring to fruition this potentiality. For those who have 
chosen the bad Ori, however, there is little hope of improve­
ment even if they spend all the twenty-four hours of each 
day at work. 

The following excerpt tells the story of the day all heads j 
gathered themselves together to deliberate on something which I 
they wanted to bring to fruition. They did not invite ~ i 

(Legs) to the meeting. Mter all their deliberations, they dis- l 
covered that there was nobody to carry them about to execute l 
their plans. They were therefore forced to recognize the impor- j 
tance of .es~ in the execution of their plans. _es~ is here used l 
as the symbol of power and activity while Ori (Head) is the 1 
symbol of predestined success, The point of the story is that ! 
even if one is predestined to success by the choice of a good 1 
Ori, one cannot actually achieve success without the use of j 
one's _es~, the symbol of activity and power. : 

<)p~b~, awo J;:s~, 
L6 dia f'~s~. 
Nij¢ ti nt'1k¢le ¢run b¢ waye. 
Gbogbo awQn orl ~a araa WQn jQ, 
WQn o pe J;:s~ si i. S 
E~u ni: ':!;: o pe J;:s~ si i, 
Bi 6 ti ~e gun naa. nu-un.' 
Ija ni w¢n fi tUka nib~. 
Ni WQD t66 waa ran~~ si :es~. 
Nigba naa ni im<)ran ti WQll ngba t66 waa gun. ]0 

W¢n ni b~ g~g~ 



ORI AND MAN'S CHOICE OF DFSTINY 149 

Ni awQn awo aw¢n wi. 
Qp~~. awo J;,s~, 
L6 cUa r·es~ 
Nij¢ ti Jit'k¢le ¢run b¢ waye. 15 
~~mama de o, 
Awo J;,s~. 
J;,nikan ld i gbim¢ran 
K'6 YQ t'~sw '1~. 
~b~ rna rna de o, 20 
Awo J;,s~.43 

Qp~~.44 the !fa priest of Legs, 
Performed Ifa divination for Legs 
On the day he was coming from heaven to earth. 
All heads called themselves together. 
But they did not invite Legs. 5 
E~il said: 'Since you do not invite Legs, 
We will see how you will bring your deliberations to 

success.' 
Their meeting ended in a quarrel. 
They then sent for Legs. 
It was then that their deliberations became successful. 10 
They said that was exactly 
What their lfa priests had predicted. 
Qp~b~, Ifa priest of Legs, 
Performed !fa divination for Legs 
On the day he was coming from heaven to earth. 15 
Qp~b~ has surely come, 
Ifa priest of Legs. 
No one deliberates 
Without reckoning with Legs. 
Qp~b~ has surely come, 20 
lfa priest of Legs. 



CHAPTER VI 

Man and the Supernatural Powers 

THE YORUBA CONCEPT OF THE SUPERNATURAL 

THE Yoruba are a deeply religious people' and therefore have 
a strong belief in the existence of supernatural powers. These 
supernatural powers are believed to affect the everyday life 
of Man for good or ill. As has been pointed out in the preceed­
ing chapter, the Yoruba believe that in the process of selecting 
his Ori, every person has chosen his destiny in life; that this 
destiny for someone who has chosen good Ori, is no more than 
a potential ability to lead a successful life; and that human 
effort, aided or hindered by the supernatural powers, also con­
tributes a great deal to the attainment of success in life. In other 

, words, the Yoruba believe that those who have chosen good 
destinie!. and are aided by the supernatural powers will, if they 
work hard, become successful in life. As for those who have 
chosen bad destinies, there can be no hope of success in life, 
except they can perform sufficient sacrifice to make good the 
defects in their bad heads. 

The Y oruba conceive the supernatural powers as being of 
two types, good and evil. The good supernatural powers are 
also believed to be of two types: the gods (Ori.ya) and the 
ancestors (Oku ¢run). The good supernatural powers aid Man 
in his daily life. They are, however, sometimes angry with Man 
if he neglects his duty either to his fellow man or to the 
supernatural powers . Through Qrll1lmila, the mouthpiece of the 
gods and of the ancestors, it is always possible to find out when 
and for what reason the super-natural powers are angry. 
When they are angry, they can always be appeased with a 
sacrifice. Generally speaking, however, the gods and the 
ancestors do not work against Man's interest and are therefore 
regarded as friends of Man, protecting Man from the evil 
supernatural powers. 

The evil supernatural powers are also of two types: the 

151 
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Ajogun (Belligerent Enemies of Man) and the Eniydn or et~y~ 
(Witches). Generally speaking, the evil supernatural powers 
work against Man's interest by trying to prevent the timely 
achievement of his destiny. The most important of the Ajogun 
are Iku (Death) responsible for putting an end to Man's life; 
Arim (Disease) responsible for afflicting Man with illness; 
/;gbil (Infirmity) who brings paralysis to Man and Ofo (Loss) 
who destroys or carries away Man's property. The Ajogun 
are Man's enemies for they work against Man's interest all 
the time. The Ajogun can however be appeased with sacrifices. 

The Eniydn are also known as et~y~(birds) because they are 
believed to be capable of assuming the form of birds whenever 
they want to work against Man's interest. As will be shown 
later, the Witches have no other purpose in life than the destruc­
tion of Man and his property. They are therefore the arch­
enemies of Man. The sad thing is that against the Witches 
there is hardly any form of armour since sacrifice hardly helps 
when they are ready to strike. A man's surest protection against 
the Witches is his Ori.2 

The belief that Man has friends and enemies among the 
supernatural powers leads on to the belief that conflict develops 
now and then between the good powers on one side and the 
evil powers on the other side. This conflict is inevitably caused 
by the clash of interest that develops between the good and the 
evil powers over the regulation of the affairs of Man. Conflict 
between the good and the evil supernatural powers is a fascinat­
ing theme running through many ~s~ {fd. Some of these rsr 
are presented below. 

Standing between the evil powers and the good powers is 
the mischievous figure of E~u3 (the Yoruba trickster god) 
who is more or less a neutral force in the conflict between the 
good supernatural powers and the evil ones. Although :Ef(a 
is believed to belong to the zone of the gods, he does not always 
favour his fellow gods. Indeed, E~u is prepared at any time to 
favour any human being or supernatural power according to 
his own whims and caprices influenced by whether or not the 
person or power concerned has performed the prescribed 
sacrifices. 
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THE GODS AND THE ANCESTORS, FRIENDS OF MAN 

(a) ln this example, Qrunmila is depicted as a protector of 
his devotees. It is also a prayer addressed to Qrunmila imploring 
him to shield his devotees from evil. 

Oni loni Onisin lkQ, 
<)la ll)la <)baraml)j~; 
<)tunla QmQ iya ~. 
Bi o wa, 
Bi o wa, 5 
I;<,nikan o m¢. 
A dia fun <)runmila 
Jfa. 0 rata b'QmQ ~ 
Bi igun lg¥mQ. 
Ewi n'le Ado, 10 
Ifa, rata bO mi, 
Ibi p¢ lode. 
Agbara m 1 rataa bo yanrin touo. 
Ifa, rata bO mi, 
Ibi p¢ lode. 15 
Etip(>n-Qla ni i nitaa bo'l~. 
Ifa, rata bO mi, 
Ibi p¢ lode. 
lhiiuhu ladi~ fi i rataa b' Qm9 ¢. 
<)runmila, rata bo mi, 20 
Ibi pi) lode.4 

Today is the day of Onisin lkp,5 

Tomorrow is the day of (Jbilriim(Jje,6 

The day after tomorrow, its kinsman, 
Whether it will come 
Or whether it will not come, 5 
Nobody knows. 
Ifa divination was performed for Qrunmila 
Who sheltered his children 
Like the vulture of lg¥mQ.7 

Ewi in the city of Ad6,8 10 
Ifa, shelter me, 
There are many evils outside. 
1t is the torrent which covers up sand in the river. 
Ifa, shelter me, 
There are many evils outside. 15 
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It is etipf)n-p/a vegetable9 which covers up the earth. 
lfa, shelter me, 
There are many evils outside. 
The hen shelters her children with her feathers. 
Orunmila, shelter me, 20 
There are many evils outside. 

(b) In the following excerpt the role of Qrunmila in human life 
is likened to that of the calabash-mender. Because he protects 
Man from danger everyday, he could therefore be said to 
mend human life as one mends calabash. 

Pa bi Qsan ja; 
Qsan ja, 
Awoo WQn lOde lt6ri. 
Akatanp6 jakun, 
6 dobiirl kal~. s 
A dia f1ln ()runmila, 
Jfa tllee t'aye Oluuf~. Oro, s9 
Bi ~ni ti DSQgba. 
Ta ni 6 wa b3. ni t'ayee wa w¢nyi SQ? 
Ewe c)~ til~ sQ. 10 
()runti1ilA ni 6 wa b3. ni t'ayee wa wc)nyi sQ. 
Ewe c)~~ til~ sQ. 
Ifa ni 6 wl b3. ni t'ayee wa wc)nyi sQ. 
Ewe c)~~ til~ sQ. 
Baraapetu ni 6 wa b3. ni t'ayee wa wc)nyi sQ. IS 
Ewe c)~p~ til~ sQ.to 

Sudden as the snap of bow-string; 
The bow-string snaps, 
Their Ifa priest in the city of lt6ri. 11 

When a cross-bow loses its string, 
It dances all over the ground. S 
Ifa divination was performed for ()runmila 
Ifa was going to mend the life of the king of 1/i! 
As one mends a broken calabash. 
Who then will help us mend our lives? 
Palm-tree grows leaves right from the ground. 12 10 
Or1lnmila will help us mend our lives. 
Palm-tree grows leaves right from the ground. 
Ifa will help us mend our lives. 
Palm-tree grows leaves right from the ground. 
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Baraapetu13 will help us mend our lives. 15 
Pabrt-tree grows leaves right from the ground. 

(c) The following excerpt tells how ~ang6, the thunder god, 
once helped a man known as Qlqgbun A.yikU14 to conquer his 
enemies by throwing stone-celts at them.15 

Irino ~f¢n, 
eg~rin iwo; 
Qnlem't ~fc)n 
Ni i rin waara waara leti Qpa. 
A dia foo Ql(>gbun Ayiku. 5 
Wqn ni ki 6 rubQ. 
w (>n ni awQn c>ta. f* pa a I(>dim naa. 
w ¢n ni ki 6 IQ dint¢ ~ang6. 
6 si ~ gbogboo r~. 
Ibi ti awQn c)taa r~ gbe npetepero 10 
Pe awQn 6 pa a, 
Ni ~ang6 ba 1¢¢ SQ ¢un aara si aarin WQll· 

igba' ti, ?. ~gun aWQn Qtaa r~ tan, 
0 wa nJo, 
6 ny¢. 15 
6 ni ~ g~g~ ni aWQn awo OUn Wi. 
Irino ~fc)n, 
eg~rin iwo; 
Qnlenu ~fc)n 
Ni i rin waara waara leti qpa. 20 
A dili fun Qlqgbun Ayiku 
Eyi ti 6 d'Ql(>gbun Ayila gbiri gbiri Iori Qta. 
Ero Ipo, 
Ero Qfa, 
e waa ba ni Iaiku kangiri 25 
Aikll kangiri la a b' 6ke.16 

Four hundred bush-cows, 
Eight hundred horns. 
Two hundred and eighty bush-cows 
Walk coniidently near a snare. 
Ifa divination was performed for Ql(>gbun Ayiku. 5 
He was asked to perform a sacrifice. 
He was told that his enemies wanted to kill him during 

that year. 
He was told to go and cling to ~ang6 for protection. 
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And he did everything. l 
As his enemies were conspiring together 10 
In order to kill him, 
~ng6 went and dropped a stone-celt in their midst. 
After he had conquered his enemies, 
He started to dance, 
He started to rejoice. IS 
He said that was exactly what his Ifa priests had pre-

dicted. 
Four hundred bush-cows, 
Eight hundred horns. 
Two hundred and eighty bush-cows 
Walk confidently near a snare. 28 
lfa divination was performed for Qlqgbun Ayiku 
Who would become Ql¢gbun Ayila 17 on top of stone. 
Travellers to I,po, 
Travellers to Qfa, 
Come and meet us alive and in good health. 2S 
One always finds the hill alive and in good health. 

(d) The following f!Sf! Ifd emphasizes the role of one's dead 
parents (representing the ancestors) and one's /kin (sacred 
palm-nuts of divination representing the gods) and one's Ori 
(Destiny God) in leading Man to success in life by protectin& 
and supporting one. The ancestors are regarded in this excerpt 
as Man's best confidants in times of difficulty. 

<)san ni 0 san ~. 
Oru ni o ru ~. 
OkUnkun o kiln ~; 
<) pa bata m'QmQ l~s~ PW ~ ~¢. 
A dia fUn Baal~j¢ 
Ti nt'Ik¢Ie ¢run b¢ waye. 
Ba a ba I~j¢ o, 
~e b'¢run ~ni Ia a baa SQ. 

Yo6 gbe ¢ o, 
Baba ~ni ld i gbe'ni i ti. 
Yoo gbe 9 o, 
lye ~ni ki i gbe'ni i ti. 
Yo6 gbe 9 o, 
Ikin ~ni ld i gbe'ni i tl. 
Yoo gbe ¢ o, 
Orl ~ni ld i gbe'ni i ti. 18 

s 

10 

IS 
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Daylight does not keep longer than usual; 
Night does not keep longer than usual; 
Darkness does not keep longer than it usually keeps. 
He who provides a pair of sandals for a child's feet. 19 

lfa divination was performed for Ba.al~j¢20 5 
Who was coming from heaven to earth. 
If one has a problem, 
One should take it to one's ancestors. 
He shall protect you; 
One's dead father never fails to protect one. 10 
She shall protect you ; 
One's dead mother never fails to protect one. 
It shall protect you; 
One's sacred Ifa divination palm-nuts never fails to 

protect one. 
He shall protect you; 15 
One's Ori never fails to protect one. 

(e) The following ese lfd portrays an example of the type of 
difficulty that may be encountered by someone who has neg­
lected his ancestors. The ese tells a story about one Oyepolu21 

who lost his mother when he was a child and therefore grew 
up to become ignorant of the sacrifices and taboos of his an­
cestors. The result was that he lacked all the good things of life. 
It was not until after he had appeased his ancestors that he 
started to enjoy prosperity. 

Pepe, awo ile; 
OtltA, awo Ode; 
Alapaaild~d~ 16 k¢le tim, 
L6 kqjuu r~ s'6doodo, 
Ko kanmi, 
Ko kanke; 
6 waa kqjuu r~ s'6doodo. 
A dia run Oyepolu, 
QrnQ i~oro n'If~, 
Eyi ti iyaa r~ 6 fi sil~ 
Ni oun nikan ~o~o lenje lertje. 
lgba ti Oyepolu dagba tan, 
Ko mq ohun oro ilee babaa r~ m¢. 
Gbogbo nnkan r~ waa daru. 

5 

10 
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6 wa obinrin, 15 
Ko ri. 
B~ ni ko ri ile gbe. 
L6 ba ro'eeji k'~ta, 
6 looko alawo. 
W¢n ni gbogbo m)kan oro ilee babaa r¢ 20 
T'6 ti gbagbe 
L6 ndil. a taamu. 
W¢n ni ki 6 lQ 
Si oju-o6ri aWQn babaa r~, 
Ki 6 maa 1¢¢ juba. 25 
lgba ti 6 ~e ~~ tan, 
L6 waa b~r~ si i gbadun araa r¢. 
6 n.taje, 
6 l6binrin, 
6 si bimQ p~lu. 30 
6 ni b# ~~ ni awQn awo oun wi. 
Pepe, awo ile; 
Otita, awo Ode: 
AlapaaM~~ 16 k¢1e tan, 
L6 kQjuu r~ s'6do0do, 35 
Ko kanmi. 
Ko kanke, 
6 waft kQj(m r~ s'6doodo. 
A dia f'6ycpolu; 
QmQ i~oro n ·tr~. 40 
Oyepolu o ml)kan. 
B'epo 1~ ¢ k¢(1 ta a I~ ni, 
Em.i om¢. 
Oyepolu o ml)kan. 
B'(lti l~ ¢ k¢¢ ta a I~ ni, 45 
Emi om¢. 
Oyepoh1 o ml)kan. 
Gbogbo l~oro ¢run, 
e sure wa, 
e wMt gb'oro yli ~.22 

Pepe23 is the Ifa priest of the House; 
Otita24 is the lfa priest of Outside; 
It is the Ethiopian swallow who builds his nest 
And curves its entrance downward. 
The nest if> neither on water 5 
Nor clearly on dry land. 
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lts entrance just droops down in a curve. 
Ifa divination was performed for Oyepolii 
Offspring of sacrifice-makers at If~ 
Whose mother would die and leave him 10 
All alone in his early childhood. 
When Oyepol(t grew up, 
He did not know the sacrifices and taboos of his 

father's household. 
His life became confused. 
He looked for a wife to marry, 15 
But he found none. 
In addition, he had no comfort at hom.::. 
He added two cowry-shells to three, 
And went to an Ifa priest for divination. 
He was told that the sacrifices and taboos of his 20 

father's household 
Which he had neglected 
Were the cause of his troubles. 
He was told to go 
To the graves of his ancestors 
To beg for power and authority. 25 
After he had done as he was ordered, 
He started to enjoy his life. 
He started to have money. 
He had a wife. 
And he had children. 30 
He said that was exactly what his Ifa priests had pre-

dicted. 
Pepe is the Ifa priest of the House ; 
Otita is the Ifa priest of Outside; 
It is the Ethiopian swallow who builds its nest 
And curves its entrance downward; 35 
The nest is neither on water 
Nor clearly on dry land. 
lts entrance just droops down in a curve. 
Ifa divination was performed for Oyepolu, 
Offspring of sacrifice-makers at If~. 40 
Oyepolii does not know anything. 
Whether palm-oil is the first thing to spill on the 

ground, 
I do not know. 
Oyepolii does not know anything. 
Whether alcohol is the first thing to spill on the ground, 45 
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r do not know. 
Oyepolu does not know anything. 
All sacrifice-makers of heaven 
Come quickly 
And help to perform this sacrifice. 

THE AJOGUN AND THE WITCHES, ENEMIES OF MAN 

50 

(a) In the following excerpt, a man named Ond¢s¢ was 
besieged by Death and the other Ajogun but was saved by 
his Ifa priests who painted him with the juice of ibUje2s. This 
juice turned Ond¢s¢, a light-complexioned person, into a black 
man. When the Ajogun arrived in his house, they could not 
recognize him again because cf the change in his complexion. 

Qhll~kun Io 6 j~; 
Ominiflkun; 
t:rin 0 ~e e yi pada kun; 
Atatabia kun; 
Qkunrin kun kun kun 16ru. 
AkQ aja lQh'l, 
AkQ agilata Io~u. 
Qm¢bokun, 
OmQ ~ni a b'6yind~. 
QmQ ~ni o ~e'di j~nl~k~, 
K'a f'il~k~ si t' QmQ ~lomiran; 
QmQ ~i l'QmQ ~ni i j~. 
A dia fun Ond~~ pupa t' oke .Apa, 
Eyi ti t'ikutarim nkan 'lee r~ re, 
Ajogun gbogbo nkan 'lee r~ ni lilQ ni IHQ. 
Ni awQn awoo r~ ba ni k'6 ru QpQlQpQ ibuje. 
Ni w¢n ba ntu lara buje naa fi pa a lara, 
Ni 6 ba di eeyan dudu fafa. 
Ni aWQll ajogun 0 ba lee da a n1Q nt¢. 
Ij6 ni nj6, 
Ay¢ ni ny¢. 
0 Jiyin llWQll awoo f~, 
AwQn awoo r~ nyin 'Fa. 
Agogo ni Ip6r6, 
Aran ni ikija, 
<)pa kugukugu 16jude ~~~rimogbe. 
6 ya ~nu k6t6, 

s 

10 

IS 
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Orin awo 16 b¢ si i l~nu; 
J;s~ ti 6 na, 
lj6 fa a. 30 
6 ni: 'Iku ma fonibUje pa. 
A~~niyanm¢, 
A~niyanm¢. 
Arim rna ~·onibUje ~e. 
A~~niyanm.¢, 35 
A~~niyanm¢. 
ljogun ¢run, 
:e p~yinda, 
A~eniyanmq, 
A~eniyanm¢.26 40 

You are known as Qhil~kun27 

Whose other name is Ominlnkun ;28 

An elephant cannot be turned over for carving; 
Whose name is Atatabia-kun,29 

The short and terrible man at night. 5 
A male dog means honour, 
A male agita/a30 is known as moon. 
One's child is for one a source of okim beads.31 

One's own child is for one a source of all wealth. 
Whilst the buttocks of one's child are without beads, I 0 
One won't decorate with beads the waist of another 

person's child. 
One's child is always treated as one's own child. 
Ifa divination was perfor:n1ed for 06d~s~, the light-

complexioned man of Apa Hill 
Whose house was haunted by Death and Disease, 15 
Whose house was haunted persistently by all Ajogun. 
His Ifa priest therefore asked him to offer plenty of 

buje as sacrifice. 
They took part of the bUje and robbed it on his body. 
And he became a very black person. 
As a result, the AJogun could not recognize him. 20 
He started to dance, 
He started to rejoice. 
He started to praise his lfa priests 
While his Ifa priests praised Ifa. 
Gongs were beaten at lp6r6, 
Aran dru:n1 was beaten at Ikija, 25 
Sticks were used to prodttce melodious music at 

~~~rimogbe. 
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He opened his mouth a little, 
And he uttered forth the song of Ifa. 
As he stretched his legs, 30 
Dance caught them. 
He said: 'Death, do not kill the buje man mistakenly. 
You who are now bound to mistake man for some-

thing else. 
You who henceforth must mistake man for another 

being. 
Disease, do not afflict the bUje ;man mistakenly. 3S 
You who are now bound to mistake man for some-

thing else. 
You who henceforth must mistake man for another 

being. 
Warriors of heaven, 
Turn your backs and hurry away, 
You who are now bound to mistake man for another 40 

being. 

(b) In the following excerpt, E~u helped a man named 
QlQmQ, 32 to destroy the Ajogun who besieged him by putting 
yam-flour in their mouths. It is believed that the Ajogun must 
not taste yam-flour because it makes their mouths sour and 
Jocks up their jaws. 

Atata-taln-tain. 
A dia f'OlQmQ, 
tyan, iyan, gldigbi. 
Gbogbo ajogun gbogbo ni ndooylka QIQmQ 
Ti wQn nr~ pa a.. s 
W¢n ni ~bQ nf 6 ru. 
6 si ru u. 
Ni QjQ kan, 
Iku, Arun ati Of6 dlde, 
W¢n n~igun lQ s'lle QlQmQ. 10 
W¢n ba :E~u 16jUde. 
Bi w¢n ba ti f~~ wQ'le QlQmQ, 
E~u saa mbu iy~fun Hub¢ si WQn l~nu ni. 
B~~ ni gbogbo ajogun ko gbQd<} f~nukan iy~fun elub<?. 
tgba ti iy~fun elub<? kan awQn ajogun l~nu. 1 s 
bmiii kU 
bmiii sl ~aar~ ninuu wQn. 
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$ilgbQn ko Si eyi ti 6 lee WQ'le Q1Qll1Q ninuU WQO. 
lgba ti inu QlQmQ dun bin, 
Orin awo ni ilkQ. 20 
6 ni: •At:ata-tain-taln. 
A dia f'QlQmQ, 
lyan, iyan gidlgbi. 
Iku t6 16un 6 p'awo, 
Ko lee p'awo me;,. 25 
Iku ti y~ 16ri awo. 
Iku e e j'elubc;,. 
B'fku ba p'6un 6 j'eh1b(l, 
:enuu r~ a kil, 
J?nuu wQn a fun tuuru. 30 
Ariln t'6 16un 6 ~awo 
Ko lee ~wo mQ. 
Iku e e j'elubc;,. 
B'fku ba p'6un 6 j'elilb(l, 
:enuu r~ a kil, 35 
:enuu wQn a fun tuuru. 
Ajogun gbogbo t'6 l'6un 6 ~awo 
Ko lee ~awo me;,. 
Ikll e e j'elubc;,. 
B'fku ba p'6un 6 j'etilbc;,, 40 
:enuu r~ a kil, 
:enuu WQn a fUn tuuru.3l 

.Atata-tain-tain. 34 

Ifa divination was performed for QlQmQ, 
The tall and hefty one. 
All Ajogrm were moving around QlQmQ. 
They wanted to kill him. 5 
He was asked to perfor111 sacrifice, 
And he performed it. 
One day, 
Death, Disease and Loss stood up, 
And set out to carry war to the house of QlQmQ. 10 
They found E~il outside the house. 
As they were trying to enter the house of Q1Q1l1Q, 
E~il repeatedly put yam-flour into their mouths. 
And it is forbidden for all Ajogrm to taste yam-flour. 
When yam-flour touched their mouths, 15 
Some of them died, 
And some fell ill, 
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But none could enter QlQmQ's house. 
When QlQmQ became happy, 
He started to sing the song of Ifa priests. 20 
He said Atatii-tain-tain. 
Ifa divination was performed for QlQmQ, 
The tall and hefty one. 
Death who wanted to kill Ifa priest, 
Can no longer kill him. 25 
Death has moved away from the head of Ifa priest. 
Death does not eat yam-flour. 
If Death attempts to eat yam-fiour, 
His mouth becomes stiff, 
His jaws are locked up. 30 
Disease who wanted to afflict Ifa priest 
Can no longer afflict him. 
Death does not eat yam-flour. 
If Death attempts to eat yam-flour, 
His rrtouth becomes stiff, 35 
His jaws are locked up. 
All Ajogun who wanted to attack lfa priest 
Can no longer attack him. 
Death does not eat yam-flour. 
If Death attempts to eat yam-flour, 40 
His mouth becomes stiff, 
His jaws became locked. 

(c) The following excerpt tells the story of a man known 
as Lipade5 who was using all his wisdom to acquire wealth 
but who was being harrassed by Death. As in all short forms of 
fSf lfd, the story does not tell what happened to Lapade. 
It ends up with an incantation in which Death is urged to 
fear the Ifa priest just as the fire which devours the grass roof 
of a thatch-roofed house 'fears' the ceiling and leaves it un­
touched.36 

A ki i fi lp¢nju b3. babalawo gbele; 
A ki i fi ip¢nju le babalawo b¢ s6de; 
.J;:ni ti 6 b3. fi ip¢nju b3. babalawo gbele, 
.J;:ni ti 6 b3. fi ip¢nju le babalawo s6de, 
Oluwaar~ y60 t'~s~ bQ giyan eerun. 
A dia fun Lapade, 

5 
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Qm<;> OfOfO yWa. 
Ti 6 nfi <;>gb¢n inu paw6, 
Ti Iku nfi <;>gb¢n inuu waa kiri. 
Iku, bi o ba w<;>Ie, 10 
0 b~ru awo. 
Bi ina ba j6 koriko ile, 
A b~ru aja.37 

One must not live in want while sharing a house with 
an Ifa priest. 

One must not send out an Ifa priest from one's house 
because of want. 

He who lives in want while sharing a house with an 
Ifa priest, 

He who sends out an Ifa priest away from his house 
because of want, 

That person thereby puts himself in danger. 5 
Ifa divination was performed for Lapade, 
A man of exceeding beauty. 
Who was using his wisdom to make money 
But whom Death was seeking about with all wisdom. 
Death, when you enter a house, 10 
Fear the Ifa priest. 
When fire burns the grass roof of a house, 
It fears the ceiling and leaves it untouched. 

(d) The following excerpt exposes the evil purpose of the 
Witches to destroy Man and his handiwrok. When the Witches 
and the Human Beings were coming from heaven to earth, each 
group was asked what his purpose was in going to earth. 
The Witches said that their own purpose was the destruction 
of all the things done by the Human Beings. The Human 
Beings said that they were going to earth to do all the things 
that they considered to be useful. Both groups were asked to 
perform a sacrifice. The Witches performed a sacrifice but 
the Human Beings did not. The result was that when both 
parties arrived on earth, the Witches started to kill the child­
ren of Human Beings and to destory all their property. The 
Human Beings could not do anything to stop the Wit­
ches. They therefore made Egungun38 with which they masked 
themselves as they used proverbial language to abuse the 
Witches. 
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Paaka ~~yin kungii, 
6 hog6jl nl~. 
A dhi fUn Eniyan, 
A bU f'Enlyan. 
AwQn mejeeji nt'lk¢Ie ¢run b¢ waye. s 
W¢n ni ki aWQn mejeeji 6 rubQ. 
Eniyan ni bi oun bit de'le aye, 
Oun 6 maa ba ti gbogbo Eniyan j¢ ni. 
Enlyan naaa ni bi oun bit de'Ie aye tan, 
Ohun ti 6 bit wu oun ni oun 6 maa ~e. 10 
W¢n ni ki oun naa 6 rubQ. 
Ko ru. 
Jgbft ti aWQn mejeeji d6'le aye tan, 
L6 bit di pe bi Eniyan ba bimQ sil~ tan, 
Eniyan 6 pa a. 15 
Gbogbo nnkan ti Eniyan ni, 
Ni awQn Eniyan mba a j¢. 
Ni Eniyan bit pada IQ si oko alawo. 
6 I¢¢ rubQ. 
W¢n ni ki 6 1¢¢ da Begun. 20 
Ni 6 bit b¢ sinu ~ku, 
6 tl.IQ koro6 mQ awQn Eniyan. 
6 ni b~~ g~g¢ ni awQn awo oun wi. 
Pailka ~~yin kungii, 
6 hog6ji nl~. 25 
A dia fUn Eniyan, 
A bu f'Eniyan. 
AwQn mejeeji nt'Ik<)h! ¢run b¢ waye. 
Eniyan ni. 
Eniyan ni. 30 
Eniyan wQn o j'Eniyan 6 nisimi.39 

Pairktf<0 stiffened his back into a hump, 
And took up forty cowries from the ground. 
Ifa divination was performed for the Witch, 
Tfa divination was also performed for the Human 

Being 
Both of them were coming from heaven to earth. 5 
Both of them were asked to perform a sacrifice. 
The Witch said that when she arrived on earth, 
She would be spoiling the handiwork of the Human 

Being. 
The Human Being said that when he arrived on earth, 
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He would be doing whatever he wanted. 10 
He too was asked to perform a sacrifice. 
But he did not. 
When both of them arrived on earth, 
Whenever the Human Being gave birth to children, 
The Witch would kill them. 15 
All the belongings of the Human Being 
Were being damaged by the Witch. 
The Human Being went back to his Ifa priest 
And performed the sacrifice which he previously 

neglected. 
He was asked to go and make Egungun. 20 
He put on the robes of his Egungun, 
And started to use proverbial language against the 

Witch. 
He said that was exactly what his Ifa priests had pre-

dicted. 
Paaka stiffened his back into a hump 
And took up forty cowries from the ground. 25 
Ifa divination was performed for the Witch, 
Ifa divination was also performed for the Human 

Being. 
Both of them were coming from heaven to earth. 
They are all Witches 
Though they are Human Beings. 30 
The Witches prevent the Human Beings from having 

rest. 

(e) In the following excerpt, the story is told of a woman 
named ~rubimi41 who was tormented by the Witches because 
she refused to give bean cakes42 to their mother. The Witches 
sent their ¢gbingbin43 birds to go and cry in a terrifying manner 
in the backyard of eruromi's house. erubami went to bfun 
Meji44 to find out the cause of the persistent cry of the bird. 
She was advised to offer the bean cakes which she had originally 
refused to give to the mother of the Witches. When she did as 
she was ordered, the terrifying cry of ¢gbingbin stopped. 

A~a ke, 
Ko daM. 
Qgbingbin rin, 
Ko dab¢. 
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Alliisan mb~ nihil ib~ njQUn? s 
A dia foo erubanti 
Ti 6 o dagun iya awQn J;:l~y~. 
W(>n ni ~bQ ni ki 6 ~· 
eruba.D1i a :maa ~owo akara. 
lya awQn 1;:1~y~ tQrQ akara, 10 
erubami 0 fUn un. 
Bi 6 b3. ti di ni al~, 
AwQn ¢gbingbin a b~r~ si i rin 
Ni ~kUle Srubami gbin gbin-in gbin. 
Nigba ti ririn awQn <)gbingbin naaa k<) IS 
Ti ko d3.w¢dur6 m¢, 
Ni Srubami b3. fi ariwo ta. 
6 Ilke pe: 
·er-u ba mi o, er-u ba mi o.' 20 
L6 b3. fi b~~ ke de ile orun Meji. 
Ofoo Meji ni allra ni ki 
Erubami 6 lQ run iya awQn :et~y~. 
Afi igba ti 6 ~e b~~ 
L6 t66 ni isimi.45 2S 

The kite cried, 
It did not stop. 
Qgbingbin cried, 
It did not stop its terrifying cry. 
Is there a sick person in that neighbourhood? S 
Ifa divination was perfornted for Srubami 
Who offended the mother of the Witches. 
She was asked to perform a sacrifice. 
Srubami used to trade in bean cakes. 
The mother of the Witches begged for bean cakes 10 
But Srubami refused to give her. 
Whenever it was dark, 
(Jgbingbin would start to cry frighteningly 
In the backyard of Srubanti. 
When the cry of pgbingbin continued for long IS 
And it did not stop, 
Srubami started to shout. 
She said: 
'I am afraid, 
I am afraid.' 20 
She shouted thus until she reached the house of Ofun 

Mejl 
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Who advised her to give bean cakes 
To the mother of the Witches. 
It was after she did as she was ordered 
That she had peace. 25 

CONFLICT BETWEEN THE GODS AND THE EVIL 
SUPERNATURAL POWERS 

(a) In the following excerpt the story is told of <)rUnmiJ.a's 
experience when he was besieged by all the Ajogun but he 
conquered all of them with the help of his Ori. The excerpt 
ends with a prayer to <)runmila for protection from the Ajogun. 

Ifa 16 loni; 
Ifa 16 l¢Ia; 
Ifa 16 l¢tunla p~lu ~; 
QrUnmila 16 ni'j¢ m~r~~rin bo~a da 'aye. 
A dia run Qrunmila 
Nij¢ ti Ajogun gbogbo 
Nkan 'lee r~ lakanyun. 
Iku, Arun, Ofo, egba., :E~. 
Gbogbo WQU ni ny¢ Qrunmilaa wo. 
W¢n nwi pe QjQ kan 
Ni awQJ1 6 pa a. 
Ni Qrunmila ba gbe oke Ip¢ril r~ kal~. 
6 da bgunda Meji. 
W¢n ni ~bQ ni 6 waa ru 
6 si ru u. 
lgba. t'6 rubQ tan, 
Ni oke lp¢rii r~ ba rata bO 6 m¢1~. 
Ni Iku o ba lee pa a nt¢, 
B~~ ni Arun 0 lee ~e e ntQ. 
Ij6 ni nj6, 
Ay¢ ni nyC}. 
6 nyin awQn awoo r~. 
AwQn awoo r~ nyin 'Fa. 
6 ya ~nu k6t6, 
Orin awo 16 hQ si i l~nu. 
es~ ti 6 na, 
Ij6 fa a. 
6 ni ~~ g~g~ 
Ni awQn awo ollil n~~nu rere e pe 'Fa. 
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ua. 16 loni ; 30 
Ifa 16 l¢1a; 
Ifa 16 l¢tunla p~lu ~; 
QrUnmila 16 ni'j(> m~r~~rin Oo~a da 'aye, 
A dia filn QrUnmila 
Nij(> ti Ajogun gbogbo 3S 
Nkan 'lee r~ lakanyun. 
Qj(> t'lku ba nwa mi i b<) wa, 
Ifa. iwq ni 0 rata bO mi 
B'ewe D.la ti i rata a b' oori; 
B'~ri D.la ti i rata a bo yanrln lodo. 40 
Nij(> t' A.rim ba nwa mi i b<) wa, 
Ifa, iwq ni 0 rata bo mi 
B'ewe nla tii rata a boori; 
B~ri D.la ti i rata a bo yanrin l6do. 
Qj(> t' Ajogun gbogb6 ba nwa mi i b<) wa, 4S 
lfa, iWQ ni o rata bO m.i 
B'ewe D.la ti i rata a b'oori; 
B'~ri D.la ti i rata a bo yanrin 16do. 
Etip(>n-qla ni i nita a bo'I~. 
Ifa, iwQ ni 0 rata bO Dli 
B'ewe nla ti i rata a b'oori; 
B'~ri D.la ti i rata a bo yanrin 16do.46 

Ifa is master of today; 
Ifa is master of tomorrow; 
Ifa is master of day after tomorrow; 
To lfa belongs all the four days of the week created 

on earth by Oo~a. 
Ifa divination was performed for Qrunmila S 
On the day all Ajogun 
Were haunting his house persistently. 
Death, Disease, Loss, Paralysis and Evil-doer 
Were all staring at Qrunmila. 
They were saying that one day, • 
They would kill hint. 
Then Qrilnntila assembled his Ifa divination instru-

ments. 
When he performed divination, he saw Ogtinda Meji.47 

He was asked to perform a sacrifice, 
And he performed it. IS' 
After he had performed the prescribed sacrifice, 
His Ori shielded him 
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So that Death could no longer kill him; 
And Disease could no longer affiict him. 
He started to dance, 20 
He started to rejoice. 
He started to praise his Ifa priests 
While his Ifa priests praised lfa. 
He opened his mouth a little, 
And he uttered forth the song of Ifa. 25 
As he stretched his leg5, 
Dance caught them. 
He said that was exactly 
How his Ifa priests employed their good voices to 

praise lfa. 
lfa is master of today; 30 
If a is master of tomorrow; 
If a is master of day after tomorrow; 
To Ifa belongs all the four days of the week created on 

earth by Oo~a. 
Ifa divination was performed for <)runmila 
On the day all Ajogun 35 
Were persistently haunting his house. 
On the day Death is coming to seek for me, 
You are the one to shield me, 
Just as a big leaf wraps up oori,48 

Just as a big stream of water covers up sand in the river. 40 
On the day Disease is coming to seek for me, 
Ifa, you are the one to shield me, 
Just as a big leaf wraps up oori, 
Just as a large volume of water covers up sand in the 

nver. 
On the day all Ajogun are coming to seek for me, 45 
Ifa you are to shield me, 
Just as a big leaf wraps up oori, 
Just as a large volume of water covers up sand in the 

nver. 
Etippn-rlci vegetable covers up the earth. 
lfa, you are the one to shield me, 50 
Just as a big leaf wraps up oori 
Just as a big stream of water covers up sand in the river. 

(b) The following excerpt tells how Qrunmila was again 
attacked by a type of disease which had attacked him the 
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previous year. Qrunmila used incantations to drive away 
the disease. 

<)karillra niyagba; 
Ql(>b<)l<)IhbQlQ om.ii tagi. 
A dia fun <)rumrtila, 
W(>n ni arun ti n~e 'Fa ni e~in tun de. 
<)runnilla ni b'6 M le de, s 
K'6 de. 
lfa larun e~in 0 le ~·oun. 
lji ki i ja, k'6 gb'6d6. 
Ifa larun e~in o le poun. 
lji ki i ja, k'6 gb'(>lQ. 10 
<)runmila ni arun e~in 0 le ~·oun. 
lku waa pin nigba yii o, 
Iku pin. 
Iku pin, 
Iku pin, IS 
Lagb~d~~ s~gun. 
Adi~ opipi, 
Aku 'awo6 m¢ m¢ waa pin 
L~s~ Qbari~a.49 

QkarakAra50 is the sound made when calabash is 
smashed. 

The juice of tagi51 is very slimy. 
Ifa divination was performed for <)runmila 
He was told that the disease which attacked him the 

previous year had come again. 
<)runmila said if it had come, S 
It was welcome. 
Ifa said that last year's disease could not afflict him. 
The land tornado does not carry mortars. 
Ifa declared that last year's disease could not kill him. 
The land tornado does not carry grindstones. 10 
Qrunmila declared that last year's disease could not kill 

him. 
Death has become powerless this time. 
Death has become powerless. 
Death has become powerless, 
Death has become powerless, 15 
That is what the blacksmith says when he strikes his 

harmmer on the anviJ.S2 
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The featherless hen offered for sacrifice ensures that 
The Death of the Ifa priest is definitely put off 
At the foot of the king of gods.53 

173 

(c) The following excerpt describes an encounter between 
Death and <)runmila. <)runrnila was frightened by something 
on his farm. He came horne to find out from his Ori the cause 
of the fright through his Ifa divination instruments. <)runmila 
was given a bow and three arrows by his Ifa priests and he 
was asked to shoot the arrows about all over his farm. One 
of the arrows struck Death on the chest and he temporarily 
left earth for heaven. <)runrnila was so happy that he danced 
back horne from his farm praising his Ifa priests. 

P6mu p6mu sigi sigi sigi pomu p6mu. 
A dia fUn Qrunmlla, 
!fa 6 tafa, 
Y 66 pa'Ku 16ko. 
Nnkan 16 d~ruba Qrunmlla, 
L6 ba wale, 
6 bi oke lpc)rii r~ leere wo. 
W¢n ni ~bQ ni 6 ru. 
6 si ru u. 
lgba ti 6 rlibQ tan, 
Ni awQn awoo r~ ba fUn un ni Qfa m~ta. 
W¢n ni ki 6 maa ta a kaakiri okoo r~. 
lgba ti c)kan ninu aWQn Qfa naa 6 lQ, 
Laya 16 gbe M Iku. 
Gbll ti Iku lul~ bayii, 
L6 ba jade laye 
Uti oko ni <)runmlli ti k6 ij6 wale. 
6 ni b~~ g~g~ ni aWQn awo oun Wi. 
P6mu p6mu sigi sigi sigi pomu p6mu. 
A dia fun Qrunmila. 
Ifa 6 tafa, 
Y66 pa'Ku 16ko. 
016nimor6 tafa, 
6 pa'Ku 16ko. 
P6mu p6mu sigi sigi sigi pomu p6mu.54 

P6mu p6mu sigi sigi sigi pomu p6mu. ss 
Ifa divination was performed for Qrunmila 
Ifa would shoot an arrow 

5 

10 

15 

20 

25 



174 AN EXPOSITION OF lFA 

And kill Death on the farm. 
Something terrified <)runmila on the farm. 5 
He therefore came home 
And inquired about it from his Ori through his divina-

tion instruments. 
He was asked to perform sacrifice, 
And he performed it. 
After he had performed the prescribed sacrifice, lO 
His Ifa priests gave him a bow and three arrows 
And asked him to shoot them about on his farm. 
When one of the arrows was shot. 
It hit Death. 
It hit Death on the chest. 15 
Death fell down with a loud noise 
And left the earth. 
It was from the farm that <)runmila danced home. 
He said that was exactly what his lfa priests predicted. 
Pom1t pomu sigi sigi sigi pomu pomu. 20 
Ifa divination was performed for <)runmila. 
Ifa would shoot an arrow 
And kill Death on the farm. 
OlonTmor656 shot an arrow, 
He killed Death on the farm. 25 
P6mu p6mu sigi sigi sigi pomu pomu. 

(d) In this excerpt we are told of a bitter contest between 
the Witches and some of the gods on account of a crime com­
mitted by YemM, the wife of Oo~aahi (the god of creation). 
YemM stole water from the brook of the Witches and spoilt 
the remaining water after taking her own. When the Witches 
heard about YemM's action, they complained to her husband. 
Instead of begging the Witches, Oo~aahi said that his wife 
had done nothing wrong. The Witches therefore swallowed 
him and his wife. Two other gods, Egungun and Oro,57 who 
wanted to rescue Oo~aahi and his wife, were also swallowed 
up by the Witches. But, by means of ate,58 <)runmila arrested 
the Witches and killed them. 

Pank~r¢ jingini, 
Awo inuu 'gbO. 
A dia f(m Yemo6 
Ti ~c oblnrin Oo~a. 
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Nij¢ ti 6 t9 tee pQndo :et~ycr. 5 
~~run 16 yan, 
Ni omi d<)w¢n. 
Nigba ti WQn o ri omi mu m¢, 
AWQn eeyan gb~ odoo ti WQn SQtQ, 
AwQn :et~y~ naaa si gb~ ti WQn SQtQ. 10 
AwQn :et~y~ fi ~luulu ~Q odoo ti WQn. 
w Qn ni ki 6 mu ~nik~ni ti 6 ba ri nib~. 
Jgba ti odoo ti awQn eeyan g~. 
Ni Yent06 ba IQ si odo awQn :et~y~. 
6 si n~e alejo IQWQ ni. 15 
Igba ti 6 pQnmi tim, 
L6 ba fi a~Q odee r~ taaba si iy6ku. 
~luulu ri i, 
Ko fQhUn. 
lgba il~~ m¢, 20 
Ni aWQn lyami ba waa pQnmi 16do. 
W¢n ba oju omi ni pip¢n ~~~~· 
W¢n hi ~luulu pe ta 16 p<;>nmi. 
~luulu ni: 'Yento6 16 pqnmi tan, 
L~j~ nru tuu tuu tuu.' 25 
W¢n ni: '6 ~a araa r~ l¢gb~ ni ?' 
6 ni: 'Ko ~a araa r~ 1¢gb~~. 
~.i~ ldii r~ nii.' 
Ni w¢n ba kQri s'ile Oo~a. 
W¢n mu ~huru, ~YY~ WQTI, lQWQ. 30 
W¢n ni: 'Oo~a. w'ohun tl Yem06 ~e o.' 
Oo~a ni oblnrin oun o ~e ohun kan. 
Ni ~huru ~Y~ w¢n ba fQn fere, 
6 ni: 'Ati Yem06, at'Oo~a. 
Ahemi, ahemi, ahemi. • 35 
Ni WQn ba he Yem06 ati Oo~aala mi. 
Ni Eegun ba jade si WQn p~lu atori lQWQ. 
~huruu ni: 'T'Eegun, t'Oo~a. 
Ahemi, ahemi, ahem.i.' 
Ni w¢n ba he Eegun mi. 40 
Ni Oro ba bQ sita, 
Pe ki oun 6 gbe WQn. 
~huuruu ni: 'At'Eegun, at' Oro, 
Ahemi, ahenti, ahemi.' 
Ni w¢n ba he Oro naa mi. 45 
U.ip~. Qrunmila gb¢, 
L6 ba gbe oke lp<)rii r~ kal~. 
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Wf)n ni ki <)runmlla 6 ru awo ekuru kan ati ate. 
Ni awQn awo ile <)runmlla ba ~e Ifa fun un. 
w f)n fi ekuru naa peese so 
W¢n gbe awo kan si oju ile, 
W¢n si gbe <)kan si ~j¢tu. 
Wf)n waa da ate sil~ yika awo ekuru naa. 
Uip¢, awQn J;J~y¢ YQ ni ¢¢kan. 
W¢n Dfo f~r~¢ b¢. SS 
Nigba. ti <)runmila ri WQn, 
L6 ba sare WQle, 
6 gQ m¢1~. 
Bi awQn J;:l~y~ ti de ile <)runmila, 
Ati eyi ti 6 gbojuu 'le, 60 I 
Ati eyi ti 6 gb¢na ~bilu, 
Kiti ni WQn kan awo ekuU n'l~. 
~e aWQn J;:l~y~ 0 si gbQdQ fi oju kan ekuru. 
Ni w¢n ba b~r~ si i j~ ~. 
W¢n j~, j~~. j~, 6S 
W¢n fi ~e ikun gbentQ, 
w Qn 0 ti~ ranti <)rumnila 
Ti WQn nlQ s'ilee r~ m¢. 
Nigba ti Qrunmila ri i pe onj~ naaa WQ WQn lara tan, 
T'6 ri i pe w¢n ti f'apa ati ~s~ yi ate daadaa, 70 
L6 ba b¢ sinu ile, 
6 mu kunt<) IQWQ, 
L6 ba jade si wQn. 
~~~ ni <)runmila ~e lu gbogboo wQn pa. 
Ati J;:l~y~ ni o, 15 
Ati ~huru ~Y~ buruku ti w¢n mu I¢w¢, 
Gbogbo WQn ni <)runmila Iu pa. 
Ij6 ni <)runmila waa nj6, 
Ay¢ ni ny¢. 
6 nyin awQn awoo r~, 80 
AwQn awoo r~ nyin 'Fa. 
Agogo ni lp6r6, 
Aran n'Ikija, 
<)pa kugukugu 16jude ~~~rimogbe. 
W¢n s'<)pa s'aran, 8S 
6 mu tinuu r~ jade. 
6 ya ~nu k6t6, 
Orin awo ni nkQ. 
:es~ ti 6 na, 
Ij6 fa a. 90 
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0 ni b¢~ g¢g¢ 
Ni awQn awo oun wi. 
Pank¢r¢ jingini, 
Awo inuu 'gb6. 
A dia fUn Yem06 95 
Ti i ~e oblnrin Oo~a, 
NijQ ti 6 lQ lee PQn'do .e1~y~. 
Eroo 'Po, 
Ero <)fa, 
Ori mi ni 6 gba mi lQWQ .e1~y~.59 100 

The small pankrrr stem, 
Ifa priest of the forest. 
Perfornted Ifa divination for Yem06 
Who was the wife of Oo~, 
On the day she was going to draw water from the 5 

Witches' brook. 
The dry season was very severe, 
And water was scarce. 
When there was no more drinking water, 
Human beings made their own brook separately, 
And the Witches also made their own brook separately. 10 
The Witches used l;luulu60 to guard their brook. 
They instructed him to arrest any trespasser he saw 

there. 
When the brook of human beings dried up, 
Yemo6 went to draw water from the Witches' brook. 
She was having her menstruation at that time. 15 
When she finished drawing water, 
She used her menstrual pad to wash her private part 

into the remaining water. 
l;luUlu saw her, 
But he did not say anything. 
When day dawned, 20 
The Witches came to draw water from their brook. 
They found the surface of the water very red. 
They asked f;luulu who had drawn water. 
~luulu said: 'After Yem06 drew water, 
Blood was gushing out profusely.' 25 
They asked: 'Did she stab herself?' 
He answered: 'She did not stab herself, 
The blood was from her private part.' 
The Witches then went to the house of Oo~. 
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They took thuru,61 their bird, along. 30 
They said: 'Oo~a, consider what Yemo6 has done.' 
But Oo~a said his wife had done nothing wrong. 
Then, thun:t, their bird, whistled, 
And said: 'Both Yem06 and Oo~ 
Are to be swallowed, to be swallowed, to be swallo- 35 

wed.' 
They then swallowed Yem06 and Oo~a. 
Then Eegun came out whip in hand.62 

thuru said: 'Both Eegun and Oo~a 
Are to be swallowed, to be swallowed, to be swallo-

wed.' 
They swallowed Eegun. 40 
Then Oro came out 
In order to capture them. 
thuru said: 'Both Eegun and Oro 
Are to be swallowed, to be swallowed, to be swallo-

wed.' 
Then, they swallowed Oro also. 45 
Before long, <)runmila learnt about the incident. 
He assembled his Ifa divination instruments. 
<)runmlla was asked to perform sacrifice with a plate-

ful of ekuru and ille. 
The Ifa priests of <)runmila's household performed 

Ifa divination sacrifice for <)r(mmlla. 
They offered the ekuru as the special sacrifice of 50 

Witches. 
They put one plate at the main entrance to the house, 
And put another one in the bathroom. 
They poured lite around each plate. 
Before long, the Witches appeared 
They were jumping up joyfully. 55 
When <)runmila saw them, 
He ran into the house. 
And hid himself. 
As the Witches entered <)runmila's house, 
Both those who took the front door, 60 
And those who took the back door, 
All found the plates of ekuru unexpectedly. 
And the Witches are very fond of ekuru. 
They started to eat it. 
They ate and ate 65 
Until their bellies became extended. 
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They no longer remembered Qrunrnihi 
To whose house they were going. 
When Qrunmila noticed that they were completely 

absorbed in eating the food, 
And noticed that they had sufficiently soiled both their 70 

wings and legs with ate, 
He went inside the house, 
Took a wooden club, 
And came outside to meet them. 
That was how Qrunmila beat all of them to death. 
Both the Witches, 75 
And ~huru, the evil bird they took along, 
Were beaten to death by Qrunrnila. 
Qrunmila started to dance, 
He started to rejoice. 
He was praising his Ifa priests 80 
While his Ifa priests praised Ifa. 
Gongs were beaten at lp6r6, 
Aran drum was beaten at 1kija, 
Sticks were used to produce music at ~~~rimogbe. 
They applied sticks to aran drum, 85 
It brought forth its pleasant melody. 
He opened his mouth a little, 
He started to sing the song of Ifa priests. 
As he stretched his legs, 
Dance caught them. 90 
He said that was exactly 
What his lfa priest had predicted. 
The small pdnkfrf stem, 
The lfa priest of the forest, 
Performed Ifa divination for Yemoo 95 
Who was the wife of Oo~a, 
On the day she was going to draw water from the 

Witches' brook. 
Travellers to Ipo, 
Travellers to Qfa, 
Only my Ori will save me from the Witches. 100 

(e) The following excerpt is about how <)runmila was once 
tortured by the Witches. <)runmila met the Witches and some 
other gods at the mythical gate between heaven and earth. 
As the Witches were completely naked, they were ashamed to 
reach earth in such a state. They therefore begged each of the 
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gods in turn to give them part of his dress so that they might 
use it to cover up their nakedness. All the other gods except 
<)nmmila refused. <)runmlla first complained that since there 
were no bones in his body, if he mounted the Witches, on his 
back, he would not be able to walk again. But after a lot of 
persuasion, <)runmila agreed to swallow up the Witches and let them 
out again on earth. 

When Qrunmila reached earth, he informed the Witches about 
it and asked them to come out of his stomach. The Witches, however, 
refused saying that they were quite comfortable where they were. 
When they bluntly refused to come out, <)runmila reminded them 
that if they did not come out in time, hunger would force them to 
do so eventually. When they heard this, they replied that the liver 
and the intestines of Qrunmila were quite sufficient to sustain them. 
They then started to bite Qrunmila. 

<)runmila was so greatly afraid that he ran to his Ifa priests to 
find out what to do. He was asked to offer as sacrifice a goat, plenty 
of ~kQ and palm-oil. With these materials, they prepared on Qrtm­
mila's behalf the special sacrifice to the Witches and asked him to 
carry the sacrifice to the place where he had originally swallowed 
up the Witches. When Qrunmila got there, he did as he was told, 
and the Witches came out of his stomach. <)r6nmila was so greatly 
terrified that for three months, he did not come out of his house for 
fear that the Witches might see him again. 

bole 16 ~~yin giJm¢le 
Bi ~ni arinmQrin. 
B'6 ba ja k'6 rin, 
A dur6 sii. 
A dia fl1n ¢kfmlenu irunmQl~, 
WQn nt'¢run b¢ waye. 
A dia foo :ei~y~. 
:ei~y~ nt'c)run b¢ waye. 
A dia fun Eegl1n, 
Eegun nt'c)run b<) waye. 
A dia run Oo~, 
oo~a nt'<)run b¢ waye. 
A dia fun <)runmlla, 
Qrunmila nt'lk¢16 ¢run bQ wa si taye. 
Eegun, Oo~a ati <)runmlla, 
Gbogbo WQn 16 ri a~Q bora, 
~i.JgbQn ihoohO ni aWQn fyami Wa. 
NfgbA ti WQn de'bode, 

5 

10 

15 



MAN AND THE SUPERNATURAL POWERS 181 

w Qn o lee lQ m(>, 
Ojl.'t ntt w(>n. 20 
W(>n ni: 'Eegun, dakun, }a wa ni di~. 
Nibi asQ¢ r~ alarathbanl un, 
Ki a fi di~ bora n'b~ d'6de aye.' 
Eegun ni: ·:e dakun, n o ~·eree gbese o.' 
w (>n ke si oo~a pe, 25 
'Dakun, f{m wa ni di~ n'bi asQQ ry funfun un, 
Ki {t fi bora de'le aye.' 
Oo~a ni: ·:e dakun, n o ~·eree gbese o.' 
w (>n ke si Qrunmila pe: 
'Qrunmila, b'6 ~e pip¢n 0 p¢n wa d'6de aye.' 30 
<)runmlla ni ~e ~ ri i pe 
Ko si eegun lara oun. 
Bi Olin bi ti pc)n yin, 
Oun o ni i le rin m(>. 
w (>n sa b~r~ si i b~ QrUnmila. 35 
W (>n ni ki <)runmila 6 dakun, dabc), 
K'6 f'iye d6'nu. 
K'6 f'iye d6'ki:m. 
K'6 f'iye de gbogbo ara. 
Nigba ti ~b~ pc) lap¢ju, 40 
Ni Qrunmila b3. bi w(>n pe: 
·~e k'~ y fi d'6de-aye naa ni ?' 
W(>n ni: 'B~~ nil.' 
Ni Qrunmlla ba ti a~y :E~u b9nu. 
Haa ti 6 ya ynu bayli, 45 
Ni awQn lyami ba nr(>(> si i. 
L6 bi fi ~~ gbe WQn de'le aye. 
Nigba ti w(>n de'le aye tan, 
Qrunmila ni: 'Ode aye naa la de yli o, 
:e rnaa waa SQ 0.' 50 
W (>n ni kin ni i j¢ sisc)kal~? 
W(>n ni: 'A a tun sc)kal~ m(>, 
Ibi ti a wa yli naaa daraa.' 
Qrunmila ni: 'Nibo 16 daa ?' 
6 ni: 'I kim temi nu-un.' 55 
W(>n ni ~e bi aw(>n m\1 pe ikiln r'( ni W~ 
Ki awQn o t66 k6 sib~. 
W(>n ni awQn o sa sc)kal~ m(> ni. 
NigbA ti 6 p¢ ti Qrunmi]{t ti nrc} w(>n, 
Ti w(>n sa nl awQn o tun sc}kal~ m(> dandan, 60 
Ni Qrunmila ba ni: ':e maa gb6'b~, 
Ebi ni 6 kiikU lee yin sc}kal~.' 
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W¢n ni: 'Kin ni i j'ebi? 
ifun ati ~d<)¢ r~ yii naaa t6 wa a j~.' 
Ni w¢n ba nja Qrllnmila a j~ patipati. 
Ni Qr1mmila ba hQ. 
L6 ba gb'<)na oko alawo 1<;>. 
6 ni bawo loore ti oun ~e 
0 ~e ni i pa oun bayii? 
w ¢n ni ki 6 lQQ ru eWU.r~ kan. 
Ni w¢n ba fi ifun r~ pese 
P~lu ¢p<)lQpQ ~kQ ati epo. 
w ¢n k6 gbogboo r~ simi agbada rna kan. 
w ¢n ni ki Qrunmila 6 maa ru eese naa lQ 
Si ibi ti 6 ti gbe aw<;>n J;':lyyy mi. 
W¢n ni b'6 ba gbe eese naa kal~ tan, 
Ki 6 maa ya ynUU r~, 
Ki 6 maa wi pe: 
'Haa, ¥ jade; 
Haa, ¥ jade.' 
Are iku ni <)runmila sa de'bi 
Ti 6 ti gbe aw<;>n J;':lyyy mi. 
Bi 6 ti deb~, ti 6 n~e. 
'Haa, ¥ jade, 
Haa, ¥ jade,' 

Ni aw<;>n J;<:l~y~ ba fifo 6 jade l¢k¢<)kan. 
Nigba ti <)runmila ri i wi pe 
w Qll ti jade tan ninu oun, 
6 tun fi QWQ t¥ ikim wo, 
6 ri i pe w¢n ti tan pata poo, 
Ni <)runmila ba ~~ fila, 
L6 ba hQ. 
Are t'6 sa WQ yaraa r~ bayii, 
O~u nt~ta, ko tun jade sita m(>. 
Ti 6 ~a l¥k¥k¥ m¢1~, 

Ti 6 ba bUubUu. 
Jj6 ni nj6, 
Ay¢ ni ny¢. 
6 nyin aw<;>n awoo r~, 
Aw<;>n awoo r~ nyin 'Fa. 

Agogo ni Ip6r6, 
Aran ni Ikija, 
<)pa kugukugil 16jude I~yrimogbe. 
6 ya yOU k6t6, 
Orin awo 16 bQ si i l~nu. 
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J;.s~ ti 6 na, 
Ijo fa a. 
6 nib~~ g~g~ 
Ni awqn awo oun n~·~nu rere e pe 'Fa. 
bole 16 ~~yin gimt¢le 11 o 
Bi ~ni arinn1¢rin. 
B'6 ba ja k'6 rin, 
A dur6 sii. 
A dia fun ¢kAnlenu irunmql~, 
W¢n :6.t'¢run b¢ waye. 115 
A dia fun J;.l~y~. 
J;.l~y~ nt'QrUn bQ waye. 
A dia fun Beglin, 
Begun tit'¢run b¢ waye. 
A dia fUn bo~a. 120 
bo~a nt'Qrun hQ waye. 
A dia fun QrUnmila, 
<)runmlla nt'tkQle ¢run b¢ wa si taye. 
Eroo 'Po, 
Ero <)fa, 125 
Ori mi ni 6 gba mi IQWQ J;.l~y~.6J 

The roof has a convex arch 
Like a cripple who wants to walk but cannot walk. 
If the cripple tries to walk, 
He remains on the same spot. 
Ifa divination was perfomted for four hundred and 5 

one gods 
Who were conting from heaven to earth. 
Ifa divination was performed for the Witches, 
When they were conting from heaven to earth. 
Ifa divination was performed for BegUn, 
When he was coming from heaven to earth. 10 
Ifa divination was performed for Oo~a, 
When he was conting from heaven to earth. 
Ifa divination was performed for c)runmita, 
When he was coming from heaven to earth. 
Beglin, Oo~ and <)runmlla 15 
All wore clothes. 
But the Witches were naked. 
When they reached the gate of heaven and earth, 
They could not go again 
Because they were ashamed of themselves. 20 
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They said; 'Eeglln, please, give us 
Part of your motley costume 
To cover up our nakedness until we reach earth.' 
But Eeglln said: 'Please, excuse me, I will have no 

part in trouble.' 
Then they said to Oo~a: 25 
'Please, give us part of your white robes, 
To cover up ourselves until we reach earth.' 
But Oo~a replied: 'Please, excuse me, I will have no 

part in trouble.' 
They then told Qrunmila, 
'Qrunmila, please, if you cannot do all other things, 30 

just mount us on your back till we reach earth.' 
<)rllnmila explained that as they could see, 
There was no bone in him.64 

He complained that if he mounted them on his back, 
He would not be able to walk again. 
But they continued to beg <)runmlla. 35 
They implored <)runmlla passionately, 
They appealed to his big heart, 
They appealed to his gracious spirit. 
They appealed to his generous disposition. 
When the pleading became unbearable, 40 
Qrt1nmila asked them: 
'Is your wish solely to get to earth?' 
They said: 'It is so.' 
<)runmila then put the powerful charm of E~u in his 

mouth.65 

As he opened his mouth, 45 
The Witches began to enter into it. 
And so he carried them in his belly until they reached 

earth. 
When they got to earth, 
QrUnmila said: 'We are now on earth, 
Will you please come out?' 50 
But they answered asking him what he meant. 
They said: 'We will not come out again. 
This _place is good enough for us.' 
But <;>runmila said: 'Which place do you say is good 

enough?' 
He added: 'That is my own stomach.' 55 
But they said that they knew it was his stomach 
Before they entered therein. 
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They said that they would not come down at all. 
After Qrumnila had begged them for a long while 
And they insisted that they would not come down, 60 
<)rumnlla said: 'All right, stay there, 
Hunger will soon chase you out.' 
They said, 'What do you mean by hunger? 
Your liver and your intestines are sufficient food for 

us to live upon'. 
They then started to bite QrUmnlla. 65 
<)runmila then took to his heels 
And went to the house of an Ifa priest. 
He asked how his act of kindness 
Would not bring about his death. 
He was asked to offer a goat as sacrifice. 70 
And the priests used its intestines to perform the special 

sacrifice of the Witches 
Together with fk(J and plenty of palm-oil. 
They put everything inside a large pot. 
They asked Qrunmita to carry it 
To the place where he had swallowed up the Witches. 75 
He was told that as soon as he placed it down, 
He should open his mouth 
And utter the following incantation: 
'Haa,66 come out, 
Hail, come out.' 80 
Qrumnila ran like someone being chased by death 
To the place where he had swallowed up the Witches. 
When he got there and he started saying: 
'Hila, come out, 
Haa, come out,' 85 
The Witches began to fly out one by one. 
When <)runmila saw that 
They had all left his stomach, 
He pressed his stomach with his hands. 
Seeing that they were all gone, 90 
He then took off his cap, 
And took to his heels. 
He ran into his bedroom, 
And for three months, he did not come ol!t. 
He stretched himself fearfully on the floor 95 
And hid himself <"arefully. 
He started to dan~, 
He started to rejoice. 
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He started to praise his Ifa priests 
While his Ifa priests praised Tfa. 100 
Gongs were beaten at lp6r6, 
Aran drum was beaten at ikija, 
Drumsticks were used to make music at l~¥rimogbe. 
He opened his mouth a little 
And he uttered forth the song of If a. 105 
As he stretched his legs, 
Dance caught them. 
He said that was exactly 
How his Ifa priests employed their good voices in 

praise of Ifa. 
The roof has a convex arch 110 
Like a cripple who wants to walk but cannot walk. 
If the cripple tries to walk, 
He remains on the same spot. 
Ifa divination was performed for four hundred and 

one gods 
Who were coming from heaven to earth. 115 
Ifa divination was performed for the Witches, 
When they were coming from heaven to earth. 
Ifa divination was performed for Eegun, 
When he was coming from heaven to earth. 
Ifa divination was performed for Oo~a, 120 
When he was coming from heaven to earth. 
Ifa divination was performed for Qrunmila, 
When he was coming from heaven to earth. 
Travellers to Ipo, 
Travellers to Qfa, 125 
Only my Ori alone will save me front the Witches. 

~U, A NEUTRAL FORCE 

Although E~u is believed to be one of the gods, he does not 
always favour his fellow gods, and unlike the other gods, he 
does not always support human beings. It seems plausible to 
hold that the action of E~u in supporting or opposing any 
power or being is dictated sometimes by his own whims and 
caprices, and sometimes by a genuine desire to punish offenders, 
especially those who have neglected the prescribed sacrifice. 
E~u, therefore, assumes the role of an impartial police officer, 
punishing those who have disturbed the order of the universe. 
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Neglect of sacrifice is taken very seriously by E~u and he favours 
only those who have performed the prescribed sacrifice. This 
is the meaning of the saying '.eni o rub() I' E$itu gbe' (E~u 
favours only those who have performed the prescribed sacrifice), 
usually found in many fSf lfd. 

As mentioned above, whenever <)runmila himself wants 
to perform any wonderful or magical deed, he depends on 
E~u. This is because E~u has a charm known as a~¥ (charm of 
command) which he could use to accomplish almost anything. 
But as the examples below show, E~il could attack <)runmila 
or any other god whenever it pleases him to do so. When it 
pleases him, E~u could also attack the Ajogun on behalf of any 
god or human being, provided the god or human being con­
cerned has performed the prescribed sacrifice. 

(a) Here is an fSf lfd which contains an account of how on 
one occasion, E~u teamed up with Death and Disease against 
<)runmila. The three of them visited <)runmila at a time when 
he had nothing at home and he had no money with which to 
entertain visitors. <)runmila, knowing fully well who the visitors 
were and what could happen to him if he did not entertain them 
well, had to send his wife to go and sell some of his belongings 
in the market and thus obtain money to buy food and drinks 
with which to entertain his dreadful visitors. 

<)da-ow6, a woo K6ro; 
AabO, obinriin r~. 
QmQQ WQn Oke 1jero. 
Bi <)da ow6 ti tlda mi, 
B~~ ni aabo mi mhO mi. 5 
A dia fUn <)runmila 
Nfj<,) tf olojo m~ta 
6 w<) s'ilee baba; 
Ifa o sl ni i ni o6kan 
A a YQ <,) na. 10 
Ni <)n'tnmila ba pe AabO, obinrin r~, 
Pe kf 6 k6 awQn nnkan ini oun IQ s'<,)ja IQ ta. 
Nigba ti Aabo de Qja EjigbOm~kun, 
Ir<,)k~ <)runmila ti 6 ra ni egbeje, 
W<,)n ~e e ni og6je. 15 
Iruk~y r~ ygb~fa, 
W<,)n ~e e ni Qg<,)fa. 
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ibOri !faa fl:gb~rindinl6gun, 
w (>n ~e e ni c)kanlel6gun. 
Ni .AabO ba m~kun, 20 
6 fi digbe. 
6 fi iy~r~ ~· ohUn aro. 
6 ni aWQn Qja naa 0 p6juow6. 
Ni <)runmila ba fi iy~r~ da a 16Mn 
Pe ki 6 lQ ta awQn Qja naa b~~b~~· 25 
Ni Aab6 ba ta awQn Qja naa ni itakuta. 
L6 ba m'6w6 ra onjc;: wale. 
AwQn olojo m~ta naa-Iku, Arun ati :E~u-jf~:, 
W(>n si y6.67 

<)da-ow6,68 Ifa priest of K6ro;69 

.Aab0,7o his wife, 
Their daughter in the city of ljero.71 

Just as I lack money, 
I also have security. 5 
Ifa divination was perfonrted for <)runmila, 
On the day three strange men 
Would lodge in the father's house. 
And Ifa did not have even one cowry shell 
Which he could spend. 10 
<)runmila called Aabo, his wife, 
To take all his belongings to the market to sell. 
When AabO got to the market of Ejigb0mc;:kun,72 

<)runmila's irpkf!73 which he bought for seven hundred 
cowries, 

Was priced at one hundred and forty cowries. 15 
His horse-tail ceremonial switch which he bought for 

six hundred cowries, 
Was priced at one hundred and twenty cowries. 
The ornamented cover-cloth of his lfa divination 

instruments which he bought for sixteen hundred 
cowries, 

Was priced at twenty-one cowries. 
A~~~ w 
Instead of crying aloud. 
She chanted Ifa poems, instead of uttering a wailing 

cry. 
She said that the materials were priced far less than 

their cost prices. 
<)runmila also answered her by chanting Ifa poems. 



MAN AND THE SUPERNATURAL POWERS 189 

And instructed her to go and sell the materials. 25 
A.abo then sold the materials at a loss, 
And took the money to buy food home. 
The three strange visitors-Death, Disease and E~u 

-ate 
And they were satisfied. 

(b) In the following excerpt E~u is said to have teamed up 
with <)runmila when the latter seduced Death's wife. After 
taking the prescribed sacrifice from <)runmila, E~u went and 
sat in front of <)runmila house. Before long, Death came club 
in hand ready to kill <)ri:mmila. He found E~u outside the 
house. E~u used a clever device to turn Death back. 

6 ~e firi kQjana. 
A dia fUn On1nmllil 
Ifa DlQ lee gb'Ojontarigl, 
Obinrin Iku. 
Ojontarlgl nikan naa ni obinrin Iku, 
()runmila sl f~~ gba a 19w9 Iku. 
W9n ni ki Qrunmila 6 rubQ. 
6 sl ru u. 
lgba ti 6 rubQ tan, 
L6 ba gba Ojontarlgl 19w9 Iku. 
Ni Iku ba mu kiun<)Q r~, 
6 kQri s'ile Qrunmila. 
6 sl ba :E~u 16jude. 
:E~u ni: 'N1~ o, 
Iku, ()j~p~ a1a~Q osun.' 
lgba ti w¢n kiraa WQn tan, 
E~u ni: 'Nibo 1o ti1Qo ?' 
Iku ni oun ti1Q ile Orunmi1a ni. 
E~u ni: 'Kin 16 de?' 
Iku ni 6 gba oun 16blnrin ni, 
L6ni ni oun 6 sl pa a. 
Ni :E~u ba ni ki 6 j6ko. 
lgba ti 6 j6ko tan, 
Ni E~u ba fUn un ni jij¥ ati mimu. 
lgba ti Iku j¥un ti 6 y6 tan, 
6 dlde, 
6 ntu kum<)Q r~, 
6 ti1Q. 
:E~u ni: 'Nibo 16 da ?' 
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Iku ni oun nlq ile <)runmila ni. 30 
E~u ni: 'A maa jyun yni tan, k'a tun pa ni ? 
0 0 me) pe onjy <)rt:mmila lo jy yii ?' 
igba ti Iku o mq ohun ti yoo ~e m¢, 
6 ni: 'SQ fun Qrtmmila ki 6 maa mu obinrin naa.' 
Ij6 ni <)runmila nj6, 35 
Aye) ni nyc). 
6 ni 6 ~e firi kqjana. 
A dhi fUn <)runmila, 
rfa nl9 lee gb'Ojontarigi, 
Obinrin Iktt. 40 
<)ran t'~ Y r¢ k~k¢ si, 
AI~ ana ni mo fi s '¢ti, 
Ni mo fi mu. 
Gbyryfu. 
A f'¢ran yii mu tiba. 
Awa f'<)ran yii mu taba, 
A o ku m¢. 
Gbyryfu. 
A f'<)ran yii mu taba.74 45 

The one who dashed swiftly across the road. 
Ifa divination was performed for Qrunmila, 
When he was going to snatch Ojontarigi/5 

The wife of Death. 
Ojoiltarigi was the only wife of Death 5 
But <)runmila wanted to snatch her away. 
<)runmila was asked to perform sacrifice. 
And he performed it. 
After he had performed the prescribed sacrifice, 
He snatched Ojontarigl away from Death. 10 
Death then took his club, 
And went to <)runmila's house. 
He found E~u outside the house. 
E~u said: 'I greet you, 
Death, nick-named ONpf, whose garment is always 15 

red.' 
After they had exchanged greetings, 
E~u asked: 'Where are you going?' 
Death replied that he was going to <)runmila's house. 
E~u asked: 'What is the matter?' 
Death complained that <)runmila had seduced away 20 

his wife 
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And vowed he would kill <)runmlta that day. 
Then E~u asked Death to sit down. 
After he had sat down, 
E~u gave him food and drinks. 
After Death had eaten to his satisfaction, 25 
He stood up, 
Took his club, 
And started to go. 
E~u asked him again: 'Where are you going?' 
Death said he was going to <)runmila's house. 30 
E~u asked: 'Does one eat a man's food and rise up to 

kill him? 
Don't you know that the food you ate is <)runmila's 

food.' 
When Death knew not what to do, 
He said: 'Tell <)runmila to keep the woman.' 
Orunmila started to dance, 35 
He started to rejoice. 
He said: 'The one who dashed swiftly across the road.' 
Ita divination was perforn1ed for <)runmila, 
When he was going to snatch Ojontarlgi, 
The wife of Death. 40 
The matter over which you made a fuss, 
Last night, I put it in wine, 
And drank it off. 
Taking nothing else besides. 
We smoked this matter away along with tobacco. 45 
We smoked away this matter along with tobacco, 
We will not die. 
Taking nothing else besides. 
We smoked away this n1atter along with tobacco. 

(c) The following excerpt tells of how E~u helped the people 
of a place known as I1Qw¢n 76 to drive away all the Ajogun which 
besieged them. 

OP\' ihaha ab'idi siiriki. 
A dia fUn WQn n'I1Qw¢n, 
Ajogun di WQn m¢1e pin pin-in pin. 
W¢n ni ki gbogbo ara ilQWQn 6 rubQ. 
W¢n si ru u. 
lgba. ti w¢n rubQ tan, 
Ni E~u ba ba WQll le gbogbo awQn ajogun 

5 
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LQ kuro l¢d¢Q wQn. 
Igba ti w¢n ~~gun tim, 
Inuu w¢n dun, 
W(>n ni b~~ g~g~ ni awQn awo aw(>n wi. 
OP¥ ihaba ab'idi siiriki. 
A dia fUn wQn n'IlQWQn, 
Ajogun di WQn m(>le pin pin-in pin. 
Awa 0 rna rna r'ogun n'IIQWQn rnQ, 
Ogun ~i, 
Ogun lQ. 
Gbogbo agbaftgba llQWQn. 
L' 6 ru orin meji mejl. 
Ajogun ti p~yinda, 
Ajogun 1Q.77 

Palm-tree with heavy load of rubbish78 has a big base. 
lfa divination was performed for them at llQWQn 
When they were besieged by the Ajogun. 
All the people of llQw<)n were asked to perforn1 sacri-

fice. 

10 

15 

20 

They performed it. 5 
After they had performed the prescribed sacrifice, 
E~u helped them to drive all the Ajogun 
Away from their midst. 
After they had conquered, 
They became happy, 10 
And said that was exactly what their Ifa priests had 

predicted. 
Palm-tree with heavy load of rubbish has a big base. 
lfa divination was performed for thent at llQWQn 
When they were besieged by the Ajogu11 
We no longer see war at llQw<)n. 15 
War has moved away, 
War has gone. 
Each of the old people of llQw<)n 
Offered two chewing-sticks as sacrifice. 
The Ajogun have turned their backs. 20 
They have gone. 

(d) In this excerpt, we can see how E~u punished the person 
who neglected the prescribed sacrifice while he blessed the one 
who performed the sacrifice. The story is one of three people­
the rich, the wealthy and the parent. Each of them was asked 
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to perform a sacrifice but only the parent responded. As a 
punishment for the rich and the wealthy who refused to perform 
sacrifice, both of them had no children. When they died, 
E~u asked all and sundry to go and divide up their money and 
their property. But on the day the parent who performed the 
prescribed sacrifice died, his own children alone shared their 
property. 

Qt¢¢tQQtQQ, babalawo Ol6w6 
L6 dia f'616w6. 
QrQQrQQrQQ, babalawo QlQrQ 
L6 dia f'¢1¢rc;>. 
K'a nwa tan, 5 
K'a gbQn'WQQ r~ ~ 'nu awo poro poro poro, 
Babalawo Ql¢mQ 
L6 dia f'¢1¢m9. 
W¢n ni ki gbogboo WQll 6 rubQ nitori QntQ. 
Ql¢mQ nilaln 1'6 ru. 10 
016w6 ati QlQrQ fi gbogbo ow6o WQll ~oogun, 
~ugb¢n wQn o r'¢ntQ bi m¢. 
:E~u ni: '6 di agb6o mi a.falaln, 
Okuuru Qp¢n Qnaa sUu.' 
W¢n ni: 'Ta 16 sun kan?' 15 
W¢n ni: '0 sun k'016w6 at'Ql¢r¢ at'Q1¢mQ.' 
W¢n ni: 'Ta 16 ha rubQ?' 
W(>n ni: 'Q1¢mQ nikan 16 ri'1.' 
Nij¢ 016w6 ku, 
:E~u ni ki wQn 6 maa 1Q pin duklaa r~. 20 
~ij¢ Q1¢mQ ku, 
AwQn QmQQ r~ nikan 
L6 pin gbogbo nnkan inii r~. 
Iku p'016w6, 
6 b'ow6 ~ nwu j¢. 25 
Iku p'Q1¢r¢, 
6 k'qr<)Q r~ 1Q. 
:Ero okun, 
:Ero <;>sa, 
Ta ni o mQ 30 
Pe ipa Q1QmQ o ni i run.79 

Qt¢¢tQQt¢¢, 80 Ifa priest of the rich 
Performed Ifa divination for a rich man. 
Qr¢¢rQQr¢¢,81 Ifa priest of the wealthy, 
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Performed lfa divination for a wealthy man. 
When we finish eating beans, 5 
We shake off the crumbs from our fingers persistently 

into the plate. 
Ifa priest of the parent, 
Performed Ifa divination for a parent. 
They were all asked to perform a sacrifice so that they 

might not lack children. 
Only the parent performed the prescribed sacrifice. 10 
The rich man and the wealthy man used all their money 

to procure medicine, 
But they could not have children. 
E~u said: 'It is time, let us go to the next person.' 
The declaration was: 'The ornamented bowl of sacri-

fice was already on the move.' 
The question followed: 'To whom has it moved?' 15 
The answer was: 'It has moved towards the rich man, 

the wealthy man and the parent.' 
Next came the question: 'Who among them performed 

a sacrifice?' 
The reply was: 'Only the parent performed sacrifice.' 
On the day the rich man died, 
E~u ordered all and sundry to go and share his belong- 20 

ings. 
On the day the parent died, 
Only his own children 
Shared his belongings among themselves. 
Death killed the rich man, 
And spoilt his riches. 25 
Death killed the wealthy man, 
And took away his wealth. 
Travellers at sea, 
Travellers on lagoon, 
Who does not know 30 
That the path of the parent shall never be effaced? 



CHAPTER VII 

Nature 

APPRECIATION OF NATURE IN J;SJ;l IFJ\. 

UTTERANCES embodying sound knowledge and deep apprecia­
tion of nature constitute an important part of the content of 
{!Sf! lfd. These utterances give a vivid description and apprecia­
tion of many ordinary objects and creatures of nature, such 
as plants, animals, birds and insects. Usually an {!S~ lfd may be 
devoted to one or more of these objects or creatures of nature. 
Such f?Sf? are to be found in almost every Odu. 

In dealing with an object or creature of nature, an ~s~ 
Ijd usually dwells on its particular use or importance. Its 
special characteristics· may also be discussed. Furthermore, 
in the f?Sf? lfd, a parallel may be drawn between its special 
characteristics and some particular human characteristics. 
Thus, ordinary objects and creatures of nature serve as projec­
tions of human action and behaviour. This helps to create 
a sense of detachment necessary for seeing human actions, 
thoughts and situations more clearly and dispassionately. 

When the subject-matter of an {!S~ lfd pertains to an object 
or creature of nature, the stylistic device of personi:fication1 

is employed apparently because of the need to cast the material 
in the distinctive Ifa style. The object or creature concerned is 
therefore given human attributes; it is made to perform sacri­
fice, and to express various feelings characteristics of human 
beings. 

This approach to the appreciation of nature not only em­
phasizes the importance the Yoruba attach to the created things 
of nature, it also shows the high capacity of the Yoruba for 
the appreciation of nature in all its aspects. It also leads to a 
more critical and less emotional vision -of human problems. 
It must be emphasized however that this is a feature common 
to Negro African literature in general. 

195 
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In many African folktales, narrative upon narrative brings this 
out clearly. Animals, nature, God, they have all been thoroughly 
humanised and, having been humanized, can then be assessed as 
man is assessed. Perhaps this is why there is no special genre devoted 
to satire in African literature, neither in prose nor poetry. Man is 
depicted as he is. That is a sufficient satire.2 

A number of f!Sf! /fd dealing with different objects and 
creatures of nature will now be presented and discussed. 

ANIMALS 

Animals, both wild and domesticated, figure prominently 
among the creatures of nature mentioned in f!Sf! lfd. Among 
such animals, the most important are eekdn (the lion), 9kfr~ 
(the squirrel) {!dun3 (a type of monkey) and tafzpe9 (the dog). 
The manner in which these creatures are presented in f!Sf 
Ifd will be clearly shown in the following illustrative excerpts. 

1. The Lion 4 

This excerpt comments on the great beauty of the lion and 
the impressiveness of his knife-like nails. It is said that the lion 
was endowed with honour and respect at creation but that his 
Ifa priests played a prominent role in making the lion a 
respected animal. According to the myth, Ifa priests asked the 
lion to offer a glossy cloth and ten knives as sacrifice and he 
did so. They covered the lion with the glossy cloth and fixed 
the ten knives to his nails. The glossy cloth was transformed 
into a beautiful skin and became the lion's coat while the ten 
knives became his sharp nails. 

Adanaa-ya okete, 
Afakal~v gb<)r<). 
Bi *~ ~gun ba so 16do, 
A tiiri g<)g¢¢g¢ simi omi. 
A dia f'Eekan, alaw<)<;> mininj<). 
bun 1e niyi biyii? 
Ni Eekan dafa si. 
W Qn nf pip<) ni iyii r~, 
~ugb¢n k'6 n\bq. 
6 si ru u. 
6 ru abv m~wa 

5 

10 
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Ati a~Q m.in1ilj¢ kan. 
Ab~ m~wa t' 6 ru naa 
Ni awQn awoo r~ ldn m¢ Qn l~s~ 
T'6 fi n~QkQ fUn gbogbo ~ranko. 15 
A~Q roininj¢ t'6 ru naa 
Ni w¢n dAbO 6 lara 
Ti 6 SQ Q di ar~wa ~ranko. 
Ij6 ni nj6, 
Ay¢ ni ny¢. 20 
6 nyin awQn awoo r~, 
AwQn awoo r~ nyin 'Fa. 
6 ya ~nu k6t6, 
Orin awo ni nkQ . 
.es~ ti 6 na, 25 
Ij6 fa a. 
6 nib~~ g~~ 
Ni awQn awo oun n.~·~nu rere e pe 'Fa. 
Adanaft-ya okete, 
Afllil~~ gb¢r¢. 30 
Bi *~ ~gun ba so l6do, 
A tirii g¢g¢¢g¢ simi omi. 
A dia f'eekan, alaw¢Q minlnj¢, 
Adagbiyl ~ranko. 
oo~a 16 f'iyl f'Eekan, 35 
Adagbiyl ~ranko. 
Adagbiyl ~ranko o; 
Adagbiyl ~ranko. 
oo~ 16 f'iyl f'Eekan, 
Adagbiyl ~ranko.5 40 

The giant-rat makes a fire without warming hin1self 
by it.6 

The gb(Jr(J1 vegetable creeps all over the ground. 
When thorny spinach bears seeds by the riverside, 
It leans markedly towards the river. 
Ifa divination was performed for the glossy-skinned 5 

Lion. 
Could he possibly have honour? 
That was the matter over which Lion performed 

divination. 
He was told that he would have honour in great abun­

dance. 
But he was warned to offer a sacrifice. 
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And he offered it. 10 
He offered ten knives 
And one glossy cloth for sacrifice. 
The ten knives which he used for sacrifice 
Were fixed to his fingers by his If a priests; 
And with these he harrassed all other animals. 1 5 
With the glossy cloth which he offered as sacrifice, 
They covered his body 
And he became a beautiful animal. 
He started to dance, 
He started to rejoice. 20 
He praised his lfa priests, 
While his Ifa priests praised Ifa. 
He opened his mouth a little 
And started to sing the song of Ifa priests. 
As he stretched his legs, 25 
Dance caught them. 
He said that was exactly 
How his Ifa priests employed their good voices to 

praise Ifa 
The giant-rat makes fire without warming himself 

by it. 
The gb(Jr(J vegetable creeps all over the ground. 30 
When thorny spinach bears seeds by the riverside, 
It leans markedly towards the river. 
lfa divination was performed for the glossy-skinned 

Lion, 
An animal endowed with respect from creation. 
The god of creation gave honour to Lion, 35 
An animal endowed with respect from creation. 
An animal endowed with respect from creation. 
An animal endowed with respect from creation. 
The god of creation gave honour to Lion, 
An animal endowed with respect from creation. 40 

2. The Squirrel 

The squirrel is usually depicted in fSf Ifd as a talkative 
creature who cannot keep even his own secrets. In this excerpt, 
the squirrel, a habitual road side dweller, could not keep secret 
the fact that his wife had given birth to two children. Instead, 
he called on all road-travellers to come and see how crowded 
his nest was with children. Soon, some travellers whose curio-
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sity was aroused by the squirrel's unceasing cry, opened up 
his nest, took away the two children and killed them for food. 

Ay66r6 ~nu, 
Ayooro ~nu; 
f;:blti ~nu o tase. 
J;,nu of6r6 ni i p'of6r6, 
:enu oforo ni i p'oforo. 5 
:enu f6roforo ni i p'Of6r6. 
A dia fUn <)~r~ 
Ti y6o mu'le l'~bii ¢na. 
W ¢n ni ki <)k~r~ 6 ~¢ra 
Nitori pe ~nuu r~ ko bO. 10 
W¢n ni k'6 ma maa fi gbogbo ohun ti 6 ba ri 
SQ fl1n eeyan m¢. 
<)k~r~ o gb¢. 
lgba u 6 ya, 
lyaw6 <)k~r~ bimQ mejl l~~kan naa. 15 
lgba ti inu <)k~r~ dun tan, 
T'6 di ~¢ kan, 
6 ni: 'Ok~r~ bimQ meji, 
lie kun t~t~~t~; 
(}bogbo ero ¢na, 20 
:e ya waa wo 6.' 
Jgba ti awQn aye gb¢, 
W ¢n ya b¢ sinu lgb~, 
W¢n naw¢ gan ile <)k~r~, 
W¢n si tu u wo. 25 
Igba ti WQn 6 de inuu le <)k~r~, 
w ¢n ba QmQ meji ti 6 bi naa, 
Ni w¢n ba mu wQn IQ sUe. 
}gba ti llWQn QmQ araye dele, 
W¢n fi awQn QmQ <)k~r~ Jeri iyan, 30 
W¢n si ba Qb~ IQ.s 

Restless mouth, 
Slippery mouth. 
The evil planned by the mouth never fails. 
It is the mouth of the babbler which kills the babbler. 
It is the mouth of he who talks at large which kills he 5 

who talks at large. 
It is the restless mouth which kills the talkative. 
Ifa divination was performed for Squirrel 
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Who built his nest by the roadside. 
Squirrel was warned to be careful 
Because of his inability to keep his mouth shut. 10 
He was told not to tell all that he saw 
To other people. 
Squirrel did not heed the advice. 
After some time, 
Squirrel's wife gave birth to twins simultaneously. 15 
When Squirrel became happy, 
On a certain day, 
He said: 'Squirrel bears two children, 
His nest is fully crowded. 
All road travellers, 20 
Come and see.' 
When passersby heard Squirrel's cry, 
They stepped into the bush, 
Took Squirrel's nest, 
And examined it. 25 
When they opened Squirrel's nest, 
They found his two children. 
Then they took them home. 
When they got home, 
They put Squirrel's children on top of pounded yam, 30 
And they travelled down (the gullet) with the soup. 

3. The Monkey 

Stories about the monkey are very prominent in f!Sf Jfd. 
In most of these stories, the monkey is depicted as a stupid 
animal. The following example concerns two monkey species 
known as edun (White-thighed Colobus Monkey) and .Aayd 
(Red Colobus Monkey). These two animals went to steal 
maize from a farm but the farmer caught them red handed. 
Before the farmer could reach them, Aaya climbed a tree and 
ran away but edun, who is reputed to be a very slow runner 
on land, could not run to safety. The farmer therefore caught 
e<Iun and took him to the cult house of the Ogb6ni, the tradi­
tional judges of Yoruba society. 

When the Ogb6ni examined e<Iun, they discovered that 
he was an offspring of the <)~un god whose relations they were 
forbidden to punish. edun was asked to pay compensation to 
the farmer but he pretended to be insane and started to behave 
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unnaturally. However, the Ogb6ni acquitted ~un. They then 
considered the case against Aaya and concluded that he should 
be punished for running away when he saw the farmer. 

Are 16 b'~dun n'l~, 
edun 0 m¢ qn sa. 
A dia fun edun, 
e,dun ti i ~e QrnQ-iya Aaya. 
Aaya fo r~r~. 
6 g'ori igba. 
edun ta fere, 
edun g'ori igi. 
Nigbil ti iwa s~, 
n~~~~ ni .Aaya maa nrin 
bun ~Iu edun, 
QmQ iya ~· 
Sugbqn ni QjQ kan, 
edun ati .Aaya waa jale, 
Wqn lQQ ji agbildo ya 16ko. 
Aaya 16 kq ri ol6ko 
L6 ba fo f~r~ gun igi igba. 
Nigba ti edun 6 fi wi pe oun 6 fo, 
Ol6ko ti de, 
6 si mu :edun. 
Ol6ko waa di edun 16kun. 
Nigbil ti 6 mu un de iledi, 
Wqn ri i pe QrnQ <)~un ni. 
Wqn waa SQ fUn ol6ko pe 
eni ti 0 fill wa yii, 
AwQn o gbQd¢ ya a 
Nitori pe QrnQ Q~un ni. 
Wqn ni ki edun 6 j~wq. 
Ni :edun ba j~wq. 
6 ni 1606tq ni Mn ya agbildo 
Sugbqn l6ju ol6ko ni oun ~e ya a. 
Wqn waa bi edun pe 
Kin ni y66 san fUn ol6ko. 
edun waa b~r~ si i ~e bii were. 
6 ni: 'edun y'agbildo baa, 
edtm y'agbado baa.' 
Ni awQn ~gb~ imul~ ba SQ wi p6 
Ti edun tan n'~. 
Wqn ni Aaya ti 6 ri ol6ko sa 
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Ni ki wQn 6 fi iya jy. 40 
W¢n ni QmQ-iya kan naa 
Ni :e<fun ati Aaya 
~ugbQn WQn 0 fi aw<) jqraa WQn. 
Edun b¢ ninu ¥j¢, 
Qran si kan Aaya. 45 
AwQn Ogb6ni waa ni, 
'Ta ni 6 o tanran araa WQn ?' 
W¢n ni: 'lwQ J;<:dun, 
Nigba ti o mQ iwa Aaya 
Be ~e ti ¥ o jQ fo f~r~? 50 
:e<fun gbalaja, 
Emi lo waa sare ~e? 
Kin 16 ~e ti o o fi fo m¢' gi? 
Ti ol6ko fi waa mu Q ?' 
,tun ni: 'QmQde ni i yara bi a~a. 55 

gba abikun d~r~ bi apo. 
Are b'~un nl~. 
Edun o m¢ ¢n sa. 
Are ori igi 16 y¢ J;<:dun.' 
Aaya wa D.fo s6ke, 60 
:e<fun mb~. 
Aaya fo s6ke, 
tun h¢. 

aya fo m¢'gi l'¢run, 
J;<:dun ~i. 65 
:e<fun 1Q.9 

When J;<:dun had to run on the ground, 
He could not run very well. 
Ifa divination was performed for J;<:dun, 
Who is of the same mother as Aaya. 
Aaya jumped quickly, 5 
And climbed the locust-bean tree. 
J;:dun darted upwards, 
And climbed a tree. 
When the earth was young, 
Aaya used to walk on bare ground 10 
Together with J;<:dun, 
His brother. 
But one day, 
J;:dun and Aaya committed an act of theft. 
They plucked ntaize cobs from a farm. 15 
Aaya was the first to see the farmer. 
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He jumped up and climbed the locust-bean tree. 
Before :t;:dun could jump on any tree, 
The farmer had arrived. 
He captured :t;:dun 20 
And tied him up with a rope. 
When he took him to the culthouse of Ogb6ni 
It was discovered that he was an offspring of ()sun. 
The farmer was therefore told 
That the person he had brought before them 25 
They must not kill 
Because he was an offspring of O~un. 
edun was urged to admit his guilt. 
And he confessed. 
He said that indeed he plucked maize cobs 30 
But that he did so before the farmer's very eyes. 
They then asked edun 
What compensation he would give to the farmer. 
Then edun began to act like an insane person. 
He said: 'edun plucked maize suddenly and force- 35 

fully. 
edun plucked :maize suddenly and forcefully.' 
Then the Ogb6ni elders said 
That the case of :t;:dun had come to an end. 
They said that Aaya who ran away when he saw the 

farmer 
Was the one to be punished. 40 
They said children of the same :mother 
Were :t;:dun and Aaya, 
But their colours were not alike. 
edun was acquitted 
But trouble remained in store for Aaya. 45 
The Ogb6ni then asked, 
'Who would pay a ransom for who?' 
They said: 'You, I;:dun, 
Since you knew the ways of Aaya 
Why did you not jump on the tree together with him. 50 
edun, the small one, 
Why did you run on the ground? 
Why didn't you jump up a tree? 
Why did you give the fanner the chance of catching 

you?' 
edun said: 'Small children are usually as fast as hawks. 55 
Old people have fat bellies which look like sacks. 
When :t;:dun had to run on the ground, 
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He could not run very well. 
It is running on tree-tops that :!;dun understands.' 
Aaya began to jump up, 60 
:~;dun began to hop. 
Aaya kept bouncing, 
:~;dun kept hopping. 
Aaya jumped up a tree. 
:~;dun dashed off 65 
And escaped. 

4. TheDog 

The dog is depicted in fSf Jfd as a stubborn animal 
who could be found in any place whether or not he was wanted 
there. In this excerpt, heedless of the warnings given him by his 
lfa priests, the dog went to a place to which he was not invited, 
and as a result he was beaten up. 

B'~l~bQ o pe ni, 
Asefin o yr; ni; 
<)ran ti o sunw<)n, 
Konko n~oju. 
A di3. fUn Tanpe<? 
Ti 6 gba kinn<) s'atari. 
Wqn ni ki Tanpeq 6 ~<?ra o, 
Ki 6 rna IQ si ibi ti WQn 0 pe e si. 
Ko gbQ. 

L6 b3. IQ si ibi ti WQn 0 gbe pe e. 
Bi 6 ti de'b~. 
Kinn<) ni wqn k6 ti i, 
6 si jr; ¢p<) iya ni~. 
Ayin-6di ni nyin awQn awoo r~. 
6 ni b'~l~bQ o pe ni, 
A.sefin o yr; ni; 
<)ran ti o sunw<)n, 
Konko n~oju; 
A difi fun Tanpe<? 
Ti 6 gba kinn<) s'atari. 
Kee ~ o, 
Kee jinna, 
:e waa wo'fa aw6 ki 
B'6 ti n~r;. 

5 
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A a ~e mQ Tanpeq 
Ni a npe aja.10 

NATURE 

If one is not invited to a ceremony, 
One should not go as an intruder; 
When one has done a shameful thing, 
One wears a hard and shameless face. 

205 

Ifa divination was performed for Tanpeq11 5 
Who would receive a blow on the head. 
Tanpeq was warned to be careful 
Not to go to a place to which he was not invited. 
He did not heed the advice. 
He went to a place to which he was not invited. 10 
As soon as he got there, 
They started to beat him with clubs, 
And he suffered a great deal. 
It was with regtet that he praised his lfa priest: 
He said, 'If one is not invited to a ceremony, 15 
One should not go as an intruder; 
When one has done a shameful thing, 
One wears a hard and shameless face. 
lfa divination was performed for TanpeQ 
Who would receive a blow on the head. 20 
Very soon, 
At no distant date, 
Come and see the prediction of the Ita priests 
Coming to pass.' 
How shall we knew Tanpeq? 25 
That is another name for the dog. 

BIRDS 

Birds of different species are mentioned in f!Sf! lfd as common 
inhabitants of the Yoruba country. Excerpts are quoted below 
on the birds frequently mentioned in f!Sf lfd: (i) ]Jyf/e (Pigeon), 
(ii) Oror¢ (Pin-tailed Whydah), (iii) !gun (Vulture), and (iv) 
Agbigbo (a bird with a disproportionately big head). 

1. The Pigeon 

There is a lot of material about the pigeon in the first Odil. 
Eji Ogbe. For Ifa priests, the pigeon is a very important bird, 
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It stands for honour and prosperity and anybody who uses it 
for sacrifice is expected to achieve both. 

The following fSf traces the history of the pigeon from its 
original home in the forest to its present abode among human 
beings as a domestic bird. The pigeon is said to have become a 
domestic bird after it had been helped to have twin children 
by Eji Ogbe and as a mark of gratitude to the latter, the pigeon 
decided to build its nest near Eji Ogbe's house and thereby 
became a town dweller. From then on Eji Ogbe commanded 
that any time the pigeon would bear children, it must always 
bear two children simultaneously. 

Ejigbede gbigbe ni o gbe mi. 
A dia fUn Ojuor6 
Ti rilQ isal~ abata, 
fi D.lQ lee kanril~ QmQ ni bibi. 
Ejigbecte, QYQle o ~akQ, o ~abo, 
W Qn a jumc) jQraa wQn 
Uijilm¢ yat¢. 
A dia fUn Ejigbemi 
Ti i ~ QmQ iyaa M¢yam¢ya. 
Ejeeji ni mo gbe, 
N o gb'Qnl kan ~o~o m¢. 
A dia fun :t;yQko 
Nij¢ ti mhQ laarin ig~. 
Nfgha ti I;yQle nsunkUn 
Oun o r'(lmQ hi. 
W(ln ni QhQ ni ki 6 waa ru. 
6 si ru u. 
Nigbaa laelae ri, 
w Qn ki i pe :t;yQle ni :t;yQle, 

. :t;yQko ni w¢n npe e 
Nitori pe oko ni ngbe. 
QmQ iya ni oun ati Adaba; 
Oori, QmQ iya J;yQle ni oun naa ~Iu. 
Gbogbo WQn 16 bimQ, 
:t;yQle nikan ni o hi. 
6 waa tQ Eji Ogbe lQ. 
Eji Ogbe ni k'6 t¢ju agbagba aladipc) mejl, 
Eku meji, yja meji, QyindiQ meji, 
Ki 6 fi gbogbo r~ rubQ. 
J;yQle si ~e b~~-
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Nigba ti :e,y~le 6 pamQ, 
Meji 16 pa. 
6 waa k6 awQn QmQ na.a. han Eji Ogbe. 
6 dup~. 
6 si tun san ~j~~gun. 35 
6 ni lati fi imoore oun han, 
Ki Eji Ogbe 6 k¢le fun oun 
Ni itaa r~ 
Ki oun 6 maa gbe. 
6 ni: 'Mo bimQ meji, 40 
Mo d'~y~ ile. 
Mo bimQ meji, 
Mo d'~y~ ile.' 
Eji Ogbe ni: 'J;',yy yli y~ ile 1606t¢,' 
Ni w¢n ba fi npe e ni J;.y~le. 45 
6 ni ki -ey~le 6 fi ¢kan 
Ti ko ba f¢ ninu aWQn QIDQ naa rube;>. 
J;,y~le ni: 'N o le f'ikan rubQ o. 
Ejeeji ni mo gbe, 
N o le pa'kan; 50 
Ejeeji ni mo f¢ran.' 
Ni Eji Ogbe ba fi a~~ si i pe 
Mejimeji ni F,:y~le 6 maa bi 
Nigbakugba ti F,:y~le 6 oo pamQ.'12 

Ejlgbede, t3 you should bless me. 
lfa divination was performed for the Water Lettuce 
Who was going to the deep part of the pond 
To start producing children very fast. 
Ejigbede, pigeons both male and female, 5 
Resemble each other 
Without any difference. 
Ifa divination was performed for Ejigbem114 

Who was of the same mother as M¢yam¢ya.1s 
I bless people in pairs, 10 
I no longer bless one by one. 
Ifa divination was performed for J;,y~ko16 

When she was living inside the bush. 
When Pigeon was weeping 
For lack of children. 15 
She was advised to perform a sacrifice. 
And she performed it. 
In the olden days, 
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People did not call Pigeon by that name. 
They used to call her .ey~tko 20 
Because she was living in the bush. 
She was of the same mother as the Dove 
And also OoriP 
They all had children 
Except Pigeon who had none. 25 
She then went to Eji Ogbe 
Who asked her to get a twin pair of plantains 
Two rats, two fish, two hen eggs, 
And offer everything as sacrifice. 
Pigeon did as she was told. 30 
When Pigeon hatched her eggs, 
Two young birds emerged. 
She then took them to Eji Ogbe. 
She thanked him, 
And paid him the usual due in gratitude for the effica- 35 

cious prescription.1B 

She proposed that in order to demonstrate her grati-
tude, 

Eji Ogbe should build a nest for her 
Outside his house 
Where she would live. 
She said: 'I have given birth to two children, 40 
And thus become a domestic bird. 
I have given birth to two children, 
And thus become a domestic bird.' 
Eji Ogbe said: 'Indeed this bird is suitable for the 

home,' 
And commanded that she be called .ey~tle. 19 45 
He said that Pigeon should offer one 
Of the two children she did not like as a sacrifice. 
But Pigeon said: 'I cannot offer either as a sacrifice 
I am fond of both. 
I cannot kill either of them. SO 
I love both of them.' 
That was how Eji Ogbe commanded that 
Pigeon should always have two children 
Any time she would hatch her eggs. 

2. Oror~ (the Pin-tailed Whydah). 

Oror~ is one of the birds often mentioned in ~s~ Jfd. It is 
sometimes depicted as an Ifa priest. It is also known as fY~ 
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()ba (the king's favourite bird). It is one of the tiniest and 
best-known birds of West Africa. It is therefore known in fSf 
lfd as kekere oror¢ (tiny pin-tailed Whydah). Despite its small 
size, Oror~ is one of the most active birds known to the Yoruba 
and many fSf lfd point to its agility and sturdy good health. 

The following fSf lfd depicts Oror~ as a dimunitive but 
active bird. So active is this bird that one finds it difficult to 
differentiate the old and the young among them since all of 
them are equally active and tiny. The excerpt ends with a prayer 
from the Ifa priest that he should be as active, productive, 
prosperous and long lived as Oror~. 

o ki mi ni pa.lirapQngba, 
Mo j~ Q ni paarapQngba; 
0 ki mi ni paaraPQngba, 
Mo j~ Q ni paarapQngba; 
A ji k6 wesewese, 5 
A ji ko wesewese, 
A ji k6 wesewese Oror~. 
A dhi f'Oror~ o dagba. 
W¢n ni 6 f'~bQ Qla a 'I~, 
I;.bQ ajogun ni 6 ~· 10 
N 6 gb06 gboo gb6 Iaye, 
N 6 heWil. 
A ji k6 wesewese Oror~. 
N 6 Ia Iaa Ia tan, 
N 6 s'~dun Qla a waju. 15 
A ji k6 wesewese Oror~. 
~ 6 laya f*~ t'~g~rin. 
A ji k6 wesewese Oror~. 
N 6 blmQ bi YQ YQQ YQ laye. 
A ji k6 wesewese Oror~.20 20 

You greeted me on the highway, 
I answered you on the highway. 
You greeted me on the broad highway, 
I answered you on the broad highway. 
To wake up and feel active, 5 
To wake up and feel more active, 
To wake up and feel most active, 
Ifa divination was performed for dimunitive Oror¢. 
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He was asked to stop performing sacrifices to induce 
riches. 

But to perform a sacrifice against his enemies' evil 10 
plans. 

I will live to a very old age on earth, 
And grow grey hairs. 
Oror~ wakes up in the morning always feeling active. 
I will become very rich indeed, 
And use roy riches to benefit people in distant places. 15 
bror~ wakes up in the morning always feeling active. 
I will have almost eight hundred wives. 
bror~ wakes up in the morning always feeling active. 
I will have many children on earth. 
Oro~ wakes up in the rooming always feeling active. 20 

3. The Vulture 

The vulture figures prominently in ~s~ Ifd. He stands for 
prospects of living to a ripe old age. The vulture is a dirty bird 
and he feeds on remains of dead animals and birds. He also 
feeds on sacrifices deposited in various shrines. He can be seen 
around shrines, hunting for sacrifices. The vulture is therefore 
regarded as an important bird who plays a significant role in 
If a divination because he helps to get rid of sacrifices.21 

In the following excerpt the importance of the vulture with 
regard to Ifa divination sacrifice is clearly brought out. Ifa 
maintains that without the vulture sacrifices cannot be per­
formed successfully. 

The vulture is therefore invited to eat the sacrifice so that 
it may be accepted by the gods. 

Salag~r~j~ 16 difa fUn 'Gunnugun 
Qmc;> ol6jogbool6ro 
Salag~r~je waa j~bc;>. 
Iglin waa j~bc;> 
K'~bc;> 6 Ie baa fin. 
Eti~ waa j~bc;> 
K'~bc;> 6 le baa da. 
lgun, eti~, araa 'L6de. 
A ~6 ba o ri 'Gunnugun 
A ld y66 Ie ~~be;>; 
B'a o r'akala, 
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K'~bQ 6 le baa fin. 15 
Etl~ waa j~bQ 
K'~bQ 6 le baa da. 
Iglln, Etl~, araa 'L6de. 
Salag~r~j~ waa j~bQ.22 

Salag~r~j~3 was the lfa priest who performed divina-
tion for the Vulture. 

Offspring of Ol6jogbool6ro.24 

Sala~r~j~, come and eat sacrifice. 
Vulture, come and eat sacrifice 
So that sacrifice may be acceptable to the gods. 5 
Etl~, come and eat sacrifice 
So that sacrifice may be taken away by the gods. 
Vulture, nick-named Etl~, offspring of ll6de.2s 
One does not always realise that without Vulture, 
One cannot perform a sacrifice. 10 
Without Akala,26 
One cannot perform any propitiation. 
Salag~r~j~ come and eat the sacrifice. 
Vulture, come and eat the sacrifice 
So that the sacrifice may be acceptable to the gods. 15 
Btl~, come and eat the sacrifice 
So that the sacrifice may be taken away by the gods. 
Vulture, nicknamed Btl~, offspring of Jl6de. 
Salag~r~j~, come and eat sacrifice. 

4. Agbigb027 

Agbigbo is portrayed in f!Sf! Ifd as an evil bird. It is re­
garded as a treacherous and dangerous bird who acts as 
an agent for Death and other supernatural powers. One f!Sf! 

claims that this bird was originally a bastard born by one 
of Qrunmihl's wives. QrUnmila taught him, along with his own 
children, the secrets of divination but he proved himself a 
bastard when he deceived QrUnmila forcing the latter to curse 
him with the aid of E~u. This was how he became a bird of 
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the forest. Several fSf Jjd also explain that Agbigbo got the 
tuft of hair on his head because of his treacherous deeds. 

In the following excerpt, Agbigbo acts as an agent of Death. 
He goes about carrying the coffin of Death and in front of the 
house of whosoever he puts down the coffin, the householder 
is sure to die soon after. One day he carried this coffin to the 
house of <)runmila but he encountered E~u outside the house. 
E~u intervened and begged Agbigbo to accept birds and ani­
mals which <)r\lnmila had used for sacrifice instead of himself. 
When he had left, E~u cursed him with the result that the coffin 
got stuck to his head and could not be removed. That coffin 
is now represented by the tuft of hair on the head of the 
Agbigbo bird. 

Omii s~l~ru o mu kengbe. 
A dh\ fun Agbigb0niw¢nran 
Ti i ~e QmQkimrin igb~p6si. 
Bi AgbigbO ba gb~ p6si kal~ tan, 
Ojllde ~ni ti 6 ba gbe e si, 
lku ni hiti pa oluwaar~. 
lgba ti Agbigb0niw¢nn\n gb~ p6si t{m, 
L6 ba gbe e, 
6 di ¢na ile Qrunmila. 
Qrunmlla lalaa iku m(lju QjQ naa. 
L6 ba gbe lfaa r~ kal~, 
6 bi i Ieere nipa ala ti 6 Ia. 
lfa ni ki Qrunmila 6 sare r6bQ. 
lgba ti 6 ru 6 tan, 
w ¢n gbe ~bQ naa lQ si idi :E~u. 
Ui~, Agbigb6 de ojude Qrunmila. 
6 ba :E~u 16jude. 
:E~u ni kin ni A.gbigb6 6 ki sinuu p6si naa. 
Agbigb6 daMn pe Qrunmila ni. 
:E~u waa bi i leere pe 
Kin ni ohun oro ti y66 gba 
Ti ko fi ni i mu Qrunmila lQ. 
6 ni oun 6 gba eku ati ~y~ ati ~ran. 
:E~u da a I6hiln pe gbogboo r~ naa 
Ni Qrunmlla ti fi kun ~bQ ru. 
Ni E~u ba k6 gbogboo r~ jade fUn AgbigbO. 
Haun ti Agbigb6 k6 gbogboo r~, 
L6 ba gbe p6sii r~ nl~. 
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6 sl kqrl si l)na ibomil. 
tgba ti 6 lQ tan, 30 
E~u ni ko gbQdl) SQ p6si naa kal~ m(> Iaelae. 
Titi di oni ol6ni, 
P6si naa ril~ 16rl Agbigbo. 
lgba ti inuu r~ dun tim, 
Ij6 ni tij6, 35 
Ayl) ni tiyl). 
6 ni b~~ g~g~ ni awQn awo oun wi. 
Omii ~l~ru 0 mu kengbe. 
A dia f'agbigbonlwl)nran 
Ti i ~e QmqkUnrin igb¢p<)si. 40 
B'eku lo 6 ba gba, 
0 gb'eku, 
0 maa yara lq. 
AgbigbOniwl)nran gb'~ru ~. 
Gb'~ril ~. 45 
A.wa o ra. 
B'~ja Io 6 ba ba, 
0 gb\~ja, 
0 maa yara lQ. 
Agbigbonlw¢nran gb'~ru ~. 50 
Gb'~ril ~. 
A.wa ora. 
B'~ran lo 6 ba gba, 
0 gb'~ran, 
0 maa yara lQ. 55 
Agbigb0niw¢nran gb'~ru ~. 
Gb'~ru ~ • 
.Awa o ra.28 

Spring water is not deep enough to cover up a gourd 
dipped in it.29 

Ifa divination was performed for Agbigbonlwl)nran, 
The strong man who carved coffins. 
After AgbigbO had finished making his coffin, 
lf he placed it in front of any man's house, 5 
That person would surely die. 

After AgbigbOnlwl)nran had finished carving his coffin, 
He carried it 
And made for Qrunmila's house. 
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Qrunmila dreamt of death till day-break that night. 10 
He then took his ml. divination instruments 
To find out the meaning of his dream. 
Ifa told Qrunmila to perform sacrifice immediately. 
After he had performed the sacrifice, 
The sacrifice was carried to the shrine of E~u. 15 
Before long, .AgbigbO brought the coffin to the front 

of Qrunmlla's house. 
And he found E~u there. 
E~u asked what AgbigbO would put inside the coffin. 
AgbigbO answered that it was Qrunmila 
E~u then asked from him 20 
What offerings he would take 
So that he would not take Qrunmila away. 
He said that he would take rats, birds and animals. 
E~u answered that all those things 
Had been included in Qrunmila's sacrifice. 25 
E~u then brought all of them out for AgblgbO 
As soon as .AgbigbO snatched them, 
He lifted up his coffin 
And went to another place. 
After he had gone, 30 
E~u cursed him saying that he must never put down 

the coffin again. 
Up till today, 
The coffin is still on the head of Agblgbo. 
When Qrunmila became happy, 
He started to dance, 35 
He started to rejoice. 
He said that was exactly what his Ifa priests had 

predicted. 
Spring water is not deep enough to cover up a gourd 

dipped in it. 
Ifa divination was performed for Agbigbonlw<)nran 
The strong man who carved coffins. 40 
If it is a rat you will take, 
Take the rat, 
And go away quickly. 
AgbigbOniw<)nran, take your load, 
Take your load away, 45 
We don't want it. 
If it is a fish you will take, 
Take the fish, 
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And go away quickly. 
Agblgboniw¢nran, take your load, 
Take your load away, 
We don't want it. 
If it is an animal you will take, 
Take the animal, 
And go away quickly. 
Agbigboniw¢nran, take your load, 
Take your load away, 
We don't want it. 

INSECTS 
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The insects mostly mentioned in {!S{! Jfd are Yindinyindin 
(black ants' undeveloped pupae), Adydn (Cockroach), Labaldbd 
(Butterfly), and Aldhtakun (Spider). 

1. Yindinyindin 
These tiny creatures can be found on the farm when the 

farmer is weeding his farm. They are usually found in thousands 
clustered to a mould of earth. They seem to be the undeveloped 
pupae of a certain type of tiny black ants known as eera. They 
are white and tiny and resemble maggots. 

Because they are very numerous, they are regarded in {!Sf 

Jfd as signs of plenty and fertility.lt is believed that if a sacrifice 
or medicinal preparation is made with yindinyindin, the person 
for whom the sacrifice or medicine is made will have many 
children. 

Okuta ni o ~ e saleg~. 
A dhi fUn Yindinyindin 
Ti D.f'omi oju u ~ogbere QmQ. 
W¢n ni Yindinyindin 6 rubQ. 
W ¢n ni pip¢ n'ire QmQ fUn un. 
6 si rl't u. 
Jgba 6 rubQ tim, 
6 ni b~~ g~g~ ni awo oun wi. 
Okuta ni ko ~ e ~aleg~. 
A dia fun Yindinyindin 
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Oun ~ ni t'idin. 
Aya ma ma mbi o, 
QkQQ r~ npc}n. 
Yindinyindin ~ ni t'idun. 30 

Stone is not a good material for supporting a wooden 
object being carved.31 

Ifa divination was performed for Yindinyindin 
Who was weeping for lack of children. 
Yindinyindin was asked to perform a sacrifice. 
She was told that the prospect of her having many 5 

children was very good. 
And she performed the sacrifice. 
After she had performed the sacrifice, 
She said that was exactly what her Ifa priests had 

predicted. 
Stone is not a good material for supporting a wooden 

object being carved. 
Ifa divination was performed for Yindinyindin 10 
Kinsman of maggot. 
The wife was producing so many children 
That the husband had to carry some on his back. 
Yindinyindin is kinsman of maggot. 

2. The Cockroach 

The cockroach is depicted in fSf /fd as a stubborn creature 
who would not perform sacrifice. The cockroach also likes to go 
about where hens are many, regardless of the danger involved. 
In the excerpt which follows, the story is told of how Cockroach 
demonstrated his stubborness by refusing to perform sacrifice 
and by using his smooth, brown wings to sweep the floor 
disdainfully in the midst of birds. 

Ekutee 'le ni i f'ibi gb'ara c}d~d~ ~ ~·c>na ni ririn. 
A dia f'.Aayan 
Ti njv lawiljQ vlvYv· 
W¢n ni 6 kaaki MQI~, 
6 jare, s 
l;bQ ni 6 ~e. 
6 p'awo leke, 
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6 p'E~u lole, 
6 w'<)run yan yan-an yan 
Bi vni ti o ni i ku m(> laye, 10 
6 waa kc;>'ti <)gbc;>in s'~bc;>. 
<)runmila 16 d'eke eku, 
Eew¢ If~. 
Aayan o gb(>d¢ f'a~Q <)dun 
Gbal~ gvrvrv nisoju ctlvYv· 32 15 

It is the house rat who makes the middle of the sitting-
roo;m his pathway. 

lfa divination was performed for Cockroach 
Who was searching for food in the midst of birds. 
He was told to take care of Mc;>l~.33 5 
He was told to perform a sacrifice. 
He took his Ifa priests for liars. 
He took E~u for a thief.34 

He looked fearfully to heaven 
Like someone who would never die. 10 
He bluntly refused to perform sacrifice. 
<)runmila said that to eat half a rat 
Is taboo in the city of If~.3S 
Cockroach must not trail his (>dim cloth36 

Pompously on the floor in the midst of birds. 

3. The Butterfly 
The Butterfly is a very prominent creature of the Y oruba 

natural environment. It is not surprising, therefore, that it 
features prominently .in f!Sf! /fa where it is regarded as a playful, 
healthy and harmless creature. 11he following excerpt illustrates 
the point. 

Okiti babaaba ni i ~kun op6p6. 
A dia fun M9tagan, 
Abu r·e~u. 
Labalaba nikan ni mbv l~yin 
Ti n~~bc;>. 
6 ni: 'e wo inu mi, 
e wo ~yin mi.' 

Labalaba o l(>t~ ninu. 
e wo inu mi, 
e wo ~yin mi.>37 
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It is a very big heap that lies at the end of the highway. 
Ifa divination was performed for MQh'tgan.38 
Ifa divination was also performed for Locust. 
Only Butterfly was left behind 
To perform a sacrifice. 5 
He said: 'Look at my belly 
Look at my back.' 
The butterfly has no evil plot in his mind. 
Look at my belly. 
Look at my back. 10 

4. The Spider 

The craftsmanship of the spider is always a wonder to many 
keen observers of nature. In fSf Jfd the spider is always referred 
to as a master craftsman who weaves his threads with great 
expertise. In the following fSf /fd the expertise of the spider in 
weaving threads is regarded as a thing of wonder and amaze­
ment. 

OgOdo owu foke odo 
Payin ke kee ke s'616ko. 
A dia fUn Alailtakim, 
QmQ a~ohun gbogbo bi idan bi idan. 
Wt, bi idan bi idan 5 
Ni o ~e'ree temi f'emi. 
OgOdo owu ~'oke odo 
Payin ke kee ke s'616ko.39 

The cotton wool stays on the other side of the river 
Beaming its white teeth to the farmer. 
Ifa divination was performed for Spider 
Offspring of he who does all things like magic. 
Ifa, like magic, like magic, 5 
Do all good things for me. 
The cotton wool stays on the other side of the river. 
Beaming its white teeth to the farmer. 

CULTIVATED PLANTS 

Y oruba society has always been primarily an agricultural 
society. One is not surprised, therefore, to see that names of 
plants both cultivated and uncultivated figure prominently in 

Abayomi
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f!Sf! Ifd. The general features of such plants and the conditions 
favourable to their growth are usually discussed in f!Sf Ifd. 
Four of such cultivated plants namely, Owu (the Cotton Tree), 
Agbado (the Maize Plant), Agbagba (Plantain) and Bara 
(the Melon Plant) are presented below as they appear in f!Sf 

If d. 

1. The Cotton Plant 

The conditions favourable to the growth of the cotton 
plant form the subject-matter of the following ~sy Ifa. These 
conditions are gentle rainfall in the early stages of its growth; 
plenty of dew-drops when it is forming its seeds; and sunny 
weather when its buds are opening up as cotton wool. 

Ql¢s~~. awo oko. 
A dia f'6wu 
Eyi ti 6 maa fi gbogbo QmQ ~owo abigbln. 
bwu ni bawo ni oun 6 ~e maa hi abiye bayii? 
Ti aye ko si fi ni i riran ri oun? 5 
W¢n ni ki 6 rubQ. 
lgba. ti 6 rubQ tan, 
Ni w¢n ba ran eji w~r~w~r~ 
Pe ki 6 lQ pa bwu 
Ati awQn QIDQQ r~. I 0 
Nigba. naa ni Owll waa b~r~ si i ru. 
W ¢n nin iriw¢w¢ 
Pe ki 6 lQ p'Owu. 
Nigba naa ni owu waa. ~r~ si i bimQ. 

L~yin naa ni w¢n waa ran oorim 15 
Pe ki 6 lQ p'Owu. 
fgba. ti ooriln np'Owll 
Ni bwu waa b~r~ si i Ia. 
6 ni b~~ g~g~ ni awQn awo oun wi. 
Ql¢s~¢, awo oko. 20 
A dhi f'6wu 
Ti nfi gbogbo QIDQ fowo abigbin. 
W¢n r'eji w¢r¢w¢r¢ 
Pe 6 IQ p'Owu o, 
bwu nru. 25 
W QU ran'ri WQWQ 
Pe 6 IQ p'Owu o, 
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bwu npalaba. 
W¢n r'6orim 
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Pe 6 lQ p'Owu o, 
bwu rua. 
bwu D.ru o, 
bwll nta.. 
Ni~oju trlvYv lowu ~ e la.'40 

Ql¢s~~. lfa priest of the farmland. 
Ifa divination was performed for Cotton Plant 
Who was going to have children only to bury them 

again. 
The Cotton Plant asked how his children could survive 

30 

And how his enemies might be unable to see him. 5 
He was asked to perform a sacrifice. 
After he had performed the prescribed sacrifice, 
His enemies sent gentle rain 
To go and kill Cotton Plant 
And his children 10 
But that was the time Cotton Plant started to have 

leaves. 
Then they sent dew drops 
To go and kill Cotton Plant. 
But it was at that time that Cotton Plant started to 

produce seeds. 
After that, sunlight was sent 15 
To go and kill Cotton Plant. 
But it was when the sun was shining on Cotton Plant 
That his wool started to crack open. 
He said that was exactly what his Ifa priests had pre-

dicted. 
Ql¢~. Ifa priest of the farmland. 20 
Ifa divination was performed for Cotton Plant 
Who was going to bear children only to bury them 

again. 
Gentle rain was sent 
To go and kill Cotton Plant. 
But Cotton Plant grew new leaves. 25 
Dew drops were sent 
To go and kill Cotton Plant. 
But Cotton Plant started to shoot out its buds. 
Sunlight was sent 
To go and kill Cotton Plant. 30 
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But Cotton Wool started to crack open. 
Cotton Plant is having new leaves. 
Cotton Plant is shooting out its wool. 
It is in the presence of birds that Cotton Plant bring 

out its wool. 

2. The Maize Plant 
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Maize is one of the main plants cultivated by the Y oruba 
farmer. The subject of the following ~s~ !fa is the ability of 
one maize grain to reproduce itself many times. 

Eni tere, 
Eji tere. 
A di3. fun Agbado 
Nigba ti nlooko alero Qdun. 
W ¢n ni pip<) ni iree r~, 
~ugbQn k'6 rubQ. 
6 gb¢ riru ~bQ, 
6 ru. 
6 gb¢ eru atuke~u. 
6 tu. 
6 gbQ ikarara ~bQ ha fUn un. 
Ij6 n1 nj6, 
Ay() n1 ny<). 
6 nyin awQn awoo r~, 
AwQn awoo r~ nyin 'Fa. 
6 ya ~nu k6t6, 
Orin awo 16 b¢ si i l~nu. 
6 ni b~~ g¢g~ 
Ni awQn awo oun wi. 
Eni tere, 
Eji tere. 
A dia f' Agbado 
Nigba ti nlooko alero Qdun. 
Agbad6 rin 'MohO looko. 
Igba a~Q 1Agbad6 mu b<). 
Igba a~Q· 
Agbad6 ~·oun nikan r'oko. 
lgba a~Q, 
Igba a~Q 1Agbad6 mu b<). 
lgba a~Q· 
Agbad6 ~·oun nikan r'oko. 
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Igba QmQ, 
lgba QmQ IAgbad6 mu b¢. 
Igba QmQ.41 

Collecting things one here, one there, 
Collecting things two here, two there. 
lfa divination was performed for Maize Plant 
Who was going on her annual visit to the farm. 
She was told that much was her prospect of good 5 

fortune, 
But she was warned to perform a sacrifice. 
She listened to the call to perform a sacrifice. 
She performed it. 
She listened to the call to give sacrifice to E~u. 
She gave sacrifice to E~u. 10 
Her sacrifice was accepted by the gods. 
She started to dance, 
She started to rejoice. 
She praised her Ifa priests 
While her If a priests praised If a. I 5 
As she opened her mouth a little, 
She uttered forth the song of Ifa. 
She said that was exactly 
What her Ifa priests had predicted. 
Collecting things one here, one there, 20 
Collecting things two here, two there. 
Ifa divination was performed for Maize Plant 
When she was going on her annual visit to the farm. 
Maize went nakedly to the farm. 
She brought back two hundred clothes. 25 
Two hundred clothes. 
Maize went to the farm alone. 
Two hundred clothes. 
She brought back two hundred clothes. 
Two hundred clothes. 30 
Maize went to the farm alone. 
Two hundred children. 
She brought back two hundred children. 
Two hundred children. 

3. The Plantain 
The plantain is another important plant to the Yoruba 

farmers. In this ~s~ !fa, the plantain is said to have been origi-
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nally unproductive; she began to bear children only after con­
sulting her Ifa priests and performing all the prescribed sacri­
fices. 

B'<igb9n 6 ~oro, 
A t'idi b9'le. 
B'ida 6 ~oro, 
A t'eeku b'ak¢. 
K<)r<)w<) Agbagba ni wc>n difa fun, 5 
Nigba ti nj~ nir<)gbun <)ta. 
W9n ni ki Agbagba 6 rubQ. 
6 sl r(t u. 
6 sl ~~gun awQn <)taa r~. 
6 waa nyin awQn awoo r~. 10 
AwQn awoo r~ nyin 'Fa. 
6 ni b'agb9n 6 ~oro, 
A t'idi b9'te. 
B'ida 6 ~oro, 
A t'eeku b'ak¢. 15 
K<)r<)w<) Agbagba ni w(m difa fUn 
Nigba ti nj~ nir<)gbun <)ta. 
<)runmila 16 d'osuritnsuru, 
Qba ahide nt'ori <)taa bQ'mi.42 

When the wasp wants to sting, 
Tt dips its abdomen into its nest. 
When the sword wants to strike, 
It puts its handle into its sheath. 
lfa divination was performed for Big Plantain 5 
When she was amidst enemies. 
Big Plantain was advised to perform sacrifice. 
And he performed it, 
And he conquered his enemies. 
He praised his Ifa priests 10 
While his Ifa priests praised Ifa. 
He said when the wasp wants to sting, 
It dips its abdomen into its nest. 
When the sword wants to strike, 
[ t puts its handle into its sheath. 15 
Jfa divination was performed for Big Plantain 
When he was amidst enemies. 
<)runmila said: 'Quickly dipped in water, 
The crowned king keeps the head of enemies quickly 

dipped in water.' 
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4. The Melon Plant 
The melon plant, a creeping stem, is very common especially 

in the savanna areas of Yorubaland. In this excerpt, the melon 
plant is depicted as a person originally barren who was asked 
to perform two sacrifices. The first one was to enable her to 
produce children while the second one was to prevent human 
beings from killing her children. Melon Plant did not perform 
the second sacrifice and that is why human beings 'kill' and 
make use of melon seeds. 

Oni Bara, 
Qla Bara. 
A dia fun Bara 
Ti nlQ s'6ko alero ¢dun. 
Ti tlf'omi ojuu ~erahim QmQ. 
Oju QmQ ni np¢n Bara. 
6 yagan, 
6 yapata, 
6 r'QmQ l~yin adi~, 
6 bU puru s¢kun. 
L6 ba m'eeji k'¢¥ta, 
6 looko alawo. 
Oun Ie bimQ bayii? 
Ni Bara difa si. 
W¢n ni pip¢ n'ire QffiQQ r~, 

~ugbQn ki 6 rubQ. 
Ki 6 rubQ <)p<)IQPQ QmQ, 
Ki 6 si rubQ ki awQn QmQ araye 
6 ma pa awQn QmQ naa. 
ebQ QpQlQpQ QffiQ ni Bara ru, 
Ko rubQ ¢ta. 
Nigba t'6 rubQ tan, 
W¢n ni k'6 gb6 ~bQ naa IQ si ~yin-odi. 
W QD ni ibi ti 6 ba gb6 ybQ naa si 
Ni ki 6 fi ~e'Ie, 
Ki 6 si maa gbe. 
6 si ~e b¢~, 
6 si bi ¢p¢1QpQ QmQ. 
~ugbQn nitori ¥bQ ¢ta ti Bara o ru, 
LQdQQdun ni aWQll QffiQ araye 
Npa a I¢mq¢ j¥. 
Ayin-odi 16 waa nyin awQn awoo r~. 
6 ni: Oni Bara, 
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<)la Bara. 
A dia fUn Bara 35 
Ti ftlooko alero Qdun. 
Riru ~bQ ni i gbe ni, 
A.iru k1 i gb'eeyan. 
Keep¢ o, 
Kee jinna, 40 
.6 waa wo'fa aw6 ki 
B'6 ti ft~~· 
Ifa de, ala~~ • 
.6bQra abl~¥· 
<)p~. abi~~ wara. '43 45 

Today the victim is Melon Plant, 
Tomorrow the victim is Melon Plant. 
Ifa divination was performed for Melon Plant 
Who was going on her annual visit to the farm 
Weeping for lack of children. 5 
Melon Plant lacked children. 
She was barren. 
She was as unproductive as the rock. 
She saw the hen with her chicks, 
And burst into tears. I 0 
She added two cowry shells to three 
And went to an Ifa priest. 
Could she possibly have a child? 
That was the problem upon which she consulted Ifa. 
She was told there was good prospect of her having 15 

children. 
But she was warned to perform a sacrifice. 
She was told to perform a sacrifice in order to have 

many children; 
And to perform sacrifice so that huntan beings might 

not kill the children. 

Melon Plant performed a sacrifice in order to have 
many children 

But she did not perform a sacrifice against the plan 20 
of her enemies. 

After she had performed the sacrifice, 
She was told to carry it outside the city walls. 
She was told that wherever she deposited the sacrifice. 
She should make the place her home, 
And live there. 25 
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She did so, 
And had many children. 
But because of the sacrifice against the plan of enemies 
Which she neglected, 30 
Every year, human beings 
Kill and eat up her children. 
It was with regret that she praised her Ifa priests. 
She said: 'Today the victim is Melon Plant. 
Tomorrow the victim is Melon Plant. 35 
Ifa divination was performed for Melon Plant 
Who was going on her annual visit to the farm. 
It is the performance of a sacrifice that brings blessings. 
Neglect of sacrifice blesses no man. 
Very soon, 40 
At no distant date, 
Come and see the prediction of Ifa priest 
Coming to pass. 
lfa has surely come, the great authority. 
Palm-tree, whose predictions come true speedily. 45 

UNCULTIVATED PLANTS 

Uncultivated plants of many species are mentioned in ~Sf? 
!fa. Four of such plants are Eesun (Elephant Grass), IrinmQdo 
(a tall hardwood), lr6ko (the famous West African hardwood) 
and Yeepe (Cow-itch). Important features of such trees form 
the subject-matter of many fSf !fd. 

1. Eesun (Elephant Grass) 
Eesun is a tall grass which thrives in many parts of Yoruba­

land especially near rivers and ponds. Given all favourable 
conditions, it reproduces itself at a very high rate. The ability 
of this grass to reproduce itself at a high rate forms the subject­
matter of the following fSf !fd. 

Abitula, awo abata. 
A dia f'Eesun 
Ti nm'~nuu ~en1hlln qmq. 
Nigba kan ri, 
Laarin ¢dan lEesun ngbe. 
Ko ~nfaani kan n'~, 

5 
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Igba t'6 m'eeji k'~~ta 
T'6 Iooko ahiwo, 
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W¢n ni 6 laiaki MQI¢. 10 
6 jare, 
J;,bQ ni 6 ~e. 
lgba t'6 rubQ tan, 
W¢n ni 6 kuro Iaarin ¢dan, 
K'6 lQ s'aarin abata. 15 
Igba t'6 ~e ~~ tan, 
L6 ba b¢r¢ si i I¢la, 
6 mbimQ 
QmQQ r¢ o 16nkit. 
lj6 ni nj6, 20 
Ay¢ ni ny¢. 
6 nyin awQn awoo r¢, 
AwQn awoo r¢ nyin 'Fa. 
6 ya ~nu k6t6, 
Orin awo 16 b¢ si i l~nu. 25 
J;:s~ ti 6 na, 
lj6 fa a.. 
6 ni ¥ w' QmQ Abitula w~r~r~ o, 
e W'QmQ Abitula w~r~r~. 
Eeyan e e r'agan Eesun. 30 
e W'QmQ Abitula W¥r~r~.44 

Abitula, Ifa priest of Marshland. 
Ifa divination was performed for Elephant Grass 
Who was crying in tears for want of children. 
At a certain time in the past, 
Elephant Grass was living in the savanna belt. 5 
He did not make good there. 
Every year bush-fire burnt him up. 
When he added two cowry shells to three, 
And went to an lfa priest, 
He was told to take care of MQl~. 10 
He was told that he would do well 
If he performed a sacrifice. 
After he had performed the prescribed sacrifice, 
He was asked to leave the savanna belt 
And go to Marshland. 15 
After he had done as he was ordered, 
He started to have honour. 
He was producing children. 
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His children were uncountable. 
He started to dance. 20 
He started to rejoice. 
He praised his Ifll. priests 
While his Ifli priests praised lfa. 
As he opened his mouth a little, 
He uttered forth the song of lfa. 25 
As he stretched his legs, 
Dance caught them. 
He said: 'Look at the many small children of Abitula. 
Look at the many small children of Abitula. 
No one ever sees a barren Elephant Grass. 30 
Look at the many small children of Abitula.' 

2. lrinm(Jdo 
In ~s~ lfd, IrinmQdo is said to be the queen of all trees. 45 

This tree is perhaps the tallest and biggest West African hard­
wood. It is taller and more imposing than Ir6ko. But unlike 
Ir6ko, it thrives only near fertile river valleys. In the following 
excerpt, Qrunmilit. is said to have installed IrinmQdo as the 
queen of all trees. 

<)na kan tlhin wa, 
<)na kan tqhun wa. 
lpade <)na rn~i ab~nu ~on~o. 
A dia fUn IrinmQdo 
Ti 6 jQba igi 16ko. 5 
!fa. 16 f'lrinmQdo jQba. 
<)runmila 16 gbe IrinmQdo niyaw6. 
Ifa waa f'IrinmQdo jQba. 
lfa waa f'IrinmQdo jQba o, 
lfa waa f'JrinmQdo jQba. 10 
<)runmila 16 gbe lrinrnQdo niyaw6 
Ifa waa f'lrinrnQdo jQba igi.46 

A road leads here from this direction, 
A road leads here from that direction. 
The junction of two roads forms a pointed spot. 
Ifa divination was performed for IrinmQdO 
Who would be installed as queen of all forest trees. 5 
Ifa installed lrinmQd<'> as a queen. 
Qrunmila married IrinmQdO as a wife. 
Ifa installed IrinmQdo as a queen. 
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lfa made IrinmQ<io a queen. 
Ifa made Irinmqdo a queen. 
Qrunmlla married Irinmqdo as a wife. 
Ifa made Irinmqdo the queen of all trees. 

3. The lroko Tree 
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tr6ko is the most precious West African hardwood. It is a 
very tall and imposing tree which grows wild in the forest. 
The following fSf Ifd tells of the distinctiveness of lr6ko in 
the forest. 

Agada-ngba O~iunil.re. 
A dia fUn Ir6ko tgbO 
NigbA ti tij~ hiarin c)ta.. 
Awqn c)ta ni Oda lr6ko lgoo Iaamu. 
UM~~~~ 5 
6 looko alawo. 
WQn ni ~bQ ni ki 6 waa ru. 
6 sl ru u. 
tgba t'6 rubQ tan, 
Ni E~u M I¢¢ pe awQn as~ wa 10 
Pe ki WQn 6 maa ~an igb6 
Ti Ir6ko rbb~ ninuu r~. 
Gbogbo awqn igi ti mba 1r6k06 ~c)ta 
Ni awqn ag~ ~ lui~. 
tgbA ti w¢n de ldi Ir6ko, 15 
E~u ni wqn 0 gbqdc) ge e 
Nitori p6 igi abaml ni. 
6 ni ~~ g~~ ni awqn awo oun wi. 
Agad.a-ngba O~umare. 
A dill fUn lr6ko lgbO 20 
Nigba ti tij~ nir¢gbun <)ta. 
Igb6 kl i di gangan, 
K.i 6 di gangan 
K'~ni rna mc)'R6ko. 
Mo yagada-ngba O~umare.47 25 

The giant Rainbow 
Performed Ifa divination for lr6ko of the city of Igbo411 

When he was living amidst enemies. 
Enemies were threatening Ir6ko of lgbo. 
He therefore added two cowry shells to three, 5 
And wePt to an Ifa priest for divination. 
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He was asked to perform a sacrifice. 
And he performed it. 
Mter he had performed the prescribed sacrifice, 
~~u went and called farmers I 0 
To come and clear the forest 
Inside which lr6ko was. 
All the trees who were hostile to lr6ko 
Were felled down by the farmers. 
When they got to the foot of lr6ko, 15 
E~u commanded that they should spare him 
Because he was a special tree. 
He said that was exactly what his Ifa priests had pre-

dicted. 
The giant Rainbow 
Performed Ifa divination for lroko of the city of lgbO 20 
When he was living amidst enemies. 
The forest cannot be so thick, 
The forest cannot be so impenetrable, 
As to render impossible the recognition of lr6ko. 
I have become the giant Rainbow. 25 

4. The Cow-itch 

The Cow-itch is a well-known climbing stem in many parts 
of Y orubaland. Its fruit is covered with a soft velvet-like bark 
which itches when it touches the skin. In the following f!Sf!, 
the Cow-itch is depicted as a respected plant. It is respected 
because of its velvet-like bark which itches anyone who comes 
into contact with it. 

:eni t'6 ju ni 1¢ 
Ju'Faa 'Ie ~ni lq. 
A dia run Yeepe 
Ti D.f'omi ojuu ~ogbere qmq. 
W¢n ni ki 6 rubq. 
0 sl ru u. 
0 sl bimq. 
Isba ti qmq naaa dagbA tan, 
A~q QWQ ni 016dilmare da. fun un 
Ni qmq naaa ba d'~ni-Qw(). 
Yeepe, iyaa r~ n8.M sl d'~ni-QWQ p~h!. 
6 ni b# ~g~ ni awqn awo oun 
Nf~nu rere e pC'Fa. 
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J;:ni t'6 ju ni 1¢ 
Ju'Faa 'le yni JQ. 15 
A dia run Yeepe 
Ti D.f'omi ojuu ~ogbere QmQ. 
Ero lpo, 
Ero ()fa, 
e waa ba ni ni aru~gun.49 20 

He who is greater than oneself 
Is greater than the Ifa divination instruments of one's 

household.1 

lfa divination was performed for Cow-itch 
Who was crying in tears for want of children. 
She was asked to perform a sacrifice 5 
And she performed it. 
And she had a child. 
After the child had grown up fully, 
016dtimare prepared a garment of honour for him 
And the child became an honourable person. 10 
And Cow-itch, his mother, became an honourable 

person as well. 
She said that was exactly how her lfa priests 
Employed their good voices in praise of lfa. 
He who is greater than oneself 
Is greater than the Ifa divination instruments of one's 15 

household. 5° 

Ifa divination was performed for Cow-itch 
Who was crying in tears for want of children. 
Travellers to lpo, 
Travellers to Qfa, 
Come and join us as we conquer by means of sacrifice. 20 




