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Preface

This work, which is based on the Ph.D. thesis which T 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
If4 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 Ifi priests and their
system of divination, embraces an exposition of the structure
and functions of the Ifa cult, the training of Ifd priests, the
process of divination as well as the place of sacrifice in Ifd
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 ese Ifd into eight structural parts.
After a presentation of the utterances which are usually en-
countered in each structural division, representative examples
of ese Ifd are presented to exemplify the maximum of eight
structural parts into which ese Ifd has been divided. The fourth
chapter is an analysis of the language of esg Ifd featuring, among
other things, discussion of the rhythm of If4 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
ese Ifd 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 Yoruba belief are discussed and exemplified
with textual materials. Chapter six provides a discussion of
the Yoruba cosmos. This chapter explains that the Yoruba
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 Esh who is the neutral force of the universe without
whom there would have been neither order nor peace. The last
chapter discusses the Yoruba view of their environment as
found in If4 literary corpus. Detailed description about plants,
animals, birds, insects etc. are to be found in ese Ifd 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.

Ifd divination literature is perhaps the most accomplished
product of Yoruba traditional culture. 1f4 is indeed the Yoruba
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 Ifd 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. Ifd 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. It is particularly hoped that this work will
be a useful introduction to the vast literature of Ifd and thereby
prepare the way for further in-depth research into other areas
of Ifa which this essentially general exposition cannot cover.

16 May, 1975 ’WANDE ABIMBOLA
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CHAPTER 1
Ifa, the Yoruba God of Wisdom

THE NAMES IFA AND QRUNMILA

In this work, the connotation of the term ‘If4d’ is deliberately
restricted to the Ifd divination system and its 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 Igbo, the Nupe, the Gwari and
the Jukun' of Nigeria as well as among the Yoruba people
of Togo, Dahomey, Cuba and Brazil.

The Yoruba god of wisdom is mostly called by either of two
names, If4 and Qrunmila, both of which are the centre of
controversy. A number of writers hold the mistaken view that
the name ‘Qrunmila’ refers to the deity himself while the
name Ifa refers only to his divination system. Thus the Rev.
E. M. Lijadh calls IfA ‘The word of divination which issue
from the mouth of Qrimild’2 Rev. D. Epega confirms the
same view when he says: ‘The received instructions from
Qranmila are called If4..If4s are so many and varied that
none can know them all’.? J. D. Clarke* holds a similar view.

The fact borne out of my own research, however, is that
the two names, If4 and Qrinmila, refer to the same deity.
But while the name ‘Qrinmild’ refers exclusively to the deity
himself, the name ‘If4’ refers both to the deity and his divina-
tion system. Most If4 priests interviewed by me maintain this
point. This point is corroborated by Bascom when he says:
‘The word If4 is used to mean both the system of divination
and the deity who controls it; and this deity is known also as
Orinmila.”® A close examination of the Ifi literary corpus
also shows that the two names, If4 and Qrinmil2, are used
to refer to the deity while the name If4 is used also for the
system of divination.®

In view of the fact that in Yoruba custom most personal
names have meanings, the possible meaning of the name
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If4 has also led some writers to much speculation sometimes
tending towards folk etymology. Some writers say that the word
Ifd comes from the root ‘f4” which means ‘to scrape’ or, in an
idiomatic sense, ‘to embrace, to contain’. Some Ifi priests
themselves do not seem to be much informed on the question
of the etymology of the word Ifi. Thus Chief Figbémi Aja-
nakd, the high priest of the If4 cult in Lagos, writes: ‘Nitorj
pé ko si ohun ti ¢rd Qlorun ko fa tan, ni won se pé € ni If4.”?
(It is because there is nothing that the word of God (i.e. If4)
does not embrace that it is called If4). There is nothing either
in the If4 myths or in the Ifd corpus itself to support this view.

Certain writers® have also attempted to trace the etymology
of the name ‘Qrinmild’. One popular interpretation of this
nanie is Qrun-I'd-mg-gni-ti-o-la. (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 If4 and Qranmild, especially since the
structure of the words does not permit a straightforward
analysis.

MYTHS ABOUT IFA

Several myths about If4 say that If4 in the company of
other major deities came to earth from heaven and first landed
at Ifg, 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. Ifd 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 Igéti. That is why one of his praise names is Qkanrin
kikri Oke Ig¢tf (The small man of Igéti Hill).

Feld Séwandé 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 II¢é-Ifé in Western Nigeria today, it is quite
understandable that people naturally think that this is the IIé-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 I1é-If¢ of tradition was anywhere
but where the present one is.?
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NOTES ON PLATES

PLaTE 1. Ifd sacred palm-nuts (ikin Ifd) are sixteen in number and are the
most important ritual symbol of If4. According to the myth contained in Iwori
Méiji, Qrunmila 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 Qrinmila. On the extreme right of the sixteen ikin could
be seen a carved head-part known as oldri-ikin which constitutes the seventeenth
ikin. 1t is believed that this head stands for Esii. But the name oldri-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 ibd 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 (Qpél¢) is next in rank to ikin in importance as
an ancient and ritual If4 material. As could be seen from thephotograph, the
chain has two equal halves. Each half has four half-nuts of the gpél¢ 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:
@@ = 25

Note the decoration of beads on the strings of the divining chain especially on
the bottom part which also has cowry shell decoration. (p¢l¢ could be made of
metal, for example, brass.

PLaTe 3. Irgké is used in tapping the Ifa divination tray during the process of
divination. The tapping is an invocation of IfA 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. Irgh¢é can be carved in ivory or
wood. It is carried by the If4 priest as a symbol of the high status he enjoys in
the community.

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

Note also the figure of the kneeling woman which is characteristic of Yoruba
ritual art. This familiar posture stands for ikunl¢ abiyamg (the kneeling posture
of a woman during labour). This position is a pleading, begging posture, calling
on Ifid 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 ikinlg abiyamg bg yin o* (I beg you with
the kneeling posture of a woman in labour), only the hard-hearted Yoruba
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 i/é or{ 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 ilé ori which
resembles the shape of irgk¢ (Ifd tapper).

When a man goes to an If4 priest for divination, he is simply trying to find
out through Ifi the wishes of his own Orf who is his personal divinity who
regulates the affairs of his own life. Whatever has not been sanctioned by a man’s
Ori cannot be approved by the divinities.
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If4 verse refers to seven Ifg. The first, and possibly the original
one is If¢-Oddayé. Others are Ifé-Nigere, Ife-Odyelagbdomord,
Ife-Wara, Otu-If¢, Ife-Ooré and Ifg-00j6.

The myths say that after a long stay at If¢, IfA moved
to Ado. If4 is believed to have spent the greater part of his life
on earth at Add. That is probably why there is the raying
‘Ado n’ilé Ifa’ (Ado is the home of If4). But it is not known
which one of the two most prominent Add in Yoruba oral
literature—Ado-Ekiti'® and Adé-Awayé!'—this myth refers to.
Ifa literary corpus is, however, so full of names of places from
Ekiti area that one is inclined to think that Ad6-Ekiti is the
more probable one.

We also learn in these myths that Ifa 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 Ekiti kings: Aldrd, Ajero,
Ontaji, Qlgyé-moyin, Eléj¢li-mopé and Aldkegi. The other
two are Qlgwy (similar to the title of the king of Qwo) and
Owdrangiin (similar to the title Qrangin, king of 114 and to the
title Owd, king of Ilésa). All the eight children were born while
If4 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 Olédumaré (God Almighty)
to heaven to use his great wisdom to solve problems for Him.
If4 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.

Aboytn ko bi mé;

Agan ko t'owd ala b’ostn.'?
(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
Qrinmild to heaven to go and beg their father to return to
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being no physical barrier between heaven and earth at that
time, IfA was summoned by Olédumaré (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
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throughout the earth. So great was the calamity that the ferti-
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Ortinmild 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 Ifé ‘at the foot of the much-climbed palm-
tree which branched this way and that until it had sixteen
hut-like branches.”® They begged 1f4 to come back to the earth,
but he refused.

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

B’¢ ¢ ba délé,

B¢ ¢ ba f26w6 6 ni,

Eni t’¢ ¢ maa bi nl-un.
B¢ ¢ ba délé,

B¢ ¢ ba f’ayaa nj,

Eni t’¢ ¢ maa bi nu-un.
B’¢ ¢ ba délé,

B¢ ¢ ba f’0mo ¢ bi,

Eni '€ é maa bi nu-un.
[1é I’'e ba féé ko layé,
Eni t'é ¢ maa bi nu-un.
Aso e ba féé ni layé,
Eni t6¢ é maa bi ni-un.
Ire gbogbo t'¢ ¢ ba féé ni layé,
Eni t'¢ ¢ maa bi nu-un.'

(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.
If 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 Ifd returned to earth, they started
to use the sixteen palm-nuts for divination. The sixteen palm-
nuts were the symbol of the authority by Ifa 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 1f4 from the earth no longer mattered, since his
children and disciples could communicate with him through
ikin and the other instruments of divination.

It must be mentioned that the myths from which the above
information has been extracted are not the only existing myths
about If4. 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,'?

If4 was born at If$, the cradle of the Yoruba people. He was a skilful
medical man ... and was an eminently successful diviner. After
he had become famous, he founded a town called Jperu and became
king of the place and was styled Aldketu. He was very popular and
was regarded ... as a true prophet. People from every part of the
Yoruba country flocked to him... His fame was so great that
hundreds of persons .. . begged him to admit them as disciples and
apprentices under him. Out of these . . . he chose only sixteen men. . .
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.'® Johnson describes Ifi as ‘the
great consulting oracle in the Yoruba country.”’” He said that
the Ifi cult was introduced into Yorubaland by one Setilu
who was a Nupe man. Setilu was born blind, and at first,
his parents wanted to kill him. But Setilu 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 Setilu 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.”’® But the Muslims were
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jealous of Setilu’s achievements and they expelled him from
the country. He crossed the Niger southwards and went into
Benin City. From Benin, he wandered into Qwo and Adé
and finally settled at Ilé-Ifé. 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.

Setilu initiated several of his followers into the mysteries
of Ifd divination, and If4 gradually became the ‘consulting
oracle of the whole Yoruba nation’. Oduduwa’® found Setilu
at If¢ and it was during the reign of Ofinran® on the throne of
Qyo that official recognition was given to the If4 cult.

THE PLACE OF IFA IN THE YORUBA PANTHEON

It is pertinent to inquire whether or not Ifi is the most
important Yoruba deity. If4 priests claim that If4 is the most
important Yoruba god. Several parts of the Ifa literary corpus
also support this view?'. Furthermore, Dr. Farrow says, ‘If4
may be regarded as the most important. . .0risa’* of the Yoruba
people. But Professor E. Bo6l4ji Idowa holds the view that
Orisanl4, the Yoruba god of creation, is the most important
Yoruba god. He says, ‘Orisafil4 is the supreme divinity of
Yorubaland. As his name implies, he is the great arch-divinity.?*
Professor Idowti 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 Yoruba 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 If4 is one of the most important Yoruba deities.

As mentioned above, If4 is believed to have been sent by
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Olédumare, the Almighty God, to use his profound wisdom
to put the earth in order. The belief of the Yoruba concerning
the great wisdom of Ifi is manifested in some of the praise
names they give to him. Two of such praise names are Akéré-
[linti-sogbgn (The small person with a mind full of wisdom)
and Akgni-lgran-bi-fyekan-egni (He who gives one wise advice
like one’s relative).

It is this great wisdom of Ifd which gives him a high position
among the other Yoruba gods.

Without Ifa, the importance of the other Yoruba gods would dimi-
nish. If a man is being punished by the other gods, he can only
know this by consulting Ifa. 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, If4 is the only active mouthpiece of Yoruba traditional
religion taken as a whole. Asa mouthpiece, If4 serves to popularize
the other Yoruba gods; he serves to immortalize them.*

With his great wisdom, knowledge and understanding, Ifd
co-ordinates the work of all the gods in the Yoruba 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 public relations officer of all the other
Yoruba gods.’®

The relationship between Ifd and another major god of the
Yoruba pantheon, Elégbéra, the Yoruba trickster god, demands
some close scrutiny. One sometimes sees the image of El¢gbara,
otherwise known as Esli (Plate 10), in the home of Ifi priests,
and when one asks them why they keep such an image, they
answer that Ifi and Est are friends.

A close examination of the Ifi literary corpus reveals that
Esl sometimes acts as a friend of If4?% and sometimes as a
tempter.?” It would also appear that If4 sometimes makes use
of the powers of Esii when he wants to do wonderful things.?
Ellis says that Ifd obtained the powers of divination from
Esu upon promising to give him the first portion of all offer-
ings.?

There is certainly a very close relationship between Ifa
and Esi. A good portion of all the sacrifices made through
If4 to any of the Yoruba gods is given to Esu. Esu may, there-
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fore, be regarded as the closest god to Ifa in the Yoruba pan-
theon.

If4 is, of course, famous as a divination god although he is
not the only Yoruba god connected with divination.*® The wis-
domand understanding of If4 is believed to cover not only the
past but also the present, and the future. By consulting Ifa,
the Yoruba find meaning and purpose in the past, the present
and the future.

The belief of the Yoruba people concerning the importance
of If4 divination in their daily life is revealed in the following
Ifa poem:

Ifa 16 I’oni,

Ifa 16 I’dla,

Ifa 16 I’odtunla pela é. i

Oriinmila 16 n'ij¢ méréérin Oosa d’aayé.!

(Ifa is the master of today,

Ifa is the master of tomorrow;

Ifa is the master of the day after tomorrow.
To Ifi belongs all the four days*
Established by Oosa* on earth.)

In traditional Yoruba society, the Yoruba consult Ifa
before they do anything important. At the birth of a new child,
If4 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, If4 priests ‘name the origsé which the child will worship
and it is they who are consulted in all the major affairs of life’.**
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 usually consult If4 for guidance and advice.

THE PARAPHERNALIA OF IFA DIVINATION

As a divination god, If4 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 If4 has
been narrated above. Priests of If4 keep ikin inside ornamented
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bowls (Plate 6). Every fifth day,” when an 1f4 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
If4 on earth.

The sacred palm-nuts are also used for divination. For
purposes of divination, the priest of If4 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 Od signature is obtained.*® However, Ifd 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 Ifa
in their own homes for members of their families or for them-
selves.

As mentioned above, If4 priests seldom use ikin when con-
sulting Ifa for their clients. Instead, they use gp¢l¢, 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 ¢pgl¢ 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 ¢pél¢ chain is made is tough
leather, but sometimes cotton string is used and likewise brass.
The most valuable gp¢l¢ chains are the brass type, some of
which have small brass plates in place of the gpg¢l¢ 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 Odi: signature.’

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 Odi: signature by using it and because
it is less cumbersome to carry about.

Another important instrument of Ifi 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,3®

The yellow powder of divination has been mentioned above.
It is known as iyé¢rosim and it is obtained from the irgsim
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 I1fa divination is irgké
or irgfd (Plate 3). These are carved club-like objects used by
If4 priests to invoke the spirit of If4 during the process of
divination. The Ifa priest performs the invocation by knocking
the ornamented tray with irgké to produce a sonorous sound
while he simultaneously chants the praise of 1f4. Most irgké are
made of wood but some are made of ivory, and these are very
attractive indeed, and precious instruments of the Ifad divina-
tion system.



CHAPTER 1II

Ifa Priests and Their System of
Divination
THE IFA CULT!

THE paraphernalia of the If4 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
idé which they tie to the wrists and the neck. Another distin-
guishing mark of Ifa priests is the jérughé, 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 akdpo
(bag-carrier) is used to connote an If4 priest. A senior If4 priest
sometimes carries about with him as a walking stick, a decora-
ted staff made of wood or of wrought iron called dsin? (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
If4 priest to carry on his person a carved club-like object known
as irgk¢® (Plate 3) which is used to invoke Ifi4 during the
process of divination.

There are five classes of Ifa priests. The first and most im-
portant class is made up of priests known as Babaldwo Olddi..
These are full If4 priests who have been initiated into the secrets
of Odu,’ the mythical wife of 1f4. They are the most qualified
If4 priests being at once both diviners and healers. The second
class of Ifd priests consists of priests who have not been ini-
tiated into the secrets of Odii and who have all the parapher-
nalia of If4 divination and are fully authorized to practise the
art of divination. The third class of If4 priests is made up of
people who have all the paraphernalia of If4 divination but
who are forbidden to use them to divine for people outside
their own households. To the fourth class are consigned those
1f4 priests who are healers; they are full If4 priests but they
divine solely for healing purposes. The fifth class is made up

13
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of trained [fa priests who are neither diviners nor healers but
who have been trained as If4 priests. They have all the para-
phernalia of Ifi but they do not use them. Each of them is
usually in some full time gainful employment but he attends the
regular assemblies of If4 priests and he maintains a disciplined
attitude to life which is characteristic of IfA priests.

In ancient times, the Ifa 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 Qyo, for example, the If4 cult was under the control
of a chief styled Onailémpl¢, who was the political head of
the If4 cult in Qyd. 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 Ifd cult has almost com-
pletely disappeared.

The Ifa 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 If4 priest is available to all
male children and adults throughout Yorubaland. There are
some female diviners who are sometimes called Ifd 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 Ifa cult is one of the best organized cults among the
Yoruba. At the head of the cult is the Araba, 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 Araba
comes the Oluwo, who is the TIfd high priest for a particular
city or community. From the Arabe downwards there are
altogether sixteen major chiefs of If4. The following are the
sixteen most important If4 priests in Qyé area.’

1 Araba 7 Aransan 13 Ajero

2 Oluwo 8 Bal¢sin 14 Qwdrangin
3 Ojugbona 9 Qtim Awo 15 Qbaléy¢

4 Akgda 10 Osi Awo 16 Agbongbon
5 Asédd 11 Ekgjo Awo

6 Erinmi 12 Aldrd
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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 Oliwo 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 Ifa priests to
the worship of Ifa. The day is known as gj¢ awo (the day of
If4 divination). On this day, 1f4 priests assemble at the house of
their local chief priest. There, they eat, drink and make sacrifi-
ces to Ifd. Chanting of excerpts from the If4 literary corpus
is not unusual at such congregations. As they chant, some of
them produce special dance music on the traditional Ifa
drum® and to this they dance merrily around the house.

In most communities If4 priests also meet regularly once
every month and once every year. The yearly meeting is ob-
served as a festival which is known as Mol¢. The annual Mol¢
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 Ifi4 verse and dancing. In some
communities, If4 priests dance round the town during the
annual Mol¢ festival.

Perhaps the most interesting aspect of the annual Mol¢
festival and the other congregational assemblies of Ifd priests
is the chanting of Ifd texts which is referred to as iv¢rg. The
chanting of iy¢r¢ is a well-developed art among IfiA 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 Ifd 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, If4 priests,
have made it almost impossible for spurious passages to appear
in the Ifa literary corpus.

To illustrate iyér¢ chanting, the following ese¢ is quoted
from the If4 literary corpus in the manner that it will be deliver-
ed at an iy¢r¢ session with the han-in refrain chorally chanted
in response to every correct sentence. The last few lines of the
¢se 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: Igb6 gborore ni mo 1& é saké.

GROUP; Han-in.
LEADER:  Qdan gbororg ni mo & é hokun,
GROUP: Han-in.
LEADER : Ki n t66 dé,
Wén joyé léyin mi.
GROUP: Han-in.
LEADER: Mo dé, mo ba moriwo Opd yee-yéé-yee
Laladéé mi.
GROUP: Han-in.
LEADER A dia fan Olé6gundudy,
Eyf ti nilo 186 j ijana n’ife.
GROUP: Han-in. .
LEADER:  Olénimoré j’Ajana n’ffe.
GROUP: Han-in. .
LEADER : Baraapet( ’Ajana n’ife.
GROUP: Han-in,
LEADER : A 0 ka mj.
GROUP: Han-in.
LEADER : Ajepé loye awd je.
GROUP: Han-in.
LEADER: Ajep¢ loye awé j¢ o.
GROUP: A]¢pé loye awo je.
Olénimoré jAjana n’ife.
A 0 ki m¢

Ajepé loyé awé je.”

LEADER : I went into the vast forest
To fetch building poles.
GROUP: That is right.
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LFADER : I went into the vast savannah
To fetch building ropes.
GROUP: That is right.
LEADER: Before I returned,
They installed a chief in my absence.
GROUP: That is right.

LEADER: I returned to find plenty of palm fronds
In my abode.

GROUP: That is right.
LEADER: Ifa divination was performed for
Ol66gundidu 8
Who was going to be installed as the Ajand? of Ife.
GROUP: That is right.
LEADER:  Olénimor6!® was installed as the Ajana of Ifé.
GROUP: That is right.
LEADER:  Baraapett!! was installed as the djana of Ife.
GROUP: That is right.
LEADER : We will not die.
GROUP: That is right.

LEADER : If4 priest is instailed into a long lasting title.
GROUP: That is right.
LEADER: Ifa priest is certainly installed into a long lasting title.
GROUP: Ifa priest is installed into a long lasting title.
Olénimoré was installed as the Ajdnad of Ife.
We will not die.
Ifa priest is installed into a long lasting title.

In ancient times in Yorubaland, Ifi 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 If4 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 Qrinmila.!2
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One important attribute of all If4 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 If4 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, IfA 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 If4 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. Tt 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 Odi: and ese relating
to particular clients. This part of the training is known as
didd-pw¢ (learning how to use the divining chain for divina-
tion) and étitg-al¢ (learning how to use the sacred palmnuts
for divination).

The divining chain is one of the first instruments in the
paraphernalia of Ifd 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 Odi. The
trainee learns one Odi: every other day, or in the case of very
dull boys, one Odit 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 traine~ is able to use the divining chain to recognize
the respective signatures of the two hundred and fifty-six Odi:
in the Ifd divination corpus.

After the student If4 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 ¢tirg-alg, and it
consists of teaching the would-be priest to be able to use the
sacred palm-nuts to find out the appropriate Odi: by making
marks on the yellow powder of divination. As the sacred palm-
nuts are used less frequently by the If4 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
If4 priests is learning by heart of a number of gse from each
of the two hundred and fifty-six Odi. Particular attention is
paid to the principal sixteen Odit which are also the first sixteen
Odii in the corpus. There seems to be no fixed number of gse
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 If4 priest unless he has
learnt by heart at least sixteen gse in each of the two hundred
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and fifty-six Odi. Nowadays, however, it seems that most
If4 priests know less than sixteen gs¢ in each Odil.

The gse are memorized at the steady rate of one per day.
In the case of very long ones, the master-priest could divide
the ese 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 ese Ifd.

Each ese 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 gse has been covered. There-
after, the onus is on the student to find time to repeat the whole
gsg to himself several times. This process is termed rirdn Ifd
(reiteration of Ifa verse).

According to many of my informants, after a trainee has
properly memorized the first sixteen gse, the task of learning
If4 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 isgyé (memory-aid) which they
take with their food three times a day. This medicine is supposed
to make it impossible for any Ifi priest to forget any esg
which he has already painstakingly learnt by heart.

Learning how to chant the ese is reserved for a much later
part of the training. A clever trainee, however, acquires the
art of chanting Ifa verse by imitating his master when chanting
ese Ifd everyday during the process of performing Ifid divina-
tion. A trainee could also learn the art of chanting Ifi verse
by attending the regular assemblies of Ifd priests. Ifd priests
could, however, specialize in chanting as part of their post-
initiation training.

The gse is memorized with such a great reverence that nota
single word is missed. It is considered extremely sacrilegious for
anybody to add or subtract anything from the corpus. The
ese 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 Ifd literary corpus have been
kept free from errors. The corpus, therefore, remains till
today one of the most reliable genres of Yoruba 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 ese Ifd 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 Qkarara-
gbo. It is a very difficult and confusing part of the corpus since
every ese Ifd 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¢ Ifd may stipulate that a piece of cloth used for sacrifice
should be burnt while another stipulates that it should be cut
into pieces. Another gsg 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 gse. 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 If4 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
sist opél¢ jé& (ceremony marking the mastery of the Odu by
using the divining chain). This is a very important ceremony
involving the offering of sacrifice to Qrinmild 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) Eko
(solid maize gruel), (ii) Abo Adig (hen), (iii) Eku (rat), (iv) Eja
(fish), (v) Iydn (pounded yam), (vi) Qka (solid food made from
yam flour), and (vii) Ot (drinks).
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The second stage of the initiation rituals involves the propi-
tiation of Esi.”® This ceremony is referred to as gigin Esu (the
making of the paraphernalia of Esu for the would-be priest).
During this ceremony the image and the other paraphernalia
of Esu (Plate 10) are presented to the would-be priest. Sacrifices
are also made to Est and to Qriinmila.

The third stage is known as fifojii kan Odi (initiation into
the secrets of Odit). During the ceremony, the would-be priest
feasts many Ifi priests from far and near, after which the
sacred pot believed to be the abode of Odi, the mythical wife
of Ifa, is ceremoniously opened for him to see. In turns the
1f4 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 Ifd cult.

There is a lot of drumming, dancing and chanting at appro-
priate intervals during the Ods initiation ceremony. Two of
the gsg ifd usually chanted during the ceremony are given below.

Omedé 6 f oji b’Odu lasan;
Agbd 0 fPojii B’Odu ni Ofé;
Eni t°6 ba f’ojtt b’Odn y66 si d’awo.
A dia fan Qrangin, 1Ié 113,

Ti 6 gbalejd 1ati ode Idan.
Wén ni b6 ba f'oju balejo,
Orin ni ki 6 maa kg,

A f’oju b’Qdu,

A rire 0.

A f’ojit b’Odu,

A rire.

Awa ma mad kaku f'oji b’Odu,
A 0 ki mo.

A f’ojt b'Odu,

A rire

Little children do not see Odi free of charge;

Old people do not see Odit without paying a fee;
He who sees Odir will become an Ifa priest.

Ifa divination was performed for Qrangtm of 114,}5
Who would receive a visitor from the city of Idan.!
He was told that when he saw the visitor,

He should start singing.
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We have seen Odi,

We have found good fortune.
We have seen Odu,

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

We have seen Odz,

We have found good fortune.

B’6ja ba th tan,

A ku oldrii patgpate;

A ku agbadgba sankod sanko 14ja;
B’ifa ba pedi tan,

Iwonwd a dide.

A dia fin Qrinmila,

Ifa flp & € f’0ji b’Odu

1’6ke Tkefun.

A f’ojt b’Odu,

A rire 0;

A f’0ju b’Odu,

A rire.

Awid ma md kakd floju b’Ody,
A 0 ki mo.

A fojii bOdu,

A rire.V?

When the market session ends,

The chief of market womien remains;
Some important elders also remain;

When Ifa becomes difficult,

The less qualified priests rise up and leave.
Ifa divination was performed for Qrinmiia
When Ifa was going to see Odu

On the hill of Ikefun.!®

We have seen Odi,

We have found good fortune.

We have seen Odu,

We have found good fortune.

We have certainly seen Odz,

We shall not die.

We have seen Odu,

We have found good fortune.
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The fourth and last stage of the initiation is known as
wiwg igho Ifd (entering the sacred grove of If). This is the
most elaborate of all the principal stages of Ifd 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), (jii) Eéba epo (small gourd
of palm oil), (iv) Qpolopo iy (plenty of salt), (v) Ago adie
(coop full of fowls), (vi) Igi pna (a wooden sculpture), (vii) Asp
Sfunfun pd mdriin (five yards of white cloth), and (viii) Op¢-
lop¢ owd-gye (plenty of cowries).

The ceremony involves feasting, dancing and chanting of
ese Ifd for several days. Sacrifices are made to several gods
including Qrunmila and Est. Four or five chief priests of the
cult lead the would-be priest into the sacred grove where they
thoroughly examine him on different aspects of the 1f4 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 tanra ¢ té;
Tit¢ Ja t'Eji Ogbe
T°6 fi m’6ri wo’gbé.
Awa t¢ ¢ nifa o,
K’6 o tinra ¢ tg,
B’6 o d’6ri {pe,

Ma se jowd si.l?

We have initiated you into the secrets of Ifa.
You should re-initiate yourself.

This was how Eji Ogbé?® was initiated

But he plunged himself into the forest.?!
We have initiated you into the secrets of Ifa.
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 IfA priests does not end
~writh the initiation ceremonies. A good Ifi priest regards his
“®raining as a continuing, life-long process and realizes that
- ¢le post-initiation part of his training is very crucial. No
- BB priest can excel in his work without undertaking post-

Emitiation training.

- During his training, it has been strongly impressed on him
hat it is his duty to help all clients with all problems, and
wrhere he fails to know the immediate answers to any problem,
Be 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
particular If priest does not know, he asks his client to come
back later. Before the client returns, the IfA priest goes round
to his colleagues for information. It is quite common for Ifd
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 successful If4 priest learns more and more day
by day and improves himself steadily as he continues in practice.

The training of Ifd priest up to the time of initiation is
essentially broad and general, but after initiation the training
becomes specialized. Among the most important areas in
which a priest of If4 may specialize, the most important are
bealing, chanting of Ifd texts, and knowledge of rare texts
in the literary corpus.

Specialization in a particular field scmetimes takes the
priest of Ifd to distant places. It may happen, for example,
that the only If4 priest who is a renowned specialist in healing
K, at a certain time, in a particular part of Yorubaland.
In such a case, all If4 priests who want to specialize in healing
will have to go to that particular specialist for training. In
this way, all successful Ifa 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 If4 priest who is a specialist in
healing ‘no Ifa 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.’2
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THE ODU AND THE ESE OF IFA

The 1fa literary corpus consists of two parts, namely, Odi
and ese. The corpus is divided into 256 distinct volumes which
are called Odit and each Odir is sub-divided into numerous
chapters which are called gse. While the number of the Odi
is known, the number of es¢ in each Odi is unknown. This
is due to the constant growth in the content of gse Ifd, 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 OQji Odu (The principal Odii), sixteen in num-
ber. The second category consists of the Omp Odit or Amuln
Odi (Minor Odir), two hundred and forty in number.

The Odu are regarded as divinities in their own right. If4
divination myths tell us that before the final return of Qrin-
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
Odi: and they would come down from the sky. When Qriinmila
finally returned to heaven, his children and his followers
began to make preparations for the coming of the Odii from
heaven. For the sixteen principal Odi: 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 Odi.

When the sixteen principal Odii were coming down from
heaven, Oftin Méji, also known as Qrangin M¢ji, was their
leader.® The ranks of the principal sixteen Odu in heaven was
as follows:

1 Oftn Méji 6 Ik4 Méji 12 irosiun Méji
(Qrangin Méji) 7 Qsa Méji 13 Odi Méji

2 Qs¢ Méji 8 Oglinds Méji 14 Iwori Méji

3 Irete Méji 9 Okanran Mé&ji 15 Qysku Méji

4 Otha Méji 10 Qbara Méji 16 Eji Ogbe

5 Othartipon Méji 11 Qwénrin Méji

But when the principal sixteen Odit 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 Odi, 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 Odiz came last.

Immediately Eji Ogbé went through the frontier gate he
entered into space and descended into earth. When the large
gathering of expectant 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 Odi,
thinking that he was the most senior of all. The second Odi:
to descend from the sky was also hailed as the deputy of the
king of the Odi. In this way, the ranking of sixteen principal
Odi: was completely reversed, giving the following new order:

Eji Ogbe 7 Obara Méji 13 Otad Méji
Qyéka Méji 8 OkanranMéji 14 Irgt¢ Méji
fwori Méji 9 Ogindd Méji 15 Qsé Méji
Odi Méji 10 Qsa Méji 16 Oftn Méji
Irosin Méji 11 Tkd Méji

Owonrin Méji 12 Othirapon Mgji

AW BN —

The order of seniority of the sixteen principal Odi: has since
remained thus till today.2* Eji Ogbe is regarded as the most
senior Odir, but whenever Ifa priests cast Oftin Méjl, they hail
him as king, saying héépa (We hail you)!

As mentioned above, the sixteen principal Odi are more
mportant than the minor Odii. The sixteen principal Odi
contain the most important gse Ifd and it is considered a duty
by all Ifa priests to know as many es¢ as possible from this
part of the Odii corpus. As a result of the greater attention
paid by Ifa priest to the sixteen principal Odii, most of the
extant gse Ifd belong to this part of the Odi: corpus.

The Qmg Odi are also regarded as divinities. As their name
mmplies, they are regarded as the children of the sixteen princi-
pal Odii. They are also known as Amulit Odit because each of
them bears the names of two principal Odii. For example,
the first and most important Omg Odi: is known as Ogbéyékil.
This name is a combination of the names of two Odiz, namely,
Oghé, the first Odi, and Qygki, the second Odi. The two
hundred and forty minor Odir are arranged in twelve groups.
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Each group is known as Apdia (Section). The twelve groups
bear the names of twelve of the sixteen principal Odii. They
are arranged as follows:

1 ApolaOgbe 5 Apéladrosin 9 Apéla Oginda

2 Apola Qyéka 6 Apéla Qwonrin 10 Apola 1k4

3 Apolaiwori 7 ApolaQbara 11 Apola Otuurtpdn
4 Apéla Odi 8 Apo6la Okanran 12 Apéla Osé

Each Apdla consists of a number of Odir. The first section
contains thirty Odit while the second section contains twenty-
eight. The number of Odiz in each section decreases in an
irregular pattern, giving a total of two hundred and forty.
The names of the thirty Qmg Odit in the first section, Apdla
Ogbé, are given in full below in their order of seniority.

[ Ogbiyekti 1l Ogbébara 21 Ogbétémopon

2 Qykilogbe 12 Obarabogbe 22 Othirtpongbé

3 Ogbéweyin 13 Ogbékanran 23 Ogbealard

4 Iworibogbe 14 Qkanransodé 24 Othdorikd

5 Ogbédi 15 Ogbeéglin 25 Ogbeéats

6 1dingbe 16 Oglindibedé 26 irritegbe

7 Ogbérosun 17 Ogbérikisa 27 Ogbesé

8 Trosindkdnjia 18 Osilufégbijé 28 Oséoghe

9 Ogbthinié 19 Ogbeka 29 Ogbéfohunfolohun
10 Qwonrinsogbe 20 ik4gbémi 30 Oftinnagbe

Each one of the two hundred and fifty six Odi 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 If4 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 remains 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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Odii. The following are the signatures that may be obtained by

using the sacred palm-nuts.

1 Ogbé 2 Qyeki 3 Iwori 4  Odi
1 , 11 11 1
1 11 1 11
1 11 1 i
1 11 11 1
5 Irosim 6 Qwgnrin 7 Qbara 8 Qkanran
1 11 1 11
1 11 11 11
11 1 11 11
11 1 11 1
9 Ogiindd 10 Osé 11 ITké 12 Otuvripon
1 11 11 11
1 11 1 1
1 1 11 1
11 11 11 1
13 Orid 14 Jretg 15 Os¢ 16 Ofin
1 1 1 11
11 1 11 1
1 11 1 11
1 1 11 1

When the divining chain is used, the 1fd 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 ¢gpgl¢ 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 ¢pél¢ half-nuts present their concave
surfaces, the pattern is regarded as the signature of the first
Odiy (Eji Ogb&). When all the half-nuts present their convex
surfaces, the pattern is interpreted as the signature of the second
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Odiy (Qyékii Méji). When the middie 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 Odiz (Iwori Méji).

Each of the two hundred and fifty-six Odi has its 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 Odw, he
recalls to mind the character of that particular Odn and
pronounces whether it is good or evil. If a good Odi appears
inthe 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 Odi 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 Odi are paraphrased
below -

1 Eji Ogbeé: This Odit denotes plenty of good and plenty
of evil.

2 Qygki Méji: This Odi: denotes that death and all other
evil will disappear. Red cloth?® should be used
for sacrifice.

3 Iwori Méji: Enremies are around. This client’s heritage
X is about to be taken away from him.
4 Odi Méji: Evil is close to this client. He will have many

X wives including a princess.
5 Irosin Méji: This Odit belongs to Sang6.2
. This client should heed his wife’s advice.

6 Owgnrin Méji:  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 heaven?” want to take
him away from earth.

7 Qbdara Méji: This Odit denotes poverty and want but at

X last prosperity and happiness.

8 Qkanran Méji:  This Odu denotes good fortune.

R This person should beware of enemies.

9 Ogiindd Méji:  This Odi denotes victory.

This Odi relates to Oglin.28
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All of this client’s good fortune is with his
Ori.?® There is a certain barren woman close
to this client.

10 Osd Méji: This Odi: relates to Q053414% and the witches.
It denotes prospect of many children and
plenty of riches.

11 Tkd Méji: This client will live long. People will always
think of harming this client but they will
not be able to do so.

12 Otiirtippn Méji: This Odi denotes prospect of twin babies.
It relates to Egunglin.®! It also denotes that
attack of witches is imminent.

13 Otug Méji: This Odi: relates to If4 and deserters from
his cause. It denotes victory over enemies
and prospect of many children.

14 Irete Méji: This Odnt relates to Sanpdnna.32 It denotes
death, enemies and evil.

15 QOs¢ Méji: This Odi: denotes plenty of children, victory
over enemies and plenty of good fortune.

16 Ofiin Méji: 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 Odii are very important in the If4 divination system. The
whole of the literary corpus known as ese¢ Ifd is based on the
Odii. What a priest of If4 tells his client is therefore taken direct-
ly from the Odi: corpus. This is contrary to an opinion popular-
ly held that Ifi 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 ese Ifd. As mentioned above, each
Odiy contains an unspecified number of gse. While the Odi
are important for the divination aspect of If4, the ese¢ form
the main bulk of chants in the If4 literary corpus. At the same
time, the e¢se are quite important for the divination aspect
of Ifa because the pronouncements and predictions of the
Ifa priest are based on the content of gsg Ifd. ‘Ese Ifd is the
central and most important part of If4 divination system’.*

The form of gs¢ Ifd is predominantly poetic. The poems of
ese 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 Ifd greatly treasured by If4 priests that are
referred to as Ifd Nidnld. Ese Ifd, whether long or short,
make use of very interesting poetic devices e.g. personification,
play upon words and repetition.**

Ese Ifd pervades the whole range of Yoruba thought and
action throughout history.”

Ese Ifd deals with all subjects. It deals with history, geography,
religion, music and philesophy. Ese [fd 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 esg Ifd may deal with.%

THE PROCESS OF IFA DIVINATION

The two categories of the Ifé literary corpus, the Odi: and
the ese have been discussed above but the process by which
the priest of Ifa uses both the Odi and the ese to solve the
problem of his client is yet to be described. The long and
complicated process of Ifa divination begins when the client
confides his secret problem to Ifa. 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 Ifd divination laid out before him by the priest
of Ifid. Another method is for the client to take up the para-
phernalia of If4 divination in his hands and unfold his mind
to it in a whisper. The Ifa 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 Qrinmild and some-
times salutes to certain other authorities. A typical introductory
chant is quoted below:

Ifa o gbo.
Qmo Enirg:
Omo Enire.
Omo ejo méji
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Ti i saré ganranganran 10ri eréwé.
Akéré f’inti s0gbon;

Akoéniléran bi lyekan eni.

Iba Akoda,

Iba Ageda.

Ql6j6 oni ibaa r¢ 0.7

Listen, O! Ifa.

You, the son of Enire,

The son of Enire.

You the son of two snakes
That dart about over the leaves.
You, the small person

With a mind full of wisdom.
You are the giver of wise and brotherly counsel.
By your leave, 4kgdd.38

By your permission, As¢dd.>®
The owner of this day,%

I seek your authority.

The proper performance of the divination follows the intro-
ductory chants. If, for example, the If4 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
Odii that appears. He then chants the esg which he considers
to be most representative of the character of this Odii. He
could also give his client further details by chanting more
ese. The amount of detailed explanation that the Ifi priest
gives his client at this stage depends on the number of different
kinds of ese that he knows from the particular Odiz which has
appeared. At this stage, however, the If4 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 Ifd priest to translate his broad
pronouncement into concrete details. As mentioned in the
preceeding chapter, the ibé 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 gsg in the Odi
that appears, the If4 priest gives the set of ib¢ 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 If4 priest has made the general statement that If4
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: ‘Ifd, you say someone is in danger of
death, is the person my mother? As usual the Ifi priest is
not allowed to hear this whisper. The client then drops the set
of ibo on the paraphernalia of divination while the If4 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 Ifd 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 ib¢ in his right hand. But, if the Odi: 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 ibé in his left hand. If the piece of ibo
kept in the right hand turns out to Be 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 Ifd priest says that If4 sees good fortune, the
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Ifa 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 If4 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 Ifd priest the actual problem he has brought before
If4. The client’s problem is then discussed and the Ifd priest
helps further by analysing the different g¢se¢ he has chanted.
In this way, the client is made to understand the prediction of
If4 about his own problem. If the divination is a successful
one, both the If4 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 ke 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 1f4 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 1f4 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 If4 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 Ifd priest.

It is part of the training of If4 priest to learn by heart the
sacrifice that goes with every gse. The sacrifice does not form
part of the literary corpus although there are a number of
instances where If4 divination sacrifice known as gbg Ifd 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
If4 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 If4.*!

Different kind. of materials are usually required for sacrifice
by Ifa priests. These materials include cooked food and raw
foodstuffs, 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 ese Ifd taken from Qkanran Méji.#?

(@) Ebo ni ogunwon agbado, akaf igbd ati ¢wa. A 6 k€ owa nad
kéékeekée, a 6 ko oromodie méji 1€ e 16ri, a 6 kd ¢gbokanla
1€ ¢ 16ri pdla ¢ko mérin, obi gidi mésin ati epo pupa. Won ¢
lo réé gbé ¢bo naa si ojito.

(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 some palm-oil. The
sacrifice should be placed in an open place in this person’s
compound.)

(b) Ebo ni gogowt kan ati akara m¢fa. A 6 j¢ Okan 16de, a 6 fi
okan lérf odi. A 6 je dkan ni idi Esd, a 6 fi Okan 1érf Esd néa.
A 6 j¢ Okan nf idi Esd keji, a 6 fi Okan 1éri Esit n4a.

(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 Esd and place one on that shrine. He
will eat another cake at the second shrine of Esd and place
another one on that shrine of Egi.)

A good part of any sacrifice made by Ifa priests usually goes
to Esd whose mythical wife is known as Agbéri (the receiver
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of sacrifices). As mentioned in the previous chapter, Ifd priests
usually have a shrine of Esl near their homes. The mysterious
relationship between If4 and Esu has also been discussed in
the same chapter. As negotiator between the other gods and
Orinmila, Esu carries the sacrifice offered through Qranmila
to the particular gods for whom the sacrifices are meant.

Most of the sacrifices that If4 priests ask their clients to offer
are usually offered to particular gods. A man may be asked to
offer sacrifice to Sang6é so that he may have victory over
his enemies. Another person may be asked to offer sacrifice
to Odsanl4 so that his wife may have children. In this way If3
helps to immortalize the other gods.

The psychological function of sacrifice in the community is
rated very high by If4 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 If4 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 gse Ifd 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, Eégin (Ancestor god) and Odsanla (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 If4 priests and told them his plight. His If4 priests asked
him whether he offered all the required sacrifice and he answered
in the affirmative. But when they asked him whether he made
sacrifice to Olubpbotirib), baba ebg, he said that he did not
know what was so called. Then, his If4 priests told him that
people’s mouths are meant by the term Olibgbotiriby, baba
ebp. The Ifa 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 Ifé.
Their mouths.

Agbéngbdn, awoo won I'é6de Iloréé;
Agbiyangidi, awo dde Ij¢sa;
Okunrin yangidl yangidi

Ni wén-én di ni atipa.

A dia fiin Ol6dyiméfin,

Y66 bu’lé Oléwu roko.

Won ni 6 bedgin ilé,

O boodgun ilé,

Eboo ¢ o fin.

Won nf 6 bdosa oja,

O byosa ¢ia,

Eboo ré¢ o da.

00sd ¢ja O gba.

Wén ni 6 bori,

O bori,

Ori pa.

Won ni 6 bolg,

O bolg,

1§ lu.

Wén ni 6 bg Olibdbortiribd, baba ¢bo.
O ni dun mo pé baba ¢ni leéglin ilé.
Oun md pé iya ¢ni 106s3 Qja.

O ni dun m’ori 16 o,

Oun mo’l¢ nil¢.

O ni dun d mg ohun ti { jé
Olibdbotiriby, baba ¢bo.

Wén ni enu,

Enu nf { j¢ Olibdbdtiribd, baba ¢bo.
Njé kin 13 b n’ffe?

Enuu won.

Enuu won 12 mbo n’ife.

Enuu won.

Mo fin ’gba,

Mo f’awo.

Enuu won,

Enuu won ko mo 1€ ri mi ba ja.
Enuu won.

Mo walé,

10

15

20

25

30

35



IFA PRIESTS AND THEIR SYSTEM OF DIVINATION

Mo wéana.

Enuu won,

Fnuu won ko mo & ri mi ba ja.
Enuu won.

Agb6ngbén, their Ifa priest at Illoreé*

Agbayangidi, If4 priest of Ijgsa;*

The hefty man

Who was always tied hands and feet.

If4 divination was performed for Olédyiméfin 46
When he would take the land of Oldwu*’ to farm upon.

He was asked to make sacrifice to the Egangin*® of his

household.
He made sacrifice to the Eglingin of his household,
But his sacrifice was not accepted.

He was asked to make sacrifice to the god of the market.¥

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
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

To Olibdbtiribp, the father of sacrifices.
He said that he knew that one’s father

Is the Egiinglin of one’s household.

He said that he knew that one’s mother

Is the goddess of the market.

He said that he knew Ori to be one’s head,
And he knew Il¢ to be the earth.

But he said that he did not know

What was called Ohibpbgririby, the father of sacrifices.
They told him that people’s mouths,
People’s mouths were referred to as Ohibdbytiribg,
The father of sacrifices.

What is it that we worship at If¢?

People’s mouths.

It is their mouths that we worship at Ifé.
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.
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The Form of Ese Ifa



CHAPTER 111
The Structure of Ese¢ Ifa

ANALYSIS OF THE EIGHT-PART STRUCTURE OF ESE IFA

Ese Ifd has a structural pattern which distinguishes it from other
forms of Yoruba oral literature. Since ese Ifd is historical in
content!, its structure is also based on its historical nature.

Nearly all ese 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 If4 priest(s) to the client(s)
after the divination. The fifth part then tells whether or notthe
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 gse Ifd, there is a repetition of either Parts I-VII
or Parts I-IV before the Ifa priest returns to the eighth part.

It must be stressed also that not all esg Ifd make use of the
eight-part structure analysed above. There are some gsg Ifd
known as Ifd Kéékeéékéé (small poems of If4) which make use of
Parts I-III and also Part VIII but in which Parts IV-VII are
absent. Such gse are usually shortened versions of the normal
eight-part type.

As mentioned above, the first of the eight parts of ese Ifd
contains the name(s) of the Ifa priest(s) involved in the past
divination that the gse 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
(oritkp) or nicknames (inagije) but, since it is the latter that Ifa
priests have a predilection for, nicknames are more prominent
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in this part of ese Ifd than any other type of name. Examples
of actual names are: Aridgghdju?, Alddélgw?, Ldyikd*and Qld-
timogun’. The following are examples of cognomens: Gbogl}O-
ori-afin-ewu® (The albinos’-head-is-covered-with-grey-hair),
A-tan-ind-roro-difd’ (He-who-performs-Ifa-divination-under-a-
brightly-burning-lamp), Is¢-o-sohun-amiiseré-iya-6-sohun-ami-
sawada® (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 ese Ifd:
ginld® (short-horned cow), erin'® (elephant), and gfpn'! (bush-
cow). The following are examples of names of plants mentioned :
éésun'?, (elephant grass) and ériwa !® (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 If4 style. Sometimes when the names of personi-
fied non-humans are mentioned in Part I as names of If3
priests, such names are usually closely related to the names
mentioned in Part III as the names of the client for whom
divination was performed. For example, ¢ésin (elephant grass)
is mentioned as the Ifd priest of ighd (forest) because éésin
thrives best in the forest belt. Erawa (giant grass) is mentioned
as the If4 priest of gdan (savannah) because it thrives best in
the savannah tracts.

The second part of gsg Ifd usually contains the name(s)
of the client(s) for whom If4 divination was performed. This
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part is preceded by either the phrase: ‘4 did" fun. . . (Ifd
divination was performed for. . .), or ‘Ld did fun. ..’ (Was
the person who performed Ifd divination for .. .). These two
phrases are of great significance in the structure of ese Ifd.
Nearly all ¢se Ifd make use of them and so one can be very
certain that a given passage of Yoruta oral literature is an
excerpt from ese Ifd immediately one sees either of these two
phrases.

After the phrase ‘A did fun’, the name(s) of the client(s)
for whom divination was performed would be mentioned.
Sometimes the name is 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 Séordye,
Qmo asaworoko.!’

Ifa divination was performed for $6oréye,
Offspring of a family of If4 priests and hunters.

In the following example, the phrase ‘Ld did fin’ precedes
~a short oriki (a verbal salute to the client and his family).

L6 dia fun Qwa, Qga,
Ogiii ghédu,
Omo oko susuusu [€yin ami.'e

e S

Rl 3

Was the one who performed Ifa divination for Qwé, the
master,

The great gbédu drum;!?

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 short
description of him, and his residential address.
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A dia fin Ond¢s¢ pupa,
T'oké Apa.lt

Ifa divination was performed for Ondés¢,
The light-complexioned 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 people concerned but g¢sg Ifd records the name of the com-
munity as well. For example:

A dia fan kékeé Ipaps,
A bl f4gba ibd.1®

If4 divination was performed for the young people of Ipapd;2°
Ifa divination was also performed for their elders.

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

Names of gods
i. A dia f’Awéyemi,?!
Omgbinrin Oré.2

Ifa divination was performed for Awéyemi,
A girl from Or6.23

ii. A di4 fan Adra gagaagl,
Eyi ti | gomo Orinyan 10ko.2

Ifa divination was performed for Arira,? the very tall one
Who was the son of Qrinyan in the city of Oko.26

Names of Animals
i. A dia f’Eekan,
Alawdo minijo.?

If4 divination was performed for glossy-skined Lion.
ii. A did PEkin?
Ifa divination was performed for Leopard.
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Reptiles and Insects
A dia £°0ka,
Ompo il 116r6.
A bu fin Eré,
Omo Ilabata.
A di4 fin Akekeé,

Omo Ilé&po.?

Ifa divination was performed for Gaboon Viper,
Citizen of the city of poison.

Ifa divination was also performed for Python,
Offspring of Marshland.

If4 divination was performed for Scorpion,

Of the realm of numerous trees.

Plants
i. A dia f’Eéstin3®
Ifa divination was performed for Eésin. 3!

ii. A dié fun Irinmedo.?
Ifa divination was performed for Irinmodo.

Birds
i. A dia fin Atoka,
Eyi ti § s&’1ari Olédumare.

Ifa divination was performed for Atgka

Who was the slave-messenger of the Almighty God.
ii. A dia fan Igbo

Ti § g’olawo isalorun.’

If4 divination was performed for Igbo3
Who was the If4 high priest in heaven.

iii. L6 dia fin *Gilnugin,
Omo O16jdgboodlérs. %

Was the person who performed Ifa divination for Vulture,
The son of Ol16jogboolérd.

In the third part of ese Ifd, we have the reason why divination
was performed. There are multifarious reasons mentioned as
compelling different clients to consult Ifd. 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 simple
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 jf of kuty,
O tfj¢ nirdgbun Ot4.3®

He woke up early in the morning

And found himself surrounded by enemies.
ii. Ekin ¢m¢ ni i sun.®

He was always lamenting his lack of children
iii. Oji ni Apdn Onijimu Naki,

Okan r¢ o si bale,

B&: ni 6 fise abiku ome.*

Onijumu Naki*' was in dire want.

His mind was not at rest,

And he was begetting dabiki*? children.
iv. Wo6n ni arun ti fige’fa légin tin dé.*

They said that the disease which worried Ifa the previous

year
Had come again.

(b) Question
i. Oun lé niyl bayii?
Ni Eekan dafa si.*

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

ii. Oun 1& nire I3 bayii?
Ni Eji Qs difa si4s

Could he possibly have riches?
That was the reason why Eji Qsa performed If4 divination.

(¢) Narrative
i. Nigba ti filooko alerd ¢dun.*

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

ii. Nij¢ ti ff’omi ojii sogbéré me.#’
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On the day he was shedding tears because of lack of children.
iii. Byl ti 6 gb’¢gbeédogin odin layé.
Who would live for three thousand years on earth,
iv. Ti 6 t'oko la walé.*8
Who would take riches home from the farm.

v. Y66 flirinwd sowo,
Y66 jéré egbdrin Oké.#°

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

vi. Ti firegbd ’je,
Eluji *je.s0
Who was going to seven forests and seven wildernesses.

The fourth part of gse 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 clientis asked to take care of IfA and to perform
sacrifice.

Won ni 6 kdaki Molg,
O jare,
Ebo ni 6 se.!

He was asked to take care of Mol¢ (If4),
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.
Won ni 6 fodidi ¢ran paar( ara &
Nitori k(.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.

Won ni 6 riibg nitori omg.>?
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.
Won ni ¢bg ni 6 waa ri.’*
They told him that he should perform sacrifice.

The fifth part of ese Ifd 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 If priests
and performed sacrifice.

O si 6 u.ss
And he performed the sacrifice.

(b) The client refused to perform the sacrifice.
O pawo I6kg,
O pEst 16k,
O w’drun yan yan yan
Bi ¢ni ti d nf { ki mé layé.
O waa koti dOgboin s’ébg.56

He took his If4 priests to be liars.

He took Esi for a thief.

He looked scornfully towards heaven

As if he would never die.

He turned deaf ears

To his Ifi 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
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his If4 priests to perform sacrifice. This part usually takes one
of the following forms:

(@) What happened after the client complied
i. They made the medicine of Ifa for him.
O rabo tan,
Wén se'fa fun un.5?

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

ii. After he performed the prescribed sacrifice,
Igba t°6 ribe tan,
L’6 ba bire si i lajé.®
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

Esu is usually mentioned here as an agent of discipline who
punishes the client for refusing to perform the stipulated sacri-
fice. Esii may either kill the client or rain curses on him or

- deprive him of his property.

i The client refused to perform the stipulated sacrifice and
Esl intervened to rob him of his riches after his death.

I:-Esl‘l ni 6 di agb6o mi afakan,

Okuuru opén ona sin.

Wén ni ta 16 sin kian?

Wén ni é sun K’oléwd at’olérd at’eléme.
Wén ni ta 16 ha ribo?

Woén ni olomo nikan 16 ri.

Nij6 oléwé ku,

Esd ni ki won 6 maa lo pin dikida rg.’

Est said: ‘It is time, let us go to the next person.
The ornamented bowl of sacrifice was already on the move.’
The question followed: ‘To whom has it moved 7

The answer was: ‘It has moved towards the rich man,5
the wealthy man and the parent.’
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Next came the question, “‘Who among them performed
sacrifice 7’

The reply was: ‘Only the parent performed sacrifice.’

On the day the rich man died,

Esi ordered all and sundry to go and share his belongings.

ii. Esl used his charm to curse a disobedient client so that the

load he was carrying got stuck to his head.

Esu 16 di agbo,

Mo 16 di afakan,

Okuuru opén Qna sun.

O ni ta 16 ry,

Ta ni 6 ra?

W¢én ni Agbigbd nikan ni & rube.

Bi Agbigbo ti gbé egbdadwa naa kari tan,
Ni Esu ba na adé asubi si i.

Ni ¢rii ow6 nia ba tiran mé on 16ri,

O si di ota sibg.®

Esu said: ‘Tt 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 Agbigbo®? did not perform sacrifice.’

As soon as Agbigbd put the load of twenty thousand

_ cowries on his head,

Estu pointed his evil charm at him,

And the load of money 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.

O gbo rirt ¢bo,
O ”

ru

O gbo ey Atukesd,
O tn,
O gbé ikarara ¢bo ha flin un.s
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He was asked to perform a sacrifice,
He performed it.

He was asked to make a sacrifice to Est,
He did so.

His sacrifice was immediately accepted.

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 If4 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.

16 ni 4j6,

Ay ni fiyQ;

O fyin awen awoo 12,
Awgn awoo r¢ fiyin ’Fa.
O ya enu kéto,

Orin awo 16 b0 si i énu.
Esé ti 6 na,

1j6 fa a.

Agogo ni_Ipéré,

Aran ni ikija,

Op4 kugikugi 16jude 1serimogbe.5*

He started to dance,

He started to rejoice.

He started to praise his Ifad priests

While his If4 priests praised 1f4.

As he opened his mouth,

The song of 1fA priests was what he uttered forth.
As he stretched his legs,

Dance caught them.

Gongs were beaten in Ip6ro.s

Ardn drum was beaten at Ikija,

Drumsticks were used in making melody at Iserimogbe.

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

i O waa fyin awon awoo r1¢,
Awon awoo 1@ fiyin ’FA.5
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iv.

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:

i
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He then started to praise his Ifa priests
while his Ifa priests praised Ifa.

O waa fiyin awon awoo 1%,
Awon awoo r¢ nyin Fa.
O ya ¢nu kétd,

Orin awo ni nkq.%’

He started to praise his 1fa priests
While his Ifi priests praised Ifa.
He opened his mouth,

And started to sing the song of Ifa.

16 ni 1j6,

Ayd ni 1iy).s

He started to dance,
He started to rejoice.

Ijé ni 1j6,

Ay ni fiyQ;

O fyin awon awoo r¢,
Awon awoo r¢ nyin 'Fa.%°
He started to dance,

He started to rejoice.

He started to praise his Ifa priests
While his Ifa priests praised Ifa.

M r4 . by
Ayin-6di ni fiyin awgn awoo .’

It was with regret that he praised his Ifa priests.

At the end of the seventh part, the If4 priest may choose to
repeat Parts I-VII or Parts I-IV and if he likes, he may move
onto 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:

Oni..."
He said... .
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O ni b¢g gégs
Ni awon awo Oln wi.”

He said that was exactly
What his Ifd priests predicted.

O ni b&¢ gégé
Ni dwon awo 0Gn ng¢nu rereé pefa.’

He said that was exactly
How his Ifa priests employed their good voices in praise of Ifa.

After this prefix, the If priest then proceeds to the repeti-

tion. Up to this stage, the Ifd priest recites the gse but after the
prefix, he usually begins to chant. After he has chanted Parts
1-1V 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.

Rirt ¢bo ni i gbe ni,

Alrt ki i gb’éeyan.

E wii ba ni ni wdwo omo.™

It is the making of a sacrifice that brings blessing,

Neglect of sacrifice pays no man.
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.

Erd Ipo,
Erd Ofa,
E wéé ba ni ni j¢butd ire.”

Travellers to Ipo,
Travellers to Qfa,
Comte 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 pé o,
Kéeé jinna,
E t&t¢ waa bad wa ni jébuti ajé suuru.”

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

The version below emphasizes that 1f4, the great authority,
acts quickly when the obedient client consults him and performs
all the sacrifices required of him.

Kee pé o,

Ké¢ jinna,

E waa wo'fa awd ki,
B’6 ti nge.

Ifa d¢, alase,

Ope, abise ward.”

Very soon,

At no distant date,

Come and see the If& 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 ¢ld dandan,
Mo yanri la dandan.
Eji Osa, b6 o ba 13,
O 1A mi;

Mo yanri ¢ld dandan.”

I am certainly destined to be rich,
I am certainly destined to be rich.
Ejl Os4, 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 womo Abituld werere o,
E womo Abituld werere.
Eéyan & é r’dgin Eéstn,
E womo Abituld werere.”

O! See how numerous the children of Abituld are.
See how numerous the children of Abitula are.
No one sees a barren é¢sun plant.

See how numerous the children of Abitula are.

REPRESENTATIVE EXAMPLES

The following ese Ifd are presented to illustrate the structure
of ese Ifd as explained above. The first example below shows
the eight parts of the ese Ifd

Part I: Oré o gbeleta,
Elgji 1oré gba,;
Part II: A dia fin Séoréye,
Qmgo asaworoko.
Part 1II:  'Won ni 6 rabg nitori ajé.
Parr 1V:  Won ni 6 réku méji oliwéré,
K’6 r’éja méji abiwggbada,
Obidie méji ab’ed¢ lukéluké,
Ewilré méji ab’ami rederede.
Part V: Gbogbo ré¢ nda 16 ru.
Igba 6 riibo tan,
Part VI: Tayé y¢ é tan,
Part VII:  Q wéa bgré si i yin awon awoo tg,
Awon awoo r¢ nyin ’Fa.
O ya enu kotd,
Orin awo 16 b¢ si i I¢énu.
Esé t’6 na,
Ti6 fa a.
Part VIII: O ni:
O waa t6 gégé
K’ifa 6 s’lé d’gja f’awo.
Emi sawo,



58 AN EXPOSITION OF IFA

Mo sagbé,

Témi 6 san.

O waa té gégé

K’ayé 6 y¢ mi wayi o.
Emi sawo,

Mo sagbg,

Témi 6 san.®0

Part I: Friendship does not bind three,
Friendship binds only two;

Part 11: Ifa divination was performed for Soéordye.3!
The son of those who practised Ifd divination and

farming.

Part I11:  He was asked to perform a sacrifice
So that he might have money.

Part 1V:  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.

Part V: He offered all these as a sacrifice.
After he offered the sacrifice.

Part VI: He became prosperous.

Part VII: He started to praise his Ifa priests
While his Ifa priests praised Ifa.
As he opened his mouth,
He uttered forth the song of Ifa.
As he stretched his legs,
Dance caught them.

Part VIII: He said:
It is now time for Ifa
To turn my house into a market place.
I practised Ifd divination,
And I practised farming.
My lot must be better.
It is now time
For me to be prosperous.
I practised Ifa divination,
And T practised farming,
My lot must be better.

The gse presented below shows the normal eight parts of
egse Ifd as well as the optional part which repeats Parts I-1V.
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Part 1: Ifa Aladla 13 4 fi i gba’Fa Alanla;
Oodgiin Alania 13 4 fi i gb’ddgun nlanla;
Egbaa seere 1a 4 fi i tAn’ran seere;
Igba t'a a ri seere m¢,
Qrin kin la & f'¢gbai tan.
Part 1I: A dia fin Oldkun.
Pars 1II: Nfj¢ ti ¢ri gbogbo mba Oldokun $ota.
Part IV: Won ni 6 kdaki Mole,
O jare,
Ebo ni 4 se.
Part V:  Igba t'6 ribg tan,
Part VI: Ni Esu bé gba gbogbo ¢nu ¢ri po,
O taarii won s'ilé Olékun.
Part VII: 1j6 ni 4j6,
Ayo ni fiyQ;
fyin awon awoo r¢,
Awgn awoo ré fiyin *Fa.
O ya ¢nu kéto,
Orin awo 16 b$ si i Knu.

Repetition of
Part I-IV: O ni:
Ifa flanla 14 4 fi i gba’FA nldnla;
Odgun Alanla 12 a fi i gb’odgun Alanla;
Egbaa seere 13 4 fi i tin’ran seere;
Igba 4 & ri seere mg,
Qran kin la 4 f’¢gbaa tan.
A did fun Olékun
Nij¢ ti eri gbogbo mba Oldokun §dta.
Part VIIT: OlSkun ma laghd o o o,
Olékun ma lagba.
Eri gbogbo, ¢ fagba f’Oldkun o,
Olékun ma lagba.$2

Part I: A great poem of Ifa
Is usually exchanged for another great poem of Ifa;
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.
Part IT:  Ifa divination was performed for Olékun®?
Part IIT:  On the day all bodies of water
Bore enmity towards Olokun.
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Part 1V:  He was asked to take care of Molg,

He was told that he would do well

To perform a sacrifice.
Part V: After he had performed the prescribed sacrifice,
Part VI:  Egu put the mouths of all bodies of water together

And pushed them towards the home of Oldkun.
Part V1I: He started to dance,

He started to rejoice.

He started to praise his Ifa priests

While his Ifa priests praised Ifa.

He opened 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 Olékun
On the day all bodies of water
Bore enmity towards Olékun.
He was asked to take care of Molg,
He was told that he would do well
To perform sacrifice.

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

The ¢s¢ presented below shows the normal eight parts as
well as the optional part which repeats Parts I-VIL.

Part I: Onik¢ké login;

Alabaja logbdn;

Onikolo 13ddoéta;
Part II: A dia fin Qdinmbaka

Ti i se omo bibi inlt Agbonnirégun.
Part III:  'Wén ni 6 ribg nitorf Iku.



Part IV:
Part V:
Part VI:
Part VIII:
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Wén ni 6 f’adi¢ irana kan rubg.
O se ¢,

Ikd o pa 4.

Ijo ni g6,

Ayd ni AyQ;

O ryin Awon awoo ré,
Awon awoo ré fiyin ’Fa.
O ya ¢nu kété,

Orin awo 16 b¢ si i lénu.
Esé¢ ti 6 na,

Tj6 fa 4.

Repetition of
Parts I-VII: O ni:

Part VIII:

Part I: -

Part II:
Part III:

. Part IV:
. Part V:
Part VI:
. Part VII:

Onikéké login;

Alagbaja logbon;

Onikolo 1aadéta;

A dia fin Qdunrhbaku
Ti i som¢ bibi ini Agbonnirégun.
Won ni 6 ribe nitori Tkda.
O se §,

Tk o pa a.

Qdin mba ku,

Ejié ti gb’adied mi lo.
Adigé¢ mi,

Adicérana,

Ti mo fi’il¢

Lejié ghé 10.84

He who has k¢kg®® facial marks has twenty marks;
He who has dbqja® facial marks has thirty markings;
He who has kolo® facial marks has fifty markings;
Ifa divination was performed for Qdinmbaku®®
Who was the son of Agbonnirégin.®

He was asked to perform a sacrifice

In order to avert imminent death.

He was asked to offer a sacrifice of one irana hen.®
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 Ifa.
As he stretched his legs,

Dance caught them.

Repetition of
Parts I-VII: He said:

Part VIII:

He who has kgkg facial marks has twenty markings;
He who has dbdja facial marks has thirty markings,;
He who has kolo facial marks has fifty markings.

Ifa divination was performed for Qdintbakl

Who was the son of Agbonnirégin.

He was asked to perform a sacrifice

In order to avert imminent death.

He did so,

He did not die.

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 gsg Ifd presented below is an example of Ifd kéékeéekéé
(small poems of If4) which have a four-part structure.

Part I.
Part II:
Part IIT:
Part VIII:

Part I:

Part II:
Part III:
Part VIII:

Kengbe so bi adé dagba;
A dia fin Ajowugbokg
Ti Amenul sérahiin Qmo.
Kée pé o,

Kée jinna,

Atari ni won b mbe,
B’6 b4 bi ni?!

It is the big gourd which resembles the ddé®? when
young;

Ifa divination was performed for Ajowigbqkq®?

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 1V

Language and Style in Es¢ Ifa
PROSE OR POETRY

ALL the eight parts of gse Ifd, discussed in the previous chaptei
are rendered in poetic form!. Parts I-III and VII-VIII are usuall
chanted by the Ifa priest who usually memorized them durin
his years of training. But the Ifa 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 (1V-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 the
long poems of Ifa (Ifd Nldnld)* for example, Parts IV-VI
could cover several pages. The Ifd 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 If4 priest recite:
Parts I'V-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 ese Ifd. Fo
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 egse Ifd is therefore not static at all
the Ifa priest has some freedom to innovate.

RHYTHM

The rhythm of ese Ifd is very complex. This is true, to some
extent, of almost every aspect of African oral literature.
The study of the rhythm of Yoruba oral poetry has been very
badly neglected. Apart from the work of Babalgl4,* there i
hardly any literature on this subject.

Equally neglected is the study of stress and tone and thei
i influence on Yoruba speech including poetic language. Siert:
sema’® has, however, pointed out the importance of the high
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tone in determining stressed syllables. Babalgl4 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.®

Babalpld 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 thythm-unit is a sentence in itself or combines with one or more
rhythm-units to form a sentence. By the term rhythm-unit, T 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.?

It is the view that while for everyday speech, rhythm
may bear close relation to the sentence, in oral poetry,
especially ese Ifd, 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 ... rdrd 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 syniax of
bits and pieces, so to speak, T should like to call disjointed dis-
course.?
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The syntax of ese Ifd 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 ese Ifd resemble prose.

However, the basic thythm-unit of gse¢ Ifd is not the sentence
but the line®. 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.!

Each line of gs¢ 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, 1L, IT1, VII 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
If4 priest moves from Part III to Part IV. The tension and high
speed of chanting is resumed when the If4 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 gsg Ifd so far collected by the author cannot be
classified as prose because, as mentioned above, their lines
form definite rhythm-units with tonal contrast!! and balance-
ment at the end of each line, a phenomenon characteristic of
poetry. All the poetic devices found in the other parts of ese
Ifd e.g. word-play and repetition can also be found in Parts
IV-VL

The rhythm of ese Ifd is a ‘free rhythm™? (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 gse 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 gsg Ifd (i.e. the lines) are usually in balanced
relationship. Balancement of sense is indeed a significant feature
of Yoruba oral, poetry as a whole.!* The rhythm of ese Ifd
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.

Ayadya mo ni fuq,

Afon bal® ré ki.

A dia £’ Awobyemi,

Qmobinrin Oré.

Wén ni 6 ribo 5
Nitori omo.

O gbé rira ¢bo,

O ri.

O gbo eru atukesu,

O tu. 10

o gbo ikarara,
Ebo ha fin un.

Ij6 ni 0jo,
Ay$ ni nyd

O niyin awon awoo rg, 15
won awoo r¢ nyin 'Fa,

O ni ilé Qsun o gbaye o o d.
IIé Qsun o gbaye.

0oré la ba Qsun o,
Ilé Qsun d gbaye. 20

To do something very fast a man rises to his feet
quickly and forcefully.
When ¢fon'* fruit falls down it makes a forceful sound.
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Ifa divination was performed for Awéy¢mi,'s
The girl of Ord!S town.

She was asked to perform a sacrifice 5
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 Es.
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 15
While her Ifi priests praised Ifa.

She said that the home of Qsun is certainly over-
crowded.
The home of Qsun is overcrowded.

Qsun was always found standing.!?
The home of Qsun is overcrowded. 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.

(a) Aboju ganngan /
Part I: Naa nif i m()ran Okéereé wo //
Part 1I: A difa f’(jrunnnla /]
Part III:  Ifi mbe l4drin Jta /1
Part IV Ebo ni woén ni kK'0 se // 5
Qrinmila sl ribg //
Kin I'asi ¢bo //
Wén Iakiko adlg méta Igbo //
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Part V:

Part VI:
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Kumo méta Igbo //

Qk¢ méta lsbo //

Qrinmila rabg //

O ribo /]

Toba s_é_gun z‘iwqm o_ta w_()n_wc')nyi !/
o ni—béi gége / B

Repetition of

Parts I-111:

Part VIII:

Part I:

Part 1i:
Part III:
Part IV:

Part V:

Part VI:

Ni awon babaldwo oun /
Nsenuu reé kifa //

O ni aboji ganngan /

Naa ni { moran okéeréé wo //
A difs POrinmiia /]

Ifa be 14arin Otd //

Y66 wid fi obg 1 [/

Y46 waa fi obo y& /|

Tfa waa fi obo ségun eranko'® |/

He who has protruding eye-balls

Can best see things at a distance. _

Ifa divination was performed for Qrinmila
When 1f4 was in the midst of enemies.
He was asked to perform a sacrifice.

And Qriinmild performed it.

What is the prescribed sacrifice?

He was told to offer three cocks,

Three clubs,

And three times twenty thousand cowries.
Qriinmild performed the sacrifice.

He performed the sacrifice,

And he conquered all his enemies.

He said that was exactly

How his Ifi priests

Repetition of

Parts I-11T:

Fmployed their good voices in praise of Ifa.

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

Ifa divination was performed for Qrinmila,

If4 was in the midst of enemies.

i0
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Part VIII:

)
Part I:

Part 11;
Part 111
Part 1V:

Part V:

Part VII:

Repetition

- Parts I-111:

LANGUAGE AND STYLE IN ESE IFA

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,

Won ni a 2 fepo g’ésin /
Tésin fi pon [/

A a fiyd s'0gds /

T¢g¢d¢ e din [/

Difa fun Apapanyékl /

N_]Q ti Atorun bo wa silé ayé [/
an ni ki Apapanyakx 0 rubQ !
Ode dye toun filg yi yii /

O le y¢ un balbd.l i fibg //

Oun & I Jagun éjatl !/

Wén 1§bo ni k’Apapaﬁyakl 6 ri /]
an nionii Ja.gun éjé,ti ti | /

Kin 1oun & ha se béyil 7

Won si k’¢bg fun Apé,pahyé,ki [/
O s rubQ /]

K’Apapanyakl 6 d’6de ayé ni //
O di pé b6 bi b6 sihin |

B’ bé jagun nbA il

s

O #méld ni /!

B'6 ba bé sihin /

B’ ba Jagun fibg [/

9 fmola ni [/

équ awoo r§ I'¢ berg si { yin /]

Awon awoo ré ﬁyi;_ Fa |/

I

of

N 16 ni bt gégé /

Ni awon babaléwo /
T’é,wén figenu rereé klfa /!
O 13 a f'epo s'ésin /

Tésin i pon [/

69
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Part VIII:

Part I:

Part II:
Part III:
Part 1V:

Part V:
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A & fiy) sogbdd |
T'oged¢ e dun //

A difa fin Apapéﬁy&lu /
Nijé ti nt¢run b() wa s’ilé ayé //
Gungun /

O¢g ginmo land //

o sunmoo re //
Apapiayaki o /

O giinmoo reé //

Ifa pe :

‘A_a se mQ Apﬁpﬁhyéki’ /
Oun na ni ’oékq )~

Ti 24 pe oké /]

ifa wi pé:/

‘Byin nda /
O wariibg /)

Nobody added palm-oil to esin'®

Before it is yellow.

Nobody added salt to plantain

Before it is sweet. .

If4 divination was performed for Apapanyaki

When he was coming from heaven to earth.

Apapanyiki was asked to perform a sacrifice.

He asked whether the earth to where he was
going

Could be comfortable for him.

Could he conquer any time he went to war?

Sacrifice was prescribed for Apépéﬁyéki

He was assured of constant victory at war.

What would he offer for sacrifice?

Sacrifice was prescribed for Apapanyaki

And he performed it.

As soon as Apapanyaki got to earth,

If he went this way,

And waged war there,

He conquered.

If he went that way,

And waged war there,

He was always victorious.
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Part VII:
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He started to praise his Ifi priests

While his If4 priests praised Ifa.

He said that was exactly

How his Ifa priests

Employed their good voices in praise of Ifa.

Repetition of

Parts I-111;

Part VIII:

Nobody added palm-oil to esin

Before esin is yellow.

Nobody added salt to plantain

Before it is sweet.

If4 divination was performed for Apapanyaki
On the day he was coming from heaven to earth,

Pricker,

You pricked someone yesterday.
You pricked the person well.
Apapanyaki, 1 hail you,

You pricked the person well.
Ifa said: )

‘How shall we know Apapanyaki?
That is another name

By which the penis is known.
Ifa said:

‘Doesn’t everyone

See that that is what it is?

STYLISTIC FEATURES

7

25

30

35

45

The following are the most prominent stylistic features of

ese Ifd.

1. Word-play

Word-play is perhaps the most important distinguishing
feature of literary style in ese 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 ese Ifd is that
which makes use of the names of the Odi:. This type of word-
play which can be found in almost every Odit usually dwells
upon names of the Odi:. This is achieved by two methods.
The first method constitutes one or two syllables out of the
name of an Odi 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 Odi illustrate both types of word-play.

(a) The name of Odi is Qyékti Méji, and the syllables
employed for word-play are y¢, ¢y¢.

i. Bf o b& yp,
Emi o yp.
Yangi ilé, won 0 gbodo yelé;
Atari, won 0 gbodd ye érd ¢ja.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 Qyéku (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. Oy pe,
O b poro.
A dfa fin Qygle Okoko,
Ti won fipe¢ ladie.
Ti mbimgg r¢ 14igbebi. 5

Ewé oloygéré ki i jé ortiko miran afi ayiunré.
Yiy¢ ni i se tabo,

Ebo nf § se tako.

Yodf péé o waa bo o.
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Omeo tuntun leré ay¢bg. 10
Aygby a domo.

B’¢kan o yg,

Qkan O leé ri bi.

Ladun Jadun nla 4 ba’lé oyin?!.

It shifts to one side,

It drops suddenly. .

Ifa divination was performed for QyelR Okoko,

Who is known as Hen,

Who bears her children without a midwife’s aid. 5

The leaf of oliygéré bears no other name except
ayimré??

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 y¢
in Qyeéku. This syllable is used as a separate word y¢, 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 y¢ are brought
in for word-play.

iii.

Two o yg.

Emi o ye.

Oyé sts¢ flaa by lokeé

Wén se béjimo ni fimo.

A dia PEji Qye 5

Ti 6 t’'oju ¢run 1a wayé bi oberéks.

Nijé¢ owd 16 ba dwl mi o,

Mo wi.

Eil Oye,

Ifa ni 6 ye're témi [’émi.? 10
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1 do not move away,

You do not move away,

Twilight is just appearing in the skies,
They thought it was daylight.

If4 divination was performed for Eji Qy&24 5
Who would dawn on earth like daylight.

Well, if it is money I desire,

I will certainly say so.

Ejl Qye,

If4 will allot my own good fortune to me. 10

In the example above, there is a play upon the syllable y¢
(lines 1 and 2) where it is used as a separate word. In lines
3, 5 and 9, Qy¢ the first two syllables of Qyéku is employed
for word-play. In line 10, the syllable y¢ is combined with
another syllable to form the word ye’re.

(b) The name of Odu is Odi Méji, the syllable employed for
word-play is di.
i. Odf X i j¢ ady,
Awoo won n’flé Qléfin.?

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

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

ii. Ki a df idf k¥’6 kiin bamubamu.
A diA fan Ataare
Ti K i di ertu ti¢ lalkin 0ké.26

Let us fill up the sexual organ to the brim.

If4 divination was performed for Alligator Pepper
Who never prepares a load

That will not fill up okg.?”

In the example above, the syllable di is employed for word-
play by bringing in words similar in form (df and df in lines 1
and 3) and another word (idi) slightly different in form but
containing the syllable df (line 1).
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Odi Mé&jl dim¢ ikq;
O dimd arin;
O dimdg kurukuru wéle.2s

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

In the example above, the syllable df in Odi Méji is employed
for word-play by bringing together the words Odi and dim¢p
which contain this syllable.

(¢) The name of Odi is Qwdnrin Méji; the syllables

1.

employed for word-play are gwgn, wgn, rin.

Owgn owd 13 fnawé mini;
Owgn ofij¢ 1A fipé niyan;
Owgn omi 12 fdésun,

A did fin Ohunygwgn,

Omo Obally) Ajori.? 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 Ohlny¢won
Offspring of the King of Qyé who eats shea-butter. 5

In the example above, the words gw¢n and wgn whose sylla-
bles are contained in Qwonrin are employed for word-play
by bringing into the poem a word (wgn) of similar form (lines
1, 2 and 3) and another word (Ohimygwgn) slightly different
in form but containing the syllable wgn (line 4).

ii.

Eni 6 rin ni 1a & rin;

Eéyan ti o rin ni,

A 4 gbodd rin in.

Erin di méj,

A djja. 5
A dis fan Erintindé,

Omo Elérin Sajéjé.0
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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 Erintindé,

Offspring of Elérin, ruler of the city of Sajéjé.

In the example above the syllable 7z in Qwénrin is employed
for word-play by bringing into the poem other words (rin,
¢rin, Elérin) that contain that syllable.

iii. Owgn irin ni i mG abéréé wona;
Owgn omi ni i mé akéréngbeéé sonil;
Owgn omo ni i mi omo jale
Ti wgn fi i pé ebi ni fipa 4 16de 1d6.
Eni pd ti 6 gbon, 5
E jé & fi won wé yun-tin-yun nind oko.
A diad fan Owpn,
Ti won 6 fi joyé ilée babaa r¢.3!

Tt 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-iun-yun weeds in the
farm.

Ifa divination was performed for Qwon
Who would be installed as a chief in his father’s
household.

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

(d) The name of Odi: is Ika Méji, and the syllable emplo-
yed for word-play is kd.
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i. B4 apaadikad,
A dakad.
B4 4 p’a 4 dakad.
A dakad.
Oodsaala m’aso akd dakad.' 5

If one wants to cast 1ka,

One casts Jkd. .

If one does not want to cast fkd,

One casts Ikd.

It was Oodsaala who used dkd cloth to cast ikd. 5

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

ii. Ar6 Ikd ki i jaja;
Qdofin Ikd ki i j’agbo;
Ejemu 1kd Xi i jorikg:
Oléri 1ka o gbodd jori aja.
Kdw¢ fin mi, 5

Ki n kdsé fun ¢;

Akdwla ni i pdard orun, éékan,

Kdlg-kddkackdd.

Iyd I’Akdagbdn,

Baba I’Akdagun, 10

Abiirdo won I’Akadkddgbasi,

Egbon-on won P'Akddakadkdwd.

Nigba ékini,

Mo wolé Onikdmogin,

Emi 0 bad Onikdmogin n’lé. .. 15

O waa ku déde ki n wo kda kerindinlégin,

Mo waa ba Onikdmogin,

O kdwd 1fa,

O fi ¥ri.

O f’aso akd bora. 20
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Paakd méta 16 joko ti Onikdmogun.
Onikimogin mo akd méta,

Saarin ita.

O so ibaaka méta.

M¢ idi akd.

O pe Lakad,

Pé kX6 yanko fun ibaaka,
Ni idi aké.

Ibaakd ta Lakad 1éjikd.
Lakad, La, Akdakddgbasa,

Ati Sasiord

Lé dida fan Saabamg,

Nijé ti won rilo 18€ béeré ¢ry wo 1ow¢ Onikdmogiin.
Wén ni: ‘E ¢ 6 jé,

T¢é ¢ fi 2j0dko kdakda wonyi?

Ti iya fi fj¢ Akdagbdn,

Ti baba fi fjé¢ Akdagun,

Ti abard fi fjé Akddkdagbasa,
Ti égbén fi fjé Akdakadkdwd?
Woén nf nitori pé o,

Apa awon O k’dyé ni.
Orinmila, afédéfeyd,

Ela Isode,

Ifa, j’apad akdpd 6 k’dyée r¢.?

The Aré® of the city of 1ka3* does not eat dogs;
‘The Qdpfin’s of the city of 1k4 does not eat rams;
The Ejemu®s of the city of k4 does not eat he-goats;
The headman of Iki does not eat the head of dogs.
Lift your hand for me,

Then, I will lift my leg for you.

It is a cotton spinner who changes spindles and knots.
The person whose name is K4lé-kaadkaaikaa.
Mother’s name is Akdagbon.

Father’s name is Akdagun.

Their younger brother’s name is Akaikaagbasa
Their elder brother’s name is Akadkadkawai.

25

30

35

40

10
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On the first occasion,
I entered the house of Onikimogun.
I did not find Onikdmogun at home. .. 15

As I was about to enter the sixteenth palace building,

I found Onikdmogin.

He put his hands, full of divination instruments,

On his own head.

He covered himself with dkd cloth. 20

Three small masqueraders called pddkd sat by
Onikdmogin.

Onikdmogiin 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 Lakaa

To give food to the mules

At the foot of the storage barns.

The mules kicked Likai on the shoulders.

Léka4, whose other names are L4 and Akaakaagbasa. 30

Together with another person named Sasiord,

Were the people who performed Ifa divination for
Saabamé,

On the day they were going to ask a question from
Onfikimogtin.

They asked, ‘Why is it

That all of you are bearing names sounding kaakaa? 35

Why does mother bear Akdagbon;

Whilst father bears Akdagun;

And the younger brother bears Akaakaagbasa,

While the elder brother bears Akaikaakawo?

They answered that it was because. 40

They were unable to control the forces of the world.

Qrinmila, speaker of all languages,

Who is known as EI in the city of 1sode,

1f4, make it possible for Ifa priest to control the forces in
his own life.
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The example above shows an gse Ifd composed mainly for
the purpose of word-play. The ese plays upon k4, the second
syllable of the name of the 12th Odz, 1ka. This syllable is
prefixed, suffixed, or infixed to other syllables or it may be
reduplicated to form new words e.g. Akdagbon, Akdagun
(lines 9 and 10); Kdlg-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, éjikd,
akdpo (lines 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 ago akd se?
O fi aso akd bora.
O waa fje akard kaja.
O je akard kdja,
O 1o s’ode Nakd. 5

O gbé alakdgba walé.

O fi ikarahun bomi mu.

O 1lo s’6ddo Lékad.

O gbé aldkdgba walé.

O so ¢dun kan kanka séja. 10

O firin kdni kani kani i 1¢ I'6de Jkd.

Wén ni é é se

Ti o fi firin kdni,

Ti o fi Arin kani;

E ¢ se ti o firin kdni kani kani kan i 15

Lo 16de Tkd?
O ni ibdosi apa oun ni O kdyé’.
O wa e&yi ti 6 se, ko i,
O k6 ¢yelé pd mo6 adie.
wi eyl ti y66 se, ko ri, 20

O gbé kdra,

O fi byl okd.

O ni k’4ra oun 6 ba okd f’lé.

Obé ni ki 6 maa kako,

Ki 6 maa kako. 25
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O ni kara oGn ti gbé kardkdrd walé.

A dia fan Qléfin, ori ogbd.
A dia fun Ql¢fin, kaakaa woo. ..
O f*igbori la ilé cké kadkaa.y’

What did he use akd cloth for?

He covered himself with dkd cloth.

He ate bean cakes all over the market.
After eating bean cakes all over the market,
He went to the compound of Haka.

He brought home a big crab.

He used a snail shell to drink water.

He was going towards Léakaa.

He brought home a big crab.

He hurled one big stone-celt into the market.

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

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.

So he put kdrd®®

Inside a gaboon viper’s burrow.

He complained that his kar4 did not find the gaboon
viper in the burrow.

The king commanded that he should tell the truth,

Tell the truth immediately.

He said that his kdra had captured karokaro.™
He confessed for long

81
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And confessed unnecessary things.

If4 divination was performed for Q1¢fin*0 the one destined
to live long.

Ifa divination was performed for Qlofin, the old and 3
rugged one.

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

Word-play in gsg¢ Ifd is by no means limited to the names of
the Odi:; there are numerous examples of word-play outside
the names of the Odu. The following are two examples of
word-play in gse Ifd which do not involve the names of the Ogi:.

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

Ardbd ni babd;

Arabd ni baba.

Eni a bd ldba ni babd;

Eni a bd ninh ahéré ni baba.

A did fun bdbd *Mole b’é¢wn giréje
Ti Afi gbogbo ayé s¢f¢ je.

Ta ni baba erinwo?

Araba ni baba erinwo.*!

Ardbd is father;

The kapok tree is father.

Whoever we find in the farm-shack is father;

Whosoever we meet in the farm-hut is father.

Ifa 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 dkun (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.
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Iwaji okun,

Okun ni wén-6n se.

Eyin okun,

Okun ni wén-¢n se.

Erin ko se é yi pada kun.

Abata kun kin-im kun.

Lékun Iokun 13 & ki omo ¢l¢ja mérindinlégun,
A dia fin won 16de 1d6. . .

Ni ¢j6 ti wén ji ni kitd,

Wén risunkun awon O ni ¢ba. ...

Wén ni ki awon ard dde 1d6 6 ribo,
Kf won 6 l¢ baa Igba. ..

Ki won 6 gbé o lo sf etikun.

Wén si ge bée. ..

Wén ni iwiji okun,

Okun ni,

Eyln okun,

Okun ni.

Etyan 6 m’opin okun o si.*?

The front of the ocean
Is ocean.
The back of the ocean
Is ocean.

The elephant’s carcass cannot be turned over for
carving.

The great marshland.

The offspring of the land of sixteen kings*? is hailed
with the words ldkun, Idkun.

Ifa dIivination was performed for them in the city of
doé. ..

On the day they woke up early in the morning,

Weeping for lack of a king.

The people of 1d6 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
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Is ocean.

The back of the ocean

Is ocean.

Nobody knows the end of the ocean.

2. Tonal Word-play*

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 ese Ifd 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.** For example, in Pattern
C below, the word rémi has no meaning by itself but if it is
combined with its counterparts to form rimu rimi rimu,
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 ese Ifd are discussed below.

PattemA: (M) MMMMM (M) LLLLL (L)*

i. Keesekeese lg¢ ti niri,
MMM MM M
Kaasakaasa mbd [¢yin47
LLLLLL

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

ii. Arin ma gonibijé se,
Aseniyanmg,
MMMMM
Aseniyanmd,*

MLLL L
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Disease, do not afflict the bujé man,*
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,
all 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 IM LL ML
Igba ti n 6 w'dyin 1ik6 o, Ifa?
Ajé gbogb6 waa fitor6kE bd wa.
Ajé gbogb6 ri windin windin windin windin.%
HM LM LL ML

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

in HM LM LL ML
Igha ti n 6 wdyln fiké o, Ifa?
QOmo gbogbé waa fitor6kE bo wa.
QOmo gbogb6 ri kidi kidi kidi kudi.’!
HMLMLLML

When 1 looked back Ifa, what did I see?
Many children were coming down from hili-top.
Many children were short, small and numerous.
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ii. HHM LLM LLL MML
Igba ti n 6 wdyin ko o, Ifa?
Aya gbogb0é wad fitorok¥ bd wa.
Aya gbogb6 ri gbadara gbadara gbadard gbadara.’?
HHM LLM LLL MML

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

Pattern C: (H)(EHH  (LYXLD)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
Ewée koko meji ni i luraa won
Péi¢hgé plgage pélngé.>
HHHH LLLL HHHH

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

ti. HH LL HH
O pa batd m’émo 1ésé
P pé¢ péé.™
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 with at least
three syllables in each group.

i. Worgkd worgk¢d ni won-46n r'oko;
HHH HHH
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Wordky wrokd 1a a rada.’s
LLL LLL

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

ii. O mi owo epo,
O fi t6 mi 1¢¢kée mi Otin itgrgrd  itGrér
MHHH MHHH

O mi gwo epo,
O fi to mi 16¢kée mi osi itdrord  itdrord.’s
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.

Pattern E: MMMHH (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.

i. Bi omodé b4 ji,
Won a fa aran-an babaa won 1Qwd,
Won a ¢’9w¢ fiinringingin fiinringingin.
MMMHH MMMHH

Bi omgdé b ji,

Won a gbé aran-an bab4da wqn,

Won a §'ow¢ fiinringingin fiinringingin
MMMLL MMMLL

When little children wake up,

They handle their fathers’ drdn drum,

And make it sound fiinringingin fiinringingin
When little children wake up,

They take their fathers’ aran drum,

And make it sound fiinringingin fiinringingin
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ii. Igi abiho,
Bf wén b4 Iu 1,
Won a din kinrinjinjin kinrinjinjin
MMHH MMHH

Igi abiho,

Bi wén ba 1 1,

Won a diin kinrinjinjin kinrinjinjin,>”
MMLL MMLL

A piece of wood with hole inside,
When it is beaten,

Sounds kinrinjinjin kinrinjinjin.

A piece of wood with hole inside,
When it is beaten,

Sounds kinrinjinjin kinrinjinjin.

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’¢san 6 pén n K’aran mi di gdgddgd;
HHHH

K’¢sdn 6 pén n k’aran mi di gdgadgd;
LLLL

Ki n mu lg s’ilé Qlofin 186 sebo.58

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

ii. Bi mgrdanmgrdn ti mo én wi,
HHHH

Bé¢ ni mgranmgrdn md ¢n rd.3?
LLLL

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. Ayforé ¢nu;
MHHH

Ayoord ¢nu;
MLLL

Ebiti enu o tasé,
Enu of6ré ni i poféré;
MHH

Enu oford ni i poforo.5®
MLL

The mouth of the talkative;
The mouth of the talkative;
It is the mouth of oféré which kills oférs;
It is the mouth of oforé which kills oforo.

ii.  Arjorojo
MHHHH

Ardjordjp imo.°!
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. Ibabard,
E LMHH
Awoo won léde Ibabira.
LMHH
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1babira,
LMLL

Awoo won Ode Ibabiri.5?
LMLL

The Ifa priest named ibabuiru

Is their If4 priest in the city of Ibaburd.
The Ifa priest named Ibaburu

Is their Ifa priest in the city of Ibaburu.

ii. ltardka,
LMHH
Awoo won 16de 1tariku.
LMHH
itarika,
LMLL

Awoo won 16de 1tarukir®?

The Ifa priest named ltartka
Is their If4 priest in the city of tartki.
The Ifi priest named Itaruku
Is their If4 priest in the city of Itaruku.

Pattem I: (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.

i. Ewaran-an babad mi b’6 ti 1¢ gdo goo god
LL MM LL
Bi ¢yin arawo.®

See how my father’s dran drum sits gracefuily
Like the egg of the arawo bird.
ii. Qba aladé j'gedd tan,
Ayé htutid bd wa o.
R, egede, j¢gtde.®
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.

Pattern J: MM LL MM

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 dané ko ogunbéré yee ¥y yee.5
MM LL MM

Father burnt ogunbgrg tree with a great fire,

ii. O f’akekeé pa késé ija m’ésé dan-in din-in dan-in.%
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. Kékeé oror¢ won O laghba,
Bi wén b4 ji,
Won a ké wésewése
HMHM

Won a st k6 wesewdse
LMLM

Won a si k6 weéséwese peli.o®
LLMM

Small are ororg 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.

i. Aji ko wésewése.
HMHM
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Aji ké wesewese;
LMLM

Aji k6 weséwese ororé.®
LLMM

To wake up and feel healthy,
To wake up and feel very healthy,
To wake up and feel very healthy like an ¢rorg bird.

Pattern L: (M) (H) HHH MM LL MM (M) (M) HHH

This pattern involves a complex contrast between five groups

of tones.

I.

ii.

HHHH MM LL MM MM HH
Olénimoré tafa,

O pa’ki 16ko.

Pomi pomu sigi sigi sigi pomup pémi.’®
HH HH MM LL MM MM HH

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

MHHHMM LL MM MHHH

Atipird yiopin yinpin yinpin atdpard

MHHH MM LL MM MHHH

A dia £'005aako

Ti won fip¢ 1Aina."!

An Ifid priest named Atdpiri-yinpin-yinpin-yinpin-atipiirit

Performed If4 divination for Qdsaakd’?
Whose other name is Aln4.”

3. Onomatopoeia

Sound imitation is an important feature of the style of gse

Ifd. 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 esg
Ifd 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 ese Ifd concerned.
The following are the most prominent types of onomatopaea

found in ese Ifd.
(a) TImitation of sound produced by breaking objects
i. Gburdgudi ayé f6,

Ayé 6.4

The earth has broken into pieces sounding ghurugidi’

The earth breaks into pieces.

ii. Okuta 13 pdd ma s&je.”
It is the stone which breaks suddenly without bleeding.

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

i. Gberegede, ayé ya,
Ayé ya®

The earth is torn wide open.

The earth is torn into pieces.
il. Qkardkard niyagba.”

When calabash collapses, it makes a cracking sound.
ili. Pd bt ¢san ja,

Qsan ja,

Awoo won léde 1téri.”

Sudden as the snapping of the ieather-thong.
The leather-thong snaps, A
Their 1fa priest in the city of Itori.
iv. Parard Pewée kOkO6 ya, parard.”™
When coco-yam leaf is torn it makes a hard and forceful sound.

(¢) Imitation of animal sounds
i. Ifa 6 sg’'lé d’gja f*awo,
Sgs¢ &ga,
Ega sse.%
Tta will turn his priest’s abode into a market-place,
Pleasing sound like laughter is the weaver bird’s cry.
The weaver bird makes a pleasing cry.
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ii. Okéré bimo méji,
I1é kin tétéété’
Gbogbo &ro ¢na,
E yd wdd wo 6,

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

Come and see.

jii. Akiko ita bi Ita.
Akuko Iréle bi Irdie.
O fi apapa idi méjeeji nalg,
O 16 jagajligl hanranmin 8

The cock of 1td® is like Itd.

The cock of Irplg8* is like Irplp.

It used its two tail feathers to strike the ground
And they sounded jagajfigi hanranin.

iv. Bi erin 6 wo¢’do,
A kigbe bii rdro,
Bf ajand 6 we@'do,
A rin ikitimg, ikitimp.83

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

i. Afon balg ré kit
When dfpn fruit drops on the ground it makes a deep sound.

ii. Agbada bale,
O r6 kogd;
Ewi balé se 5.7

When an agbddd 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

it.

iii.

®

Ogbéydki ni babaa Amuli. ..
Agba ol6jd ni § 16 demirdpmir.s®

Ogbéyeka®® is the father of the junior Odi
The agba® drum of the king makes a low bass sound.

Ogbeéyekt ni baba Amuli
Agogo fila s’enu gbda gbda.!

Ogbéy¢kt is the father of the junior Odi.
The big gong makes a deep cracking sound.

Lénli ni pdrikpky 6 t'e¢nu dundun wa.
Lénii ni pdrigidi 6 t’¢nu bata jide.??

1t is today that the talking drum will sound pdrikpk¢.
It is today that the bata drum will sound parigidi.

Imitation of the sound produced by tools being used by
workmen at work

Tkd waa pin nigba yi o.

Ika pin.

Iku pin.

Ikt pin Iagbédéé ségun.®?

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.

Igi filA a bi faAfaa niha.

A diA fin Opyeniran.

Woén ni o ni { le 12’1 ayé ¢ ja.
Emi 6 1a’lé ayé® mi j& gbangba.
Aldkan, alikan 1'9kdé lase.%*

A big tree with a thick bark around its sides.

If4 divination was performed for Oy¥niran

Who was told that he would not complete a normal span of life.
1 will complete my own life span undoubtedly,

When the shuttle cuts through cloth,

1t sounds alakan, aldkan.
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4. Repetition

Repetition is an important stylistic feature of gs¢ /fd 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 ese Ifd: but the
following two are the most important: repetition of parts of
the structure of gse Ifd; and repetition of single lines or parts
of single lines.

(a) Repetition of parts of the structure of ¢s¢ Ifd

As has been pointed out in the previous chapter, at the end
of the seventh part of the structure of esg Ifd, the Ifa priest
can if he likes, repeat Parts I-VII or Parts I-IV or Parts I-I1I
before he goes on to chant Part VIII. This type of repetition
occurs in many ese Ifd. Lines 28-33 of the example below
show repetition of Parts I-III.

Repetition of Parts 1-111%5
Part I: K’4a f¢fun tlé ajé,
K’4 f’osun tlé ilgks.
Akgda ori ki i gbalg gja gbe¢ si,
Part II: A dia £'Eji Qbar
Part TII:  Nij¢ ti won filg 1¢é $eébg suru suru 5
Nilé Qléfin.
Eji Obara ka ori.
O & ¢ moys.
ni Ofn & rire
N'ilé Qléfin bayii? 10
Part TV:  Wén ni $pd n’ire ¢la fin un
N’ilé Qléfin.
Wén nf ebo ni ki 6 waa rd.
Part V: Osrau
igba t’6 ribg tan. 15
Part VI: O si ni OpoOlopd ire
Nilé Qléfin.
Part VITI: 1j6 ni 1jé.
Ay¢ nf nyd.
O tiyin awen awoo rd. 20
Awgn awoo r¢ nyin 'Fa.
O ya ¢nu k6to.
Orin awo 16 bd si i 1énu.




Part I:

Part II:
Part 111:

Part VIII:

Part T:

Part 1I:
Part IT:

Part 1V:
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Ese ti 6 na,

Ij6 fa a.

O ni bé¢ gegé

Ni awgn awo Oun nggnu rereé pe 'Fa.
K’4 fefun tlé ajé.

K’a f’osin t4lé ilgks.

Ak¢da ori ki i gbalg oja gbé si.

A dia f"Bji Qbara

Nij¢ ti won flo 1&€ $¢bo suru suru
Nilé Qléfin.

Kin lo ta o,

Kin lo ta,

T6 o fi d’alajé?

Elégédé mere.

Eji Qbara, kin lo ta

T6 o fi d’al4jé?

Elégédé mere.

Ope. 6 dabi n ma s’dkan nu?

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 does not fail to
prosper in the market.

If4 divination was performed for Eji Qbara

On the day he was going to perform sacrifice

In the house of QIéfin.

Eji Qbara touched his head with 1fa divination
instruments

And marked out the appropriate Odi: on divina-
tion powder.

He asked from Ifa whether he could have fortune

In the house of Qléfin.

He was told that he had much prospect of
fortune

In the house of Ql¢fin.

He was told to perform sacrifice.

And he performed it.

After he had performed sacrifice,

He had plenty of fortune

In the house of Qlfin.

He started to dance,

He started to rejoice.
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Part I:

Part 11:
Part 111:

Part VI

AN EXPOSITION OF IFA

He praised his 1fa priests

While his Ifa priests praised Ifa.

He opened his mouth a little

And he uttered forth the song of Ifa,

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.

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.

Ifa divination was performed for Eji Qbara

On the day he was going to perform sacrifice

In the house of Qléfin.

What did you sell?

What did you sell

That made you rich?

Ordinary pumpkin.

Eji Qbara, what did you sell

That made you rich?

Ordinary pumpkin.

Palm-tree,’ it seems as if I should not lose any
part of it.

(b) Repetition of Single Lines

The most frequent occurrence of repetition in ese Ifd 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

i Igbd iwaoyi,
Teba iwoyt.
A dia fin Moniyere igba 0j0.%7

This time of the year
This time of the year
If4 divination was performed for He-who-has-locust-beans

in the raining season.
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ii. Ejoméji ija I'oke odd,
Won se araa won ldiké.
W¢n se araa won l6#ké.>®

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. S¢aya fun wa wa o,
ni dandan ni t’aidan.
S¢é omo fin wa wi 0,
Oni dandan ni taidan.
S¢ ogb6 fiin wa wa 0,
Oni dandan ni ¢’ didan.*®

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.
ii. Ta ni 6 wé ba ni t’dyée wa wonyi so?
Ewé opipe tilp so.
Qrinmila ni 6 wi b4 ni 'dyée wa wonyi so.
Ewé opépé til¢ so.
If4 ni 6 wi ba ni t’4yée wa wonyi so.
Ewé opépeé til¢ so.
Baraapetu ni 6 wi ba ni t’dyée wa wonyi so.
Ewé dpp¢ tilg so.'®

Who then will help us mend our lives?

The palm-tree grows leaves right from the ground.
It is Qrinmild who will help us mend our lives.
Palm-tree grows leaves right from the ground.

It is If4 who will help us mend our lives.
Palm-tree grows leaves right from the ground.

101

Every Fourth Line
i. Ik wéd ’Elépéé °1¢,
Orf eran I6 mu I,



100 AN EXPOSITION OF IFA

Paargpaarp, awo ilé El¢pg.

Arun waé f'Elépéé 18,

Ori gran 16 mu lp.

Paarppaar), awo ilé Elép¢.

Ofo waa °Elépeé ’l¢,

Orieran 16 mu lp.

Paargpdarg, awo ilé Elgpg.

Ajogun gbogbo waa f’El¢péé ’le,

Ori eran Ié mu lp.

Paargpaarg, awo ilé Elgpp.'*?

Death left Elép¢

And took away an animal’s head.

Exchange-of-things, Ifa priest of the household of Elép¢.
Disease left Elép¢

And took away an animal’s head.

Exchange-of-things, Ifd priest of the household of El¢p¢.
Loss left El¢p¢

And took away an animal’s head.

Exchange-of-things, Ifa priest of the household of El¢p¢.
All evil things left El¢pe

And took away an animal’s head.

Exchange-of-things, Ifd priest of the household of Elép¢.

ii. O niawa agba la jo nise gbo.
Tete mda rin,
T¢t¢ mda yan.
O ni awa ijokun la jo ng’0dan.
Tété mda rin,
T¢ty mda yan.
Awa keekét la jo is’Qyo Ajaka.
Téte mda rin,
T¢t¢ mda yan.
Ko si onil¢ t°6 1& pé tét¢ 6 m4 telé.
Tet¢ mda rin.
T¢t¢ mda yan'®

He said he lived with agba,'® the climbing stem in the forest.

Spinach, walk freely.

Spinach, move gracefully.

He said he lived with ljokim'®, the climbing stem in
the savanna.
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Spinach, walk freely.

Spinach, move gracefully.

He said he lived with keekée,'¢ the rope in Old Qyé¢.

Spinach, walk freely.

Spinach, move gracefully.

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

Spinach, walk freely.

Spinach, move gracefully.

Every Fifth Line

ii.

Emd gan mi o.
Ganniganni,

Kgan 6 p’6yin md dun.
Mo ldya titi,

Emd gan mi o.
Ganniganni,

Egin o p’6yin m4 dim,
Mo bimg kunlé,

E md gan mi o.
Ganniganni,

Egan 0 p’6yin m4 dun.'?’

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 deesn’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.

Mo m¢o yin o.
Eni adimp,
Mo md yin o.
Abgjgéru,
Mo m¢ yin o.
Eni dimy,
Mo m yin o.
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Akorahin-gmg-didan-didan.
Mo m¢ yin o.

Eni aimg,

Mo mé yin o0.1%

I know you.

Unknown persons.

I know you.

Abgjé,'® 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. Odi Méji dimo Ika,
O dimp arim,
O dimop kurukuru wéle.!10
Odi Méji prevents death,
It prevents disease;
It prevents all other evil things.
ii. O rdsp dudq,
O rdsp pupa.!!
You wrapped a black cloth around your waist,
You wrapped a red cloth around your waist.
ii. Qsanso gbd yigi,
Owewl ghd yigi'2
He who wraps cloth round the loins and swings round.
He who wears a garment and swings round.

Every Third Line

i. Iku té ori igba,
Igba gbirami nilg.
Iku té ori apa,
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Apa ghirami nil¢
Iku té ori ooro,
Ooro gbiramu nilg.''?

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

Qrinmild ni 6 wd bd ni 'dyée wa wonyi so.
Ewé ¢pépé tilé so.

Ifa ni 6 wd bd ni t’dyée wa wpnyi so.

Ewé ¢pépé tilg so.

Baraapetu ni 6 wd bd ni t’dyée wa wpnyi so.
Ewé opepe tilg so.!'4

It is QOrinmilad who will help us mend our lives.
Palm-tree grows leaves right from the ground
It is Ifé who will help us mend our lives.
Palm-tree grows leaves right from the ground.
It is Baraapetu who will help us mend our lives.
Palm-tree grows leaves right from the ground.

Every Fourth Line

i.

Agbard ni { ratéa bo yanrin 16do.
Ifa, ratd bo mi,

Ibi po 16de.

Etipén-ola ni i ratad bold.

If4, ratd bo mi,

Ibi pd 16de.1s

It is the torrent which covers up sand in the river
Ifa, shelter me,

There are many evils outside.

It is &tipon-ola vegetable which covers up the earth.
Ifa, shelter me,

There are many evils outside.

Nigba ekini,

Mo wg’lé Onikimogun,

Emi 6 ba Onikimogin A’lé.
Nigha ¢keta,

Mo wo’lé Onikdmogin,

Emi o ba Onikimdgin #’1é.'!6
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On the first occasion,

1 entered the house of Onikimogin,
I did not find Onikdmogin at home.
On the third occasion,

I entered the house of Onikdmogin,
I did not find Onikimdgin at home.
S’ojti oléko ni ila se € k6.

Ifa, toji araa mi,

K’6 o tin’wi araa mi ge.

S’oju oléko ni ikan se € wewu &je.
IfA P’oju araa mi,

K’6 o tin'wa araa mi se.

S’ojii oloko ni ewlra se é yesl.

Ifa, o ba t’ojii arad mi,

K’6 o tun’wd araid mi se.!'?

It is in the presence of the farmer that okro grows stringy.
\fa, in my own presence,

Help me improve my well-being.

It is in the presence of the farmer that garden egg becomes
. overripe.

QOrinmild, in my own presence,

Help me improve my well-being.

It is in the presence of the farmer that the water-yam grows bad.
Ifa, in my own presence,

Help me improve my well-being.

Every Fifth Line

i

Nié, owé 16 bd rwit mi o,
Mo wi.

Eji Qye,

Ifa ni 6 y¢’ree témi f’émi.
Aya 16 ba fwlu mi o,

Mo wi.

Ejl Oy?,

IfA nf 6 yg'ree témi f’émi.l!8

If it is money I want,

I certainly will say so.

Ejl Qyg,'®

Ifa will allot my own fortune for me.
If it is a wife I want

I certainly will say so.

Ejt Oye,
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Ifa will allot my own fortune for me.

If it is a house [ want

L certainly will say so.

Eji Oye,

Ifa will allot my own fortune for me.
ii. Mo 1ajé lajé,

Ajée mi o to.

Hin-in hin-in,

Titi 1ajé¢ mi nlg.

Mo laya titi,

Ayad mi 0 t6

Hin-in hin-in,

Titi layad mi nlo.

Mo bimg titi,

Qmed mi o to

Hin-in hin-in,

Titi lomo¢ mi 1ilg.120

I have plenty of money,

My money is not enough.

That is right.

I continue to have more money.

1 have many wives.

My wives are not enough.

That is right.

1 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

Personification is an important stylistic feature of Yoruba
oral literature in general and of esg Ifd in particular. In ese
Ifd, stories are told about animals, birds, insects, trees and other
aspects of nature as if such stories are being told about human
beings.!?! 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 Ow¢g (Hand) and Es¢
(Foot). Personification therefore enables the priest of Ifa to
tell stories about anything in the characteristic Ifa 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 (Ogsimwon). Like a human being, Ifd
divination was performed for this instrument, it was cautioned,
it performed divination and reacted like human beings.

O diar6é nipékun opépé,

O berd niptkun Op6po.

Okiti babaaba ni mbe¢ nipt¢kun Opopo.

A di4 f"Osinwon

Ti flo s’6ja Ejigbomekun. 5
Woén ni k’Osunwon 6 ribe.

Wén ni Ostnwdn 6 niyl pupd.

O sirdu. X

Igha t'6 d’¢ja Ejighomekun,

Ni won bd bereé si i fa 4 ni afagba. 10
Ij6 ni 6j6,

Ay® ni nyd.

O fiyin awon awoo rd.

Awon awoo ré fiyin ’Fa.

O ya ¢nu kéto, i5
Orin awo ni fiko.

O ni, ‘To6t6 lo gbéde lawo,

Ostinwon.

To6té lo ghédeé lawo,

Ostinwon.’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 Ejigbomekun. 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 Ejigbomgkin,

People started to struggle to take possession of him. 10
He started to dance.

He started to rejoice.

He praised his If4 priests

While his Ifa priests praised Ifa.

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 Qw¢
(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.

Okita 1a paa mo sije-
A dia £°Qwo,
Qmo abarinjaran.
Woén ni 6 ribg fin omoo r¢.
Nitori iku. 5
Gbogbo omo maraarun ti Qw$ bi naa 16 rubo fun.
Gbogbo awQn ¢mo naa si ye.
O nf, ‘Omo Qwo ki i Uojii Qw60 ku,
Omo Es¢ ki i t’ojt Es¢é rorun.
Keée pé o, 10
Keée jina,
E tété waa ba ni laika kangiri.’'23
It is the stone which breaks suddenly without bleeding
Ifa divination was performed for Hand,
Offspring of he who inherits five (fingers) 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, stiong and healthy.’

6. Figures of Speech

(a) Simile. This is an important figure of speech in ese 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.

i. Ibdré agba bi a finaré 16 ri.!?
When an old man stoops down it seems as it he is standing.
ii. Ifa nléé vayé Olaufg, Oro, so.
Bi eni ti fisqgbd.!?s
1fa was going to mend the king of 1f¢’s life
As one mends calabash.
iii. A dia fin Qrinmila,
Ifa 6 rétf?l b’omo ¢
Bi igan Igemd.126
Ifa divination was performed for Qranmila.
Who would shield his children
Like the vulture of Igemy.
iv. Qj6 t'ikt ba fiwa mi i b wa,
Ifa, iwg ni o ratd bd mi,
Béwé fila ti i rataid boori;
B’éri ila ti i ratdd bo yanrin 16d6.1%7
On the day Death is seeking for me,
If4, 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 ese Ifd consists mainly
in the ascription of human characteristics to non-human
objects. This makes the language of gse Ifd highly imaginative.
Here are a few examples.

i. 1Is¢ apon o lori,
T’aldbiamo 16 san dig.1?®

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

ii. O waa t6 gégé
K’ajé & ghdrijo s’0dd mi wayi 0.13°
It is now high time
Money gathered together and came to me.
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iii. $’ojit oléko ni ikan se é w'gwur gjg.!%!
It is in the presence of the farmer that garden egg wears a
garment of blood.
iv. Tété moo rin,
Tété méo yan.!»?
Spinach, walk about freely.
Spinach, move gracefully.

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

i. Mo durd, mo ko’rin;
Mo bér¢, mo ko'fa;
Mo f’idubalk ko’gba.!33
I stood up and made one hundred soil heaps;

T stooped down and made one hundred and twenty;
I lay down and made two hundred.

ii. O m@’lé ponti,
O m’ond roka,
O fi gbogbo agbada din’ran.!*
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 important feature of the
language of es¢ Ifd. Almost every esg Ifd contains special words
the meanings of which non-cult members cannot understand.
Such words may be archaic words which have survived only in
the If4 literary corpus or may be ordinary words used in an un-
familiar sense or formed by an unfamiliar rule of contrac-
tion.!* The following are a few of such special vocabulary.

(a) Vocabulary Related to Divination
i. O ka ori, 6 t& é mdye,

He put his hands full of If4 divination instruments on
his own head.
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ii. A dia fun...
Ifa divination was performed for ... .
iii. A bu fun ...
Ifa divination was also performed for. .. .
iv. Se Ifa fun...,
Perform divination for. .. .
v. Wén ni ki won 6 ye aweon Iowo kan ibo wo.
They asked that i50'% be used to find out the solution to
their problem.
(b) Vocabulary Related to Sacrifice'?’
i. Eb¢ fin, ebd da.
The sacrifice is accepted by the gods.
i. Aborﬁboyé bo sise.
May the sacrifice be blessed and accepted by the gods.
iii. O gbd rira ¢bg, 6 rh.
O gbo érl atukésu, 6 tu.
He was told to perform sacrifice and he did so.
He was asked to offer sacrifice to Esit and he complied.
iv. Rirt ¢bo, atéte tu éru.
The making of sacrifice leads to quick reward.
(c) Vocabulary Related to Esti and Ajogun'3®
i. Eji¢ (death).
ii. Ajogun (all evil things including death, illness, loss etc.
ili. Eniyan (the witches).
iv. Esu I'6 di agho
Mo 16 di dfakan,
Okuuru ¢pén onaa sin.

Esu said it was time to go.
I said we must be on the move.
The carved bowl of sacrifice was on the move.
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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 Yoruba 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 Yoruba saying:

A kanl¢, a yan é&dj,

A dayé tan,

Oju fkin ni.

We knelt down (in heaven) and chose our destinies,

But when we arrived on earth,
We became impatient.

Predestination among the Yoruba is known by different
names. Sometimes it is known as dyanmg¢ (choice) or ipin (pre-
destined share) or kdddrd (divine share for man) or ipgrf (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:

i. Eni t°6 gbdn,
Ori & I'6 ni 6 gbodn.
Eéyan ti o gbon,
Orfi r¢ 1’6 ni 6 g j'usu lo.
He who is wise
Is made wise by his Ori.

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

ii. [E&yan o fé K’a rert K4 s,
Ori ¢ni ni i s¢ 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 in their pantheon.
Indeed, in a sense, Ori may be regarded as the greatest god of
all.! 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 Yoruba
(Plate 11). There are many references to the propitiation of
Ori in ese Ifd, for example:

i.  Woén ni k'Iyanda 6 ribo,
K’6 s bo’ri araa ré.2

Iyanda® was asked to perform a sacrifice
And to propitiate his Ori.

iil. Woén ni bi mo ba délé,
Ki n wew¢ ¢gda mi nu téninténi;
N w’apd agbirda Ogda mi nu nwdjd nwojod,
N f’adig o0koké borii mi apéré.

I 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.*
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As mentioned in Chapter I, QOriinmila 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
Qrunmila is regarded as elgri-ipin (witness of man’s choice
of destiny). It is believed that Qrinmild was present when
every person chose his destiny in heaven. It is not difficuit
therefore for Qrinmila, through the Ifi 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 Ifd from time to time
so that he might know what pleased or displeased his Ori.
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 Ifd divination as an
important factor in the life of every person.

Broadly speaking, therefore, one can say that when a person
goes to consult If4 all he is doing is finding out the wishes of
his Ori. 1f4 is merely a mouthpiece, an intermediary between
the inquirer and his Ori. Ifa 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 Ifa. Qrunmild himself consulted his Ifd
divination instruments in order to find out the wishes of his Ori.

The following passages from ese Ifd show that Qrinmila
himself consulted his If4 divination instruments in order to
find out the wishes of his Ori.

i. Tku, Arin, Ofo, Egba, Ese,
Gbogbo won ni fiyd Qrinmilaa wo.
Wén nwi pé ¢j¢ kan
Ni awon 0 pa a.
Ni Qrinmila ba gbé oke Iporii ¢ kalg.’

Death, Disease, Loss, Paralysis and Wickedness
Were all staring at Qranmila.

They said that one day

They would kill him.



116 AN EXPOSITION OF IFA

Qrinmild then set down his divination instruments ready to
consult his Ori.
ii. Nnkan 16 déruba Qrinmila,
L6 ba walé,
O bi doke Iporii rd léeré wo.b
Something frightened Qriinmila,

And he came home
And consulted his 1pdri’ about it.

DISCUSSION OF THE THEME ORI IN ESE IFA

The Yoruba concept of Ori analysed above is a fascinating
theme running through many gs¢ Ifd. Most of the gse dealing
with Ori are found in Ogtind4 Méji and Ogbegiind4?® but since
the concept of Ori is so vital to If4 divination, it is not sur-
prising to see that almost every Odi has at least one gsg dealing
with this theme in one form or the other.

The theme of Ori in gse¢ 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 heavea
by the choice of a good Ori. In the following pages, a number
of ese Ifd dealing with several aspects of the concept of Ori will
be presented and analysed.

The first excerpt below is taken from Ogbéglinda. Itembodies
a myth which tells of how each man chooses his Orf in heavem
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 im :
fire or he might over-bake them, rendering such heads poten-
tially weak and unable to bear the strains of the long journey
to earth, If a man is unfortunate to pick one of these potentially
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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.’

On the contrary, if a man is lucky to choose one of the really
good heads made by Ajal4, 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¢ék1 (the son of Ogiin'®),
Oril¢émere (the son of lja'') and Afuwapé (the son of Qrin-
mila) who were going from heaven to earth to settle down there.
The three friends set out for the house of Ajald—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.
Afuwapé, the son of Qrinmila, 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 Ajil4,
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 Ajal4, 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 Ajil4 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 Afuwapé reached the home of his father, he found his
father Qriinmila consulting his If4. He told his father that
he was on his way to the house of Ajil4 to choose a head which
he would take to earth. The Ifi priests of the household of
Qrunmila then consulted If4 for Afawapé. They told Qrinmily
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.



118 AN EXPOSITION OF IFA

On his journey, Afuwapé encountered a gate-keeper from
whom he asked for the road leading to the house of Ajala.
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 Afuwapéall the way to the house of
Ajala. The gate-keeper also instructed Afuwapé to help Ajala
pay up part of his debt so that the latter might help him choose
the best head.

As usual, when Afuwapé got to the house of Ajala, the latter
was not at home but one of hiscreditors was waiting for him.
Before Ajala returned, Afuwapé paid Ajala’s debt and the credi-
tor departed. When Ajal4 returned, he was very happy at the
kind deed of Afuwap¢ and he personally led Afuwapé to the
store-house of heads and picked the best head for him. The
result was that the good and durable head given to Afuwapé
withstood the hazards of the journey to earth and the head
was intact when Afuwap¢ reached earth. Consequently, Afu-
wapé became a successful man on earth. The full story is told
as follows:

Ebiti, égbake ni i y'di pié.

A di4 fin Oris¢ékli, ome Ogun

A bu fin Oriléémere, omg ija

A dia fan Afuwapé ti i $omo Qrinmila
Nij¢ ti won re’lé Olédumare lo réé yanri.
Awon mét¢¢ta ti a dariko wonyi, ¢ré ni won.
Nigba t°6 d’0j¢ kan ni wdn ba gbimo pd pé
Ki awon 6 lg s’ilé ayé.

Won ni bi awdn ba dé’lé ayé,

Ki awon 6 jo maa gbé’be, 10
Boya ib¢é 1& san Awon ju drun lo,

Ni wén ba fi ¢rd naa lo awon agbélagbé t°6 ju won lo.

Wén ni bi won ba rilo s’ilé ayé,

Won nilati koké lo si 0dd A_]é.la

Lati yan 1P1n nibg. 15
Wén ni: ‘Eéwd kan nda ni ¢ nilati s& o.

Bi ¢ ba 1ilg;

E ko gbod¢ ya si otan,

B¢¢ ni ¢ kO gbodo ya si osi,

11é Ajald ni ki ¢ maa lo tAaratd.’ 20

(9]



ORf AND MAN’S CHOICE OF DESTINY

Won s¢ fin won pé:

‘Bi enikan b4 gburb babaa r¢ 16na,

Kd ngd¢ ya’b¢ o’

Woén ni ilé Ajala ni ki won 6 maa lo taara.

Woén ni nigba ti won ba yanpin tan 16do A)a]a

Ni ki won 6 t66 kori 8’6de islayé.

Won ni awdn gbé o.

Ni wén b mira,

O d’ilé Ajala, alamd ti i mori.

Nigba ti wén rin saa,

Wén kan Afabéré-ginyan nibi t'6 gbé figlinyan pld
okini.

Won ni: ‘E nlé o, baba.’

O ni: ‘Hodo.

Wén ni: ‘E joo,

Odo Ajala 1a flod.’

Afabéré-gunyan ni afi bi oun ba ginyan oun tan

Ni otn t06 leé juwe ona fun won.

Ni Afuwapé ba gba abéré 16wéo r¢,

L6 b4 1ifi i glinyan.

O glny4n naa fin odidi ¢jo méta

Ki 6 t66 gin un tan.

Nigba ti 6 ghnyan yii tan,

Ni Afabéré-ginyan wai s¢ fin won wi pé

Ki won 6 maa lo.

O ni bi won ba rin di,

Ki won 6 ya si apa otin.

O ni won 6 kan onibodé kan mbg,

Ki won 6 bééré 10wo 8,

Y46 si jiwe ¢na fin won.

Nigbad ti wén rin saa,

Ni won ba dé ibikan.

Ni Oris¢éka, omo Oglin, ba daré sii.

O bere si i gbirdo babaa re.

B’ ti imd apd,

T°6 fimua of3,

T6 fimd orun.

Oris¢ékti omo Ogtin, ni dun 6 lo

B4 baba dun palé ogun mo o.

Ni wén ba ran an 1éti pé

Se bi won ti ka é&éw¢ fin awon

P¢ awon o gbodd ya si ibikan.

Ni Oris¢ékii, omo Ogtin, b4 sise,
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O nf ko burd.

Ni wén ba 1lg.

Nigba ti wén rin saa, 65

Ni wén b4 kan ilé Qrinmila.

Wén figb¢ ti Qriinmila fis¢’pén Ifa poro, poro, poro.

Ni Afowapé bé duré sii.

Awon méjl yoki nf ki 6 jé ki awen 6 méa lq.

Afuwapé ni oun o nf i 1o m¢, 70

Afi bi din ba fojikan baba dun.

Ni wén ba rén an 1éti é¢wo ti wén ki fiin won.

Afuwapé sa ko jalg,

O nf dtn fé¢ fojikan baba dun.

L6 ba ra giiri wolé. 75

Ni wén ba 1lg.

Nigba ti Qriinmild fojikan Afuwapé,

O bi 1 nibi £'6 1ilg.

Afuwapé ni Oun 1nlg s’6de isdlayé ni,

Oun si nilati k¢ 1o yanri 16dd Ajala. 80

Ni Qriinmild ba k6 Ifaa r,

O fi kan Afuwapé 16ri.

Igba ti y66 da Ifi nia sil,

Ogbeyénti (Ogbéginda) ni wén ri.

Nigba ti Awon babalawo ilé Qrinmild wo Ifi nia
sun-un, 85

Wén ni: ‘Iwo Qrinmil3,

Ibikan ni omoo re flo yii,

K’¢mo néa 6 I¢ ri ipin rere mi nibe,

Ebg ni ki 6 e’

Kin ni dwgn 6 ha ri bayii? 90

Woén ni ki won 6 nf egbinrin iy) méta,

K’6 si nf ¢gbeegbiafd dnd méta.

Ni Qriomild bi ké gbogboo r¢ kalg,

Ni wén ba sefd fiin Afiwapé.

W¢n bu dig fin un nind iyd naa, 95

Won sl fin un ni ¢gbaafa nint ¢gbiasin ti 6 ri.

Ni wén b nf ki Afiwapé 6 maa lo.

Nigba ti Aftiwapé jade n’ilé Qrinmil3,

K9 ri Oris¢ékd, omo Ogiin,

Ati Orflééméere, omo Ija, mé. 100

Woén ti 19 ni ti won.

Nigba ti awon méji yii nlg,

Wén kan onibodé akdké,

Wén bard ilé Ajals 16woo rd.
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Onibod¢ ni ilé Ajala jinna si ihin. 105
O ni bi ko ba jinnd ni,

Oun iba fi han wén.

Ni won ba bina kird 16doo re,

Won béere 16dd ¢lomirdn.

Ni won b de’lé Ajila. 110
Nigba ti won dé&'lé Ajala,

Won 6 ba a nilé.

Ni won ba joko de é.

Nigba t’6 di ¢jé keji ti Ajala o dé,

Ni w¢n b4 wi fin awon ara ilée ré pé 115
Nikan kan lawdon waa se.

Wén ni Awgn wéa yanri ni.

Ni awon ara ilé Ajald ba dahun pé:

‘B’6 ba se pe t'ori ni,

Ori mbe A'l¢. 120
Ni wén ba mit won lg sibi ti Ajala mori si.

Nigba ti Oris¢éka 6 bd sibg,

Ori t°6 jé tuntun,

Ti Ajald o tii sun rard 16 mu.

Nigba ti Orilééméré nid 6 by sibg, 125
Ori 14 kan bayii 16 gbé

Lalmo pé 6 ti f¢ sara.

Ni awon méjééji ba gbé orii won bori.

Ni wén ba fon On,

O di ode-ayé. 130
O ki di¢ ki won 6 d’6de-isélayé,

Ni 0j6 ba dé.

Ojo yii 1o tit,

O k9, ko da mg,

Béé ni 6 fipa Oris¢éki ati Oriléémere. 135
Nigba ti 6j6 pa ori yii t6 bég,

L6 ba bere si § mumi yé.

Bi orii won nia bi k¢ yin-in,

Ni 6 bd ri b sil¢ pd.

Ori saa nk§ yin-in 140
Titi ti 6 fi bla 16gbé,

T°6 fi ri danu,

Ti gbogboo réé waa ki pelebe.

Ni won ba fi bé¢ wq’lé ayé.

Nigba ti won d€’l¢ ayé tan, 145
Won sise, sise,

Won 0 r'éré jg.
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Bi wén ba fi eépinni sowo,

Eépinnl nid I& tin di gbeésée k¢o-kan-abo
Sf won 1¢rin.

Nigba ti wén se kinni yii titi,

Fin bf odiin méwd,

Ti won o ri ojutidu r¢,

Ni wén bad m’ééjl k’ééta,

Wén looko akénilggbon.

Awon awdyerfye waa fi yé won pé

Ori ti won mu ni o daa.

Woén ni: ‘Nigba ti ¢ mbo,

Nijé dj6 pa yin 16na?

Woén ni, ‘Bé¢ ni.’

Woén ni: ‘Nigba ti & mbo wa silé ayé,

Ori burtikd l¢ gbé.

Bi orf nda ko ba ge tutu,

A se éyi 6 ti f¢ sara.’

Wén ni: ‘B¢ ¢ ti mbd 1ond un,

T’6jd fipa yin,

Ni ori burdki t’¢ ¢ gbé nyinrin,

T’6 firi dann.’

Wén ni: ‘Nigba ti ¢ 6 fi dé’1lé ayé,

Ori ¢ ¢ gbé ko ju pelebe 1o mé.

Lati igbd naa, gbogbo isé ti ¢ fise,

Ori burikd pglgbe un l¢ fi Adi,

O sl di igba ti ¢ b4 kan un titi,

Ti &6 b4 dé déédéé &yi ti ¢ gbé kard 16de-Qrun,
Ki ¢ t66 maa ri se’

Nigba ti Afuwapé mbo,

T’6 rin saa,

O kan onfbodé ak6ké.

O bi 1 16ré ilé Ajala.

Eléyitin nf afi bi dtin b4 se obe¢ ti dun nsé tan.
Ni Afuwapé ba joko ti i

O mba a 4 kona.

Ibi ti Afiwapé ti fikond

L6 ti ri i pé eéri ni onibodé mbu sind ¢bg.
O ni, ‘Baba, eéri I¢ mbu s’6b¢ yii!’

Baba nf ohun t’Awgn fij¢ ni t'Awon nu-un.
Ni Atowapé ba mu dkan ninl egbinrin iygo 1€,
O bu iyd nibe.

O fi sinti obe.

L5 b4 ni ki onibodé 6 t6 ¢ wo.
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Nigba ti onibod¢ 6 fi kan ¢nu,

O ni nibo 16 ti ri ohun t’6 dun t6 bayii ?
O ni fijé o & bun dun nibi ly6ku?
Afuwapé ni ko bury,

L6 ba kb egbinrin iyd méjeji tun un.
Nighad ti won .e ¢ob¢ yii jina,

Ni onjbodé¢ ba dide,

O saij,

Afuwapé tlé e.

Wén rin tit,

Wén burin, burin, .

Ni wén ba stinm¢ ilé Ajala.

Ni won b4 b¢rg si i gb’ariwo.
Onibodé ni: ‘Il€ Ajald ni won ti Apariwo un.’
O ni: ‘Ajala o si 7’1é nu-un,

O ti sa4 pam6 fin oléwéo r¢ ni-un.
Oléwé néd ni dpariwo baun.’

O bi Afawapé b’6 ba ni owé 16wo.
Afuwapé ni bé¢ ni. .
O ni bi Afuwapé ba fojikan oléwé Ajald nai
Kf 6 b4 Ajala san owd .6 je é.
Nigba ti Afuwapé d€’1é Ajala,

O b4 eni ti Ajald je 16w nda

Ti dké, ti nyan bi ¢gin.

Ni Afuwap¢ ba bi i ni iye gbésé naa.
O ni ¢gbaafa ni.

Ni Afuwapé ba towd b’apo,

L6 ba san an.

Nigba ti 6 san owé nad tan,

Ti oléwd naa lo tan,

Ni Ajala ba bé sile 1ati oke aja.

T°6 sapamé si.

O ki Afuwapé,

Afuwapé nada ki i

O ni: ‘Njé o b4 enikan nihin?
Afuwapé ni Olin bd a

T°6 so wi pé o j¢ dun ni ¢gbaafa.
Afuwapé nf sugbdn dln ti san owd naa o.
Ni Ajila ba dipé 1owé Afuwapé.

O bi i pe kin 16 wi4 se.

Afuwapé nif olin waa yanri ni.

Ni Ajald ba mi un,

O ni kK’0 kalo.
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Nigba ti 6 ya,

Wén dé ibi ti Ajala mo ori si.
Wén ba dkanlérigba ori nibg.
Ni Ajild ba ju Op4 irin si dkan,
Nse 16 bu pis.

Ajald ni: ‘O & 1 i,

Eyiun o daa’

O tn ri ekej,
O ju opa irin si i,
Eylun nada tun bu pé.
Ajala ni éyiun nid o daa.
Ni won_b4 tin Akaikiri
Titf tf A_]a]é fi ri kan,
O tn ju Opa irin si dun naa,
O dun kangé kangd, koro koro.
O thin gbé e,
O ju 1 mél,
O yi gbiiri.
L6 ba gbé e fin Afuwapé.
Afuwapé nf se &yi 16 dda?
Ajala nf b& ni.
Ni Afuwapé ba gbé e kari.
L6 b4 kori s’¢na 6de-isé]ayé
O ki di¢ k’6 d’6de-isilayé ni 0j6 ba dé.
0jd yii pd t6 b&d g&,
O sl pa Afuwdpé, etii réé férgé di.
Bi 0jo yif ti ipa ori Afuwapé
Bé¢ ni nitad danu.

Korokoro ni ori ndda y& nigba ti & dé’lé-ayé.

Nigba ti Afuwapé dé’lé-ayé tin,

L6 ba bird si 1 se owo,

O si fije dpdlopd erd.

O nire ni anfts.

O kolé, & kaase.

O ni dpdlopd aya,

O si bimo 16pdlopd pelu.

K’6 buse gada,

K’6 buse gédé,

Ni wén b4 fi joyé Orisanmi.

Nigba ti Orisé¢ky, omo Ogiin,

Ati Orlleémere, omg Ija, fojikan Afuwapé,
Partt ni won bua sékin.

Woén ni: ‘N 6 mo’bi oléri gbé yanii o,
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Mb4 1o yan témi.

N & mo’bi Afuwapé yanri o,

Mb4 19 yan témi.

Afuwapé naaé si da won l6hun wi pé:
‘O o mo’bi oléri gbé yanri o,

O b4 19 yan tig.

O 0 mo’bi Afiwapé yanri o,

O b4 1) yan ti¢.

Ibikan naa la ti gbé yanri o,

K#dara o papd ni.!

It is a snare which strikes suddenly.

If4 divination was performed for Oris¢ékd, the son
of Ogiin;

IfA divination was also performed for Oriléémére, the
son of lja;

Ifa divination was performed for Afuwapé who was
the son of (‘,)runmilé

On the day they were going to the house of Olédiimaré
to choose their heads.

These three people were all friends.

One day, they deliberated together

And decided that they would go to earth.

They decided that when they arrived to earth,

They would settle down together there,

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 Ajal4,

To choose their heads.

They were warned thus: ‘You must observe one pro-
hibition.

When you are going,

You must not turn to the right

Neither must you turn to the left.

You must go straight to the house of Ajala’

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 AJala

They were told that it was after they had chosen their
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,

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 Ajali.’

He-who-pounds-yams-with-a-needle said he must first
finish pounding his yams

Before he showed them the way.

Afuwapé took the needle from him,

And started to pound the yams with it.

He pounded the yams for three days

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,

They should turn to the right

Where they would find one gate-keeper.

They should ask for the way from him,

And he would show them the way.

After travelling some distance,

They got to a certain place.

Oriséékn, the son of Ogin, stood still

For he heard his father moving:

As his father took up his quiver;

As his father took up his bow.

Oris¢ékn, the son of Ogiin, 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.

Then Oris¢ékd, the son of Ogan, moved forward,

Saying that was true.

And they continued on their journey.

After travelling some distance,

They came to the house of Qrinmila.

They heard Qrinmild striking his divining board
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loudly with his rattle.

Afuwapé then stood still.

The other two urged him to let them go on.

But Afuwapé said he wouldn’t go on.

Until he had seen his father.

They reminded him of the warning given to them.

But Afuwapé refused bluntly

And insisted that he must see his father.

He then hurried into the house (of his father).

The two others left him,

And continued their journey.

When Qrinmila saw Afuwapé,

He asked him where he was going.

Afuwapé said he was going to earth,

And he must first of all go to Ajal4 to choose his head.

Qranmild then took his divination instruments,

And touched Afuwapé’s head with them.

When he cast the instruments on the ground,

Ogbéyonu (otherwise known as Ogbéginda) was the
Odi that appeared.

When the If4 priests of Qrinmila’s household studied
the Odi carefully,

They said: “You OQrtnmila,

Your son is going on a journey to a certain place.

So that he might choose a good head,

Let him perform a sacrifice.’

What would they use for sacrifice?

They were told to perform sacrifice with three bags of
salt.

And three times twelve thousand cowries.

Qranmila offered all the materials,

And the sacrifice was performed for them.

Part of the salt was given to Afuwapé

Together with twelve thousand cowries.

They then asked Afuwapé to proceed on his journey.
When Afuwipé came out of Qrinmila’s house,

He saw neither Oris¢éki, the son of Ogun,

Nor Oriléémere, the son of Ija.

They had gone.

When these two were going,

They got to the keeper of the first gate.

They asked for the house of Ajila. .

But the gate-keeper said that the house of Ajala was
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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 Ajala.
When they got to the house of Ajéla,
They did not find him at home.
They decided to wait for him.
When, on the second day, Ajéla did not return,
They told the people of Ajala’s household

That they had come for a certain thing,

They said that they had come to choose their own
heads. N

The people of Ajala’s household answered thus:

‘If that is your mission,

Numerous heads are available.’

They then took them to Ajila’s store-house of heads.

When Oriséékd entered,

He picked a newly-made head

Which Ajald had not baked at all.

When Orilééméré also entered,

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.

A little distance before they reached earth,

it started to rain.

The rain poured down for a long time,

And the rain refused to stop.

Yet it was beating down on Oris¢éki and Oriléémeére.

When the rain bad 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

Until the sides of the heads were completely worn
away,

And dropped off in lumps.

So that what remained was flat and small.

It was in that state that they entered earth.

When they got to earth
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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.
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.

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.’

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,

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 flat.

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.”

When Afuwapé 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
soup.

So, Afiwapé sat patiently by him,

Helping him to kindle the fire.

As Afuwapé 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
is ashes.’

The father said that was what he always ate.

Afuwapé 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.

When the gate-keeper tasted it,

He asked Afuwap¢ whence he got such a thing.

He then implored Afuwapé to give him some more
of it.

Afuwapé¢ agreed,

And gave the two bags of salt to him.

When they finished cooking the soup,

The gate-keeper stood up.

He led the way

And Afiwapé¢ followed him.

They walked for long.

They walked and walked,

And then they came close to the house of Ajala.

They heard a noise of someone shoutmg

The gate-keeper said: ‘That noise is from Ajala’s
house.’ .

He said, “That shows that Ajala is not at home.

He has hidden himself to avoid his creditor,

The creditor is the one making that noise.’

He asked Afuwapé¢ if he had money.

Afuwapé¢ said he had.

The gate-keeper said that if Afuwapé saw Ajala’s
creditor,

He should help Ajala to pay up the debt.

When Afuwap¢ arrived at the house of Ajala,

He found Ajila’s creditor.

Shouting, neighing like a horse.

Afuwapé then asked him the amount of money invol-
ved.

The creditor said the amount was twelve thousand
cowries.

Afuwapé then opened his bag,

Brought out the money, and paid the debt.

After he had paid the money,

And the creditor had gone away,
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Ajald jumped down from the ceiling

Where he had hidden himself.

He greeted Afuwapg,

And Afuwapé also greeted him.

He asked whether Afuwapé found someone in the
house.

Afuwap¢ said he found someone.

Who said that you (Ajil4) owed him twelve thousand
cowries.

Afuwap¢ said that he had paid off the money.

Ajala then thanked Afawapé

And asked him what he wanted.

Afuwap¢ said that he had come to choose a head.
Ajald then took him,

And asked him to come along.

After some time,

They got to Ajala’s store-house of heads.
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.’

He saw another one,

And threw his iron rod at it.

That one also broke into pieces.

Ajila said that also was not good.

So, they went on searching.

Until Ajala saw one,

And threw his iron rod at that as well.

1t gave a loud sound.

He then took it,

And threw it on the bare ground.

And it rolled all over the ground.

He gave it to Aftwapé.

Afuwap¢ asked whether that was a good one.
Ajila said it was good.

Afuwapé then fixed it on his head,

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 Afuwapé so much that he became almost
deaf.

As this rain was beating Afuwapé’s head,
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The rain was dropping off.
His head was quite intact when he arrived on earth.
When Afuwapé 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.
After some time, 270
In due course,
He was honoured with the title of Orisanmi.
When Oris¢ékd, the son of Ogin,
And Ori¢émeére, the son of lja, saw Afuwapé,
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 Afuwapé chose his head,
I would have gone there to choose mine.’
Afuwapé 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 Afuwapé 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.’

In 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 pele,

Atété niran.

Ateté gbe’ni k’0dsa.

Ko séosa ti § da’'ni § gbe
Léyin Ori eni.!?
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Ori, 1 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:

One day Qrinmily gathered all the gods together and posed
to them the question: ‘Ta 16 t6 Aldsan b4 r’okun? (Who can
accompany his devotee on a distant journey over the seas
without deserting him at any stage'®). $ang6, the thunder god,
and the boldest of all gods, was the first to take up the challenge.
He said that he could go withany of hisdevotees 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. $ang6 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 Qrinmila. The question was also posed to
Qrinmild 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 Qriinmila’s
parable. They therefore begged him to unfold its meaning to
them.

In his explanation, Qrinmila 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 té Alasin ba r’dkun.

Bi mo ba 16w 1owé,

Orf ni n 6 r6 fun.

Oril mi, iwg ni. 5
Bi mo ba bimg layé,

Ori ni n 6 ro fun.

Orfi mi, iwo ni.

Ire gbogbo ti mo b ni l4yé,

Ori, ni n 6 rd fun. 10
Orfi mi, iwo ni.’"



134 AN EXPOSITION OF IFA

It’s Ori alone

Who can accompany his devotee to any place without
turning back.

If T have money,

It is my Ori I will praise.

My Ori, it is you.

If I have children on earth,

It is my Orf 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

My Ori, it is you.

The excerpt now follows.
Qronmila 16 d’0dédé nibére.
1f4, mo ni: ‘Ta 16 t6 Alasin ba r’okun?
Sangd ni oun té Alasin ba r’okun.
Woén ni: ‘Njé b6 o ba rin titi,
B’6 o ba birin, birin,
B’6 o ba dé Koso,
1l1ée babaa re 1fik?
Bi won ba se gbégiri,
Bi wén ba roka,
Bi won ba fin ¢ 16régbd at’akuke adie kan 1k¢?
Sangd ni: ‘Bi mo ba ti yo tan,
N 6 pada s’iléé mi ni.’
W¢n ni $angd 0 t6 Alasin bd r’okun.
QOrinmild 16 d’¢déde nibére.
Ifa, mo ni: ‘Ta 16 t6 Alasin ba r’dkun?’
Oya ni oun t6 Alasin ba r’okun.
Wén ni: ‘Njé b’6 o ba rin titi,
B’6 o ba burin, burin,
B’6 o ba dé’lée R4,
Iide babaa re nko?
Bi woén ba p'doda t°6 tobi.
Bi won ba fiin ¢ ni ikdko égboo kan k¢ 7'
Qya ni: ‘Bi mo ba ti y6 tan o,
N 6 pada s’iléé mi ni.’
Woén ni Qya o t6 Alasin ba r’okun.
Qrinmila 16 d’¢dédd nibére.
If4, mo ni: ‘Ta 16 té6 Aldsin ba r'okun?’
Oo0gaala ni oun té Alasin ba r’okun.
Woén ni: ‘Njé b’6 o ba rin {iti,

10
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B’6 o bi burin, burin,

B’6 o ba dé’lée Fén,

Ilée babaa re nko?

Bi wén ba pa agbébd adig 6 ro’yin sinti.
Bi won ba mu igba igbin

Ti wén ti sé ni Osiki nk$?

Oodsadld ni: ‘Bf mo ba ti y6 tan,

N 6 pada s’ilée mi ni.’

Won ni Oosadla o6 t6 Alasdn ba r’okun.
Orinmila 16 d’odéde nibgre.

IfA mo ni; ‘Ta 16 té Alasin ba r’okun?
El¢gbaraid ni oln t6 Alasin ba r'okun.
Won ni: ‘Njé b’6 o ba rin titi,

B’6 o ba burin, burin,

B’6 o ba dé Kétu,

[lée babaa re nkd?

Bi wén ba fin ¢ lakuke adi¢

Pgla Opdlopd epo 1ko?

Elégbaraid ni: ‘Bf mo ba ti y6 tan,

N 6 pada s’ilée mi ni.’

Wén ni El¢gbara 6 t6 Alasdn ba r’dkun.
Orinmild 16 d’0deéde nibdre.

Ifa, mo ni: ‘“Ta 16 t6 Alasdn ba r'dkun?
Ogin ni dGn t6 Alisin ba r’dkun.
Woén ni: ‘Njé b’6 o ba rin titi.

B’6 o ba burin, burin,

B’6 o ba dé’lée 'Re,

[lée babaa re nké?

Bi won ba fin ¢ léwa éyan;

Bi won ba bé’ja fiin ¢ tan,

Ti won f’akiko adie seébosée re;

Bi wén ba fun ¢ Ioti ati emu nké?
Ogtin ni: ‘Bf mo b4 ti yé tén o,

fjala tan-taan-tan

Ni n 6 maa sun b wa’léé mi.

Wén ni Ogin o t6 Aldsin ba r'okun.
Orunmila 16 d’0déde nibére.

Ifa, mo ni: ‘Ta 16 t6 Aldsin ba r’okun?’
Qsun ni OoUn t6 Alasin ba r’okun.
Woén ni: ‘Njé b) o ba rin titi,

B’6 o ba burin, birin,

B’6 o ba dé ’Jumu,

Tlée babia r¢ ko ?
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Bi won ba fun ¢ 1opolopo ¢ko

P¢la &foo yanrin ati s¢k¢t¢ nko?’

Qstin ni: ‘Bi mo b4 ti y6 tan o,

Ide wéréwéré ni n 6 fi §’¢sin giin wa’léé mi.’
Wén IQsun O té6 Aldsin ba r’dkun.
Ortinmila 16 d’0déd¢ nibére.

If4, mo ni: ‘Ta 16 té Alasin b4 r’okun?
Orinmila ni oGn té Aldsin ba r’okun.
Woén ni: ‘Njé b’6 o ba rin titi,

B’6 o ba burin, burin,

B’6 o ba d’6ke Igeti,

[lée babaa re nké?

Bi wén ba fun ¢ léku méji oluwéré;

Eja méji abiw¢ gbada;

Obidi¢ méji abédd lukéluké;

Ewuré méji abamu re¢dgrede.

Einld méji t'6 f'iwo g Ositka.

Bi won ba gunyan,

Ti won roka.

B’6 o bd gb’oti abdda;

B’6 o ba gb’ata ti o siju;

B’6 o ba gb’obi ti o 1ady.’

QOrinmila ni: ‘Bi mo ba ti yo tan o,

N 6 pada waléé mi ni.’

Won ni Qrinmila o té Alasin ba r’dkun.
AkA&pd ¢ ¢ jusi,

E & sord,

E ¢ jawe.

Qrunmila, mo jéwo Obun.

Waa daso ré mi.

Mapo Eléreé,

Mokun Otan,

Mésin ilé¢ 'Lawe.

Mapé Eléjeln,

Gb@lajoks, ome Okinkin ti { m’érin fon.
Qronmila, iwo larda waju,

Emi 1erd &yin,

Se bi iwo 10 ¢ k’¢mo l¢ran bi iyekan omg.
Ifa, mo ni: ‘Ta 16 té6 Alasin b4 r’dkun?
Ifa ni Ori,

Ori nikan

L6 t6 Alasin ba r’okun.

Qrunmila ni bi babalawo bi ku,
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Wen a ni e l¢ ru Ifia r¢ da si koto.
Bi adésun Sangdé ba ku,

Won a ni ¢ k6 Sangd ¢ danu.
Bi akipd Odsaala ba ki,

Won a ni ¢ k6 gbogbo nnkan ¢ td ¢.
OrGnmild ni nij$ ti &yan ti nkq,
Ta ni won gé orii r§é 16?

Ifa ni Ori o,

Ori nikan

L4 t6 Alasin ba r’okun.

Bi mo ba 16wé 16wd,

Ori ni n 6 ro fun.

Orii mi, iwg ni.

Bi mo bi bimg layé,

Ori ni n 6 ro fun.

Orii mi, iwg ni.

Ire gbogbo ti mo ba ni layé,

Ori ni n 6 ro fun.

Orii mi, iwo ni.

Ori, p§l¢,

Ateété niran.

Atété gbe'ni k’00sa.

Ko s’60sa ti i da’'ni i gbe

Léyin Ori eni.

Ori, pil¢,

Ori abiye.

Eni Ori ba gbebgo r¢

K’6 yo $¢88.1

Orinmila said that on entering a room, one stoops

down at the doorway.!6

Ifa. the question is: “Who among the gods can accom-
pany his devotee on a distant journey over the

seas without turning back ?

Sango6 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,
You arrive at Kdso,V
The home of your fathers.
And they prepare gbggiri soup;'®
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And they prepare yam flour pudding;

And they give you bitter kola and one cock?

Sangd said: ‘After eating to my satisfaction,

I will return to my home.’

Sangé was told that he could not accompany his
devotee on a distant journey over the seas with-

. out turning back.

Qriinmila 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?

Qya!? 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 Ir4,2°

The home of your fathers.

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-
tee on a distant journey over the seas without
turning back.

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

Ifé, the question is: ‘Who among the gods can accom-
pany his devotee on a distant journey over the
seas without turning back ?’

00524142 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 If¢n,

The home of your fathers.

And they kill one hen pregnant with eggs;

And they take two hundred snails

Seasoned with vegetable and melon?
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Oosaala said: ‘After eating to my satisfaction,

[ will return to my home.’

Oosadla was told that he could not accompany his
devotee on a distant journey over the seas with-

. out turning back.

Qranmila 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?’

Elégbara?? 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 Kétu,2

The home of your fathers.

And they give you a cock

And plenty of palm-oil ?’

Elégbara said: ‘Once I eat to my satisfaction,

[ will return to my home.’

El¢gbara was told that he could not accompany his
devotee on a distant journey over the seas with-
out turning back.

Orinmil 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 ?’

Oglin 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,

You arrive at Iré.2

The home of your fathers.

And they give you fried beans,

And they kill a dog for you

Together with a hen;

And they give you guinea-corn beer and palm-wine’?

Ogtin said: ‘After eating to my satisfaction,
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I will chant Jjala loudly and joyously

All the way home.’

Ogiin was told that he could not accompany his devo-
tee on a distant journey over the seas without

_ turning back.

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

Ifa, T ask: “Who among the gods can accompany his
devotee on a distant journey over the seas with-

. out turning back?

Qsun?® 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,

You arrive at Tjimq,2

The home of your fathers,

And they give you plenty of corn-starch pudding

Together with ydnrin vegetable?’ and maize beer’?

Qsun said: ‘After eating to my satisfaction,

I will return to my home.’

Qsun was told that she could not accompany her devo-
tee on a distant journey over the seas without
turning back.

Qrinmila 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?

Qrinmila 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 Igéti, 28

The home of your fathers;

And they give you two fast-moving rats,

Two fish that swim gracefully,

Two hens with big livers,

Two goats heavy with foetus;

Two short-horned cows with big horns.
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If they prepare pounded yam,

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?’

Qrunmild said: ‘After eating to my satisfaction,

[ will return to my home.’

Qrinmila 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.

Qranmila, I confess my helplessness.

Please clothe me with wisdom.

Mip6?® in the city of Eléré3®;

Mokun® of the town of Qtan;3?

Mesin®® of the city of Ildwe;

Mapé of the city of Eléjela;*

Gbolajékd,*s offspring of tusks that make the elephant

. trumpet.

Qranmild, you are the leader,

[ am the follower.

You are the sage who teaches one wise things like
one’s relation.

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

fa said: ‘It is Ori,

Tt is Ori alone,

Who can accompany his own devotee on a distant

. Jjourney over the seas without turning back.’

Qrunmila said: ‘When an Ifi priest dies,

People say that his Ifd divination instruments should
be thrown into the ditch.

When a devotee of Sangd dies,

People say that his Sangd instruments should be
thrown away.

When a devotee of Oodsaala dies,

People say that his paraphernalia should be buried
with him.’

Qrinmild said: ‘Ever since human beings have been
dying,

14

90

100

105

110

120



142 AN EXPOSITION OF IFA

Whose head is ever severed from his body before
burial 7’

[fa said: ‘It is Ordi,

It is Ori alone,

Who can accompany his devotee on a distant journey 125
over the seas without turning back.’

If T have money,

It is Ori whom I will praise.

My Ord, it is you.

If T 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,

It is Ori whom I will praise.

My Ori, it is you.

Ori, T 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, T 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 am
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 will
not have the things he wants.

In this excerpt the story is told of an 1fa priest who lacked
all good things. He approached Qrinmila so that he might
have his heart’s desires. Orinmila referred him to Esu the
trickster god) who sometimes acts as spokesman for Qrimmila. |
Esu told the 1fa priest that Orunmlla was not in sympathy with
him over all the things he wanted. Esu therefore advised him
to tell his heart’s desires to his Ori. After the Ifd priest had




ORi AND MAN’S CHOICE OF DESTINY 143

followed the advice of Esu, he had all the good things he pre-
viously lacked. He therefore exclaimed:

Njé ohun gbogbo t°6 ba fAdun mi,
N o maa ro f'Orii mi.

Ori eni ni alagborandun.

Oril mi, 13 mi o.

Iwo lalagborandim.

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:
01606t ti mbg layé o p’oghn.
Sikasika ibé won 0 mo niwdn egbifa.
Qjd ¢ésan O lg titi,
Ko jé k’¢ran dun ni.
A dia fun Oran gbogbo ti ndun akapo 5
B¢¢ ni won 6 dun °Fa.
Qran ow6 fidun akipd;
Qran obinrin ndun akapo.
Qran omg-bibi ndun akipo.
Aképd waa lo so fan Qrinmila. 10
O ni gbogbo ire gbogbo ni dun fiwa.
Qrinmila ni ki akapd 6 lg s¢ fun Esu.
Est ni gbogbo oran ti ndun iwo akapd yii,
Ko dun Ifa.
Est ni iwg akapo, 15
Orii re ni ki o lo rd fun.
Nigba ti akdpd se bé¢ tan,
Oran-an réé waa beré si i daa.
Ij6 ni akdpd njé,
Ayd nf nyg. 20
O fiyin Awon awoo 3,
Awon awoo r¢ nyin Ifa.
O ni bé&® gégé
Ni awon awo oOuUn wi.
Ol606t¢ ti mbe layé o p’ogin. 25
Sikasika ib¢ won O mo niwdn egbifa.
Qjé ¢san o lo titi,
Ko jé X’¢ran dun ni.
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A dia fin ¢ran gbogbo ti Adun akapo

Bée ni won 0 dun Ifa.

Njé, ohun gbogbo t’6 ba ndun mi,

N 6 maa ro £Oril mi.

Ori eni ni alagborandin.

Orii mi a2 mi o.

Iwo lalagborandin.?®

Truthful men are not as many as twenty on ecarth,

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 If4 priest desired,

But which Ifa did not desire.

The If4 priest lacked money.

The Ifa priest lacked a wife.

The Ifa priest lacked children.

He therefore complained to Qrunmila.

He said that he was looking for all good things.

Orﬁnmi!é asked the Ifa priest to make his complaints

. to Esu.

Esu said that all the things which the Ifa priest desired

Ifa did not desire them.

Esu said: “You, Ifd priest,

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.

He was praising his Ifa priests

While his IfA priests praised Ifa.

He said that was exactly

What his Ifd priests had predicted.

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
certain If4 priest desired

But which Ifa did not desire.

Therefore, all the things 1 desire,

T will disclose to my Ori

A man’s Ori is his sympathizer.

35

10

15 |
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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 Jarge 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 If4 priest who com-
plained to Olédumare (the Almighty God) that he received
no support from Qrinmila whom he worshipped night and
day. The Almighty God interviewed Qrunmiia to hear his
own version of the case. Qrinmild told Olédumare 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 Olédumaré heard
Qrinmild’s explanation the whole matter became very plain

to him.

Owo éwe O tO peps,

Ti agbalagba 0 wo akerégbe.

Is¢ éwé be agba,

Ki 6 ma se k¢ mg.

Gbogboo wa ni a nis¢ a jo mbg ‘raa wa.
A dia fin Qranmila

Eyi ti akapoo re

O pe 1§j6 16dd Olédumare.

Olédumardé waa ranngé si Qranmila
Pé ki 6 waa s¢ idi néa 10
Ti ko fi gbe akapoo reé.

Nigba ti Qranmila dé iwaji Olédumare,

O ni oun sa gbogbo agbara dun fiin akapo.

O nf Ipin akapd ni O gbo.

Nigba n4dd ni ¢r) naa 15
T66 wad yé Olédumare yékéyéké,

Indu réé si din

Pé dun ko da ¢jo eékin kan.®

wn

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

Ifd divination was performed for Qrinmila

About whom his devotee

Would make a complaint to Olédumare.

Ol6éduimaré then sent for Qrunmila

To explain the reason why 10

He did not support his devotee.

When Qriinmila got to the presence of Olédiimare,

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 15

Became quite clear to Olédumare.

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 se pé gbogbo ori gbogbo ni i sun posi,

Ir6kd gbogbo iba ti tan n’igh.

A dia fin igba eni,

Ti nt'Ikolé dorun bd wa si t'ayé.

Bi 6 ba se pé gbogbo ori gbogbo ni i sun posi, 5
Ir6kd gbogbo iba ti tin n’ighd.

A dia fin Owere,

Ti 6at’Ikolé orun by wé «i tayé.

Owere 12 nja,

Gbogboo wa. 10
Owere 13 nja.

Eni t’6 yan’ri rere kO wopo.

Owere 1 1ja,

Gbogboo wa.

Owere 13 fija.%0 15
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If all men were destined to be buried in coffins,

All ir6kd trees*' 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

Allir6ko 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 Qrinmild 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 Qrinmila from time to time.

Ori burigkua ki i wi tuulu.

A ki i da esé asiwéréé m 16ji-gna.

A ki i m’ori oldyé lawiljo.

A dia fun M¢$béwu

Ti i se obinrin Ogin. 5
Cri ti 6 joba 10la,

Enikan 0 my;

Ki toko-taya 6 m¢ pe’raa won ni weéré mg.

Ori ti 6 joba 1{la,

Enlkan & m.4? 10

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.

Ifa divination was performed for Mobowi
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Who was the wife of Ogin. 5
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 Yoruba
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 |

gathered themselves together to deliberate on something which
they wanted to bring to fruition. They did not invite Es¢
(Legs) to the meeting. After all their deliberations, they dis-
covered that there was nobody to carry them about to execute

their plans. They were therefore forced to recognize the impor-

tance of Ese in the execution of their plans. Es¢ is here used
as the symbol of power and activity while Ori (Head) is the
symbol of predestined success, The point of the story is that
even if one is predestined to success by the choice of a good
Ori, one cannot actually achieve success without the use of
one’s Esg, the symbol of activity and power.

Opebe, awo Esg,

L6 dia f’Ese,

Nij6 ti At’Tkdlé drun bd wayé.

Gbogbo awon ori sa araa won jo,

Won 0 pe Es¢ si i 5
EgG ni: ‘E 0 pe Es¢ si i,

Bi 6 ti ge giin nda nu-un’

Iia ni won fi tika nibe.

Ni wén t66 waa rangé si Ese.

Nigba nia ni imoran ti won figha t66 waa gun. 10
Wén nf bee gégé
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Ni awon awo awén wi.
Qpebé, awo Esg,

L6 dia fEsé

Nijo 4 At'’kQlé orun bo wayé.
Qpebé ma ma dé o,

Awo Esé.

Enikan ki i gbim¢ran

K’6 yq t'esés ‘I

Opebé ma ma dé o,

Awo Es¢.43

Opebé,* the Ifa priest of Legs,

Performed Ifi divination for Legs

On the day he was coming from heaven to earth.

All heads called themselves together.

But they did not invite Legs.

Esu 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.

They said that was exactly

What their 1f4 priests had predicted.

Qpibé, Ifa priest of Legs,

Performed IfA divination for Legs

On the day he was coming from heaven to earth.

Qptbé has surely come,

Ifa priest of Legs.

No one deliberates

Without reckoning with Legs.

QOpé¢bé has surely come,

Ifa priest of Legs.
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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
destinies 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 Yoruba 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 (Orisd) and the
ancestors (Oki grur). 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 Qrinmila, 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 Eleye
(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 4jogun
are Iku (Death) responsible for putting an end to Man’s life;
Arim (Disease) responsible for afflicting Man with illness;
Egba (Infirmity) who brings paralysis to Man and Of¢ (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 Elegye (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.?

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 ese Ifd. Some of these ¢se
are presented below.

Standing between the evil powers and the good powers is
the mischievous figure of Esu® (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 Esh
is believed to belong to the zone of the gods, he does not always
favour his fellow gods. Indeed, Esu 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

(@) In this example, Qrinmila 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 1oni Onisin Iko,

Qla 1dla Obaramoije;

Otunla omo iya ¢,

Bi 6 wa,

Bi 0 wa, 5
Enikan 0 mo.

A dia fin Qrinmila

Ifa 6 ratd b’omo ¢

Bi igan Igemo.

Ewi 1’1é Adé, 10
Ifa, ratd bo mij,

Ibi po 16de.

Agbara ni i ratad bo yanrin 16do.

Ifa, ratd bo mi,

Ibi po 16de. 15
Etlpon-ola ni i rataa bo’le.

Ifa, rata bod mi,

Ibi p 16de.

ihutha ladié fi 1 ratdd bome ¢&.

Orinmila, ratd bo mi, 20
Ibi pd 16de.*

Today is the day of Onisin Ikg,’

Tomorrow is the day of Qbaramoje,’

The day after tomorrow, its kinsman,

Whether it will come

Or whether it will not come, 5
Nobody knows. .

[fa divination was performed for Qrdnmila

Who sheltered his children

Like the vulture of Igemo.?

Ewi in the city of Ado,? 10
Ifa, shelter me,

There are many evils outside.

Tt 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 étipgn-pld vegetable® which covers up the earth.

Ifa, shelter me,

There are many evils outside.

The hen shelters her children with her feathers.
Oronmila, shelter me,

There are many evils outside.

20

(b) In the following excerpt the role of Qriinmila in human life
is likened to that of the calabash-mender. Because he protects

Man from danger everyday,

mend human life as one mends calabash.

Pa bi ¢san ja;

Osén ja,

Awoo won léde itéri.

Akatanpdé jakun,

O dobiirl kak.

A dia fin Qranmila,

Ifa hléé t’Ayé Oliufg, Oro, so

Bi eni ti fAsqgba.

Ta nf 6 wid bA ni t’ayée wa wonyi so?

Ewé Opépe tilé sq.

Oriinmild ni 6 wi b4 ni Cayée wa wonyi so.
Ewé opépé tile so.

Ifa nf 6 wi ba ni t"dyée wa wonyi so.

Ewé Opepe tild sq.

Baraapetu ni 6 wi ba ni t'dyée wa wonyi so.
Ewé pepe til¢ so.1°

Sudden as the snap of bow-string;

The bow-string snaps,

Their Ifa priest in the city of It6ri.!!

When a cross-bow loses its string,

It dances all over the ground.

Ifa divination was performed for Qrinmila
Ifa was going to mend the life of the king of If¢
As one mends a broken calabash.

Who then will help us mend our lives?
Palm-tree grows leaves right from the ground.!?
QOriunmild 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.

he could therefore be said to

10

I5

10
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Baraapetu'® will help us mend our lives. 15
Palm-tree grows leaves right from the ground.

(c) The following excerpt tells how S$ang6, the thunder god,
once helped a man known as Qlogbun Ayika' to conquer his
enemies by throwing stone-celts at them.!s

Irind ¢fon,
Fgbérin iwo;
Onlént ¢fon
Ni i rin waara waara Iéti opa.
A dia fian OQlégbun Ayiku. 5
Wén ni ki 6 ribg.
Wéon nf awen ¢t fé¢ pa 4 1odin naa.
Wén ni ki 6 lo dim$ Sango.
O si se gbogboo r¢.
Ibi ti awon ¢tha r¢ gbé npétepéro 10
Pé awon 6 pa 4,
Ni Sangd ba 106 s¢ edun adra si aarin won.
Igba ti 6 ségun iAwgn Otda ré tan,
wa 1jo,
O 1yd. 15
O ni bée gégé ni awgn awo olin wi.
Irind ¢fgn,
Egbérin iwo;
Onléni ¢fon
Ni i rin waara waara_léti opa. 20
A dia fun Ql¢gbun Ayiku
Eyi ti 6 d’Qlogbun Ayila gbiri gbiri 16ri ota.
Erd Ipo,
Erd Ofa,
E wad bd ni lalka kangiri 25
Aikd kangiri 12 & b'6ke.'6

Four hundred bush-cows,
Eight hundred horns.
Two hundred and eighty bush-cows
Walk confidently near a snare. .
Ifa divination was performed for Ql¢gbun Ayiki. 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 Sangd for protection.
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And he did everything.

As his enenties were conspiring together 10
In order to kill him,

Sang6 went and dropped a stone-celt in their midst.

After he had conquered his enemies,

He started to dance,

He started to rejoice. 15

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. 2

Ifd divination was performed for Ql¢gbun Ayiki

Who would become Qlégbun Ayila!? on top of stone.

Travellers to

Travellers to (gfﬁ

Come and meet us alive and in good health. 25

One always finds the hill alive and in good health.

(d) The following ese Ifd emphasizes the role of one’s dead
parents (representing the ancestors) and one’s Ikin (sacred
palm-nuts of divination representing the gods) and one’s Ori
(Destiny God) in leading Man to success in life by protecting
and supporting one. The ancestors are regarded in this excerpt
as Man’s best confidants in times of difficulty.

Qsédn ni O sin pé,

Oru ni & ru pé,

Okinkin o kin pé;

Q pa bitd m’6mo 1ésé péé peé péé.

A dia fin Baaléjé 5 ;

Ti At'1kolé drun by wayé.
Ba a ba 16 o,

Se b’¢run eni 12 4 baa so.
Yod ghe 6 o,

Baba ¢ni ki i gbe’ni 1 tl. 10 |

Y46 gbé § o,

Iye eni ki 1 gbe’ni 1 ti.

Y46 gbe ¢ o,

Tkin ¢ni ki i gbe’ni i ti.

Y66 ghe § o, 15
Ori ¢ni ki 1 gbe'ni i ti.!8
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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.!”

Ifa divination was performed for Baaléj¢® 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¢ Ifd portrays an example of the type of
difficulty that may be encountered by someone who has neg-
lected his ancestors. The gsg tells a story about one Oy&polt?!
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.

Pépé, awo ilé;

Otita, awo ode;

Alapadndeéde 16 k¢lé tan,

Lé kojiu r¢ s’6dododo,

Ko kanmi, 5
Ko kanké;

O waa kojiu r¢ s’6ddoddo.

A dia fin Oyé&poln,

Omg isord n’ife,

Eyi ti iyaa & 6 fi sil¢ 10
Ni 6un nikan sogo lénje l1énje.

Igba ti Oy&polu dagba tan,

Ko m¢ ohun oro ilée babaa r¢ mg.

Gbogbo nnkan r¢ waa daru.
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O wa obinrin,

Ko ri.

Bé& ni ko ri ilé gbé.

L6 ba m’ééji k¢éta,

O looko alawo.

Won ni gbogbo niikan ord ilée babaa r¢
T°6 ti gbaghé

L6 nda & laama.

Won ni ki 6 lp

Si oju-odri awon babaa r¢,
Ki 6 maa 10¢ jaba.

Igba ti 6 sc bé¢ tan,

L6 wad bere si i gbadin araa ré.
O nlajé,

O 16binrin,

O si bimg pela.

O ni bé¢ gégé ni awon awo oln wi.
Pépé, awo ilé;

Otita, awo ode:
Alapasndéde 16 k¢lé tan,
Lé kojiu ré¢ s’6doddo,

Ko kanmi,

Ko kankeé,

O wag kojhu ré s’6doddo.
A dia FOyépolir;

Omg isdrd nife.

Oyépoli 6 mokan.

B’épo 1¢ é ko¢ ta 4 & ni,
Emi & mo.

Oy&poli o mokan.

Bt 1§ ¢ ko6 fa & 1§ ni,
Emi 0 mo.

Oyépoli 6 mokan.
Gbogbo 1s0rd Orun,

E suré w4,

E wia gb’ord yli se.2

Pépé? is the 1fa priest of the House;

Otita2* is the Ifa priest of Outside;

1t is the Ethiopian swallow who builds his nest
And curves its entrance downward.

The nest is neither on water

Nor clearly on dry land.
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1ts entrance just droops down in a curve.

Ifa divination was performed for Oyé&pola

Offspring of sacrifice-makers at If¢

Whose mother would die and leave him

All alone in his early childhood.

When Oyépoli 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,

But he found none.

In addition, he had no comfort at homce.

He added two cowry-shells to three,

And went to an Ifd priest for divination.

He was told that the sacrifices and taboos of his
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.

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.

He said that was exactly what his Ifa priests had pre-
dicted.

Pépé is the Ifd priest of the House;

Otita is the If4d priest of Outside;

It is the Ethiopian swallow who builds its nest

And curves its entrance downward;

The nest is neither on water

Nor clearly on dry land.

Its entrance just droops down in a curve.

Ifa divination was performed for Oygpolu,

Offspring of sacrifice-makers at If¢.

Oy&poli does not know anything.

Whether palm-oil is the first thing to spill on the
ground,

I do not know.

Oyépolt does not know anything.

Whether alcohol is the first thing to spill on the ground,
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I do not know.

Ovépoli does not know anything.

All sacrifice-ntakers of heaven

Come quickly

And help to perform this sacrifice. 50

THE AJOGUN AND THE WITCHES, ENEMIES OF MAN

(a) In the following excerpt, a man named Ondé¢s¢ was
besieged by Death and the other Ajogun but was saved by
his If4 priests who painted him with the juice of ibiyjé™*. This
juice turned Ondése, 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.

Qlalk¢kun 10 6 j¢;

Ominlhkun

Erin & ge € yi pada kun;

Atatabia kun;

Qkunrin kun kun kun [6ru. 5
Ako aja lola,

Ako aguala losu.

Omobdkin,

Ome¢ ¢ni a b’dyindg.

QOmo ¢ni o $é’di jénleke, 10
K4 f ’il¢k¢ s tomo ¢lomiran;

Omo ¢ni 'omg ¢ni i j§.

A did fin Ondg¢s§ pupa r'oke Apd

Eyi ti tikatarun nkan 'lée réé ré,

Ajogun gbogbo rikan ’lée re¢ ni lflg ni lilo. 15
Ni awon awoo ré¢ ba nf k’6 ri ¢pdlopd ibujé.

Ni won ba mu lara bujé nda fi pa 4 lara,

Ni 6 ba di ééyan dada fafa.

Ni awon ajogun o ba le¢ dd a mo mo.

Ij6 ni 1jo, b §
Ay¢ ni nyo.

O fiyin awon awoo 1%,

Awon awoo r¢ nyin ’Fa.

Agogo ni Ipo6rs, |
Aran ni Ikija, 5
Opa kugtikugt 16jtide Iserimogbe. :
O ya enu koto,
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Orin awo 16 b6 si i énu;
Es¢ ti 6 na,

Ij6 fa a.

O ni: ‘Iki ma §’onibljé pa.
Agdniyanmo,

Asdniyanmg.

Arin ma §’onibiujé se.
Asniyanmo,

Aséniyanmg.

Ijdgun orun,

E plyinda,

Aseniyanmgq,
Aséniyanmd.26

You are known as Qlalékun?’

Whose other name is Omininkun;?8

An elephant cannot be turned over for carving;

Whose name is Atatabid-kun,?®

The short and terrible man at night.

A male dog means honour,

A male dgidla®®is known as moon.

One’s child is for one a source of okun beads.?!

One’s own child is for one a source of all wealth.

Whilst the buttocks of one’s child are without beads,

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 performed for Ofid§s, the light-
comiplexioned man of Apa Hill

Whose house was haunted by Death and Disease,

Whose house was haunted persistently by all Ajogun.

His Ifa priest therefore asked him to offer plenty of
bujé as sacrifice.

They took part of the bujé and robbed it on his body.

And he became a very black person.

As a result, the Ajogun could not recognize him.

He started to dance,

He started to rejoice.

He started to praise his IfA priests

While his Ifa priests praised Ifa.

Gongs were beaten at Ip6rd,

Ardn drum was beaten at 1kija,

Sticks were used to produce melodious music at
Iserimogbe.
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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 bijé 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 bizjé man mistakenly. 35
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, Esu helped a man named
Qlomo,* 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
locks up their jaws.

Atata-tain-tain.
A dia £’Qlomo,
Iyan, iyan, gidigbi.
Gbogbo ajogun gbogbo ni fddodylkd Qlomeo
Ti won 1féé pa A. 5
Wén ni ¢bo nf 6 ri.
si ra u.
Ni ¢j$ kan,
Ik, Arun ati Of6 dide,
Wén nsigun lo s’ilé Qlome. 10
Wén ba Esu 16jude.
Bi won ba ti f¢¢ wo’lé Qlomo,
Est saa mbu iy¢fun elubé si won Iénu ni.
Bé¢ ni gbogbo ajogun ko gbodd fenukan y¢fun elubg.
Igba ti iyéfun &lubé kan awon ajogun lénu. 15
Omili ku,
Omiii sl s34r¢ nintu won.




MAN AND THE SUPERNATURAL POWERS

Sugbdn ko si &yi ti 6 le¢ wo’lé Qlome nindu weon.

fgba ti ind Qlom¢ dun tan,
Orin awo ni fiko.
O ni: ‘Atata-tain-tain.
A dia £’Qlomo,
Iyan, lyan gidigbi.
IkG t6 16un 6 p’awo,
Ko le¢ p’awo mé.
Tku ti yé 16ri awo.
Ika & é jélubg.
B’fki bs p’éun 6 jelubo,
Enuu r¢ a ku,

nuu won a fin tuuru.
Arun t'6 16un 6 sawo
Ko le¢ sawo m¢.
Ika & é jélubé.

BTkt b4 p’éun 6 jehubd,
Enuu r¢ a ku,
Enuu wen a fin tuuru.
Ajogun gbogbo t'6 I'6un 6 sawo
Ko le¢ sawo m¢.
Tk ¢ é jélubd.

B’fkd bs p’6un 6 j'elubo,
Enuu r¢ a ku,
Enuu won a fun tuuru.3

Atata-tain-tain>*

IfA divination was performed for Qlomg,

The tall and hefty one.

All Ajogun were moving around Qlemg.

They wanted to kill him.

He was asked to perform sacrifice,

And he performed it.

One day,

Death, Disease and Loss stood up,

And set out to carry war to the house of Qlomg.
They found Esi outside the house.

As they were trying to enter the house of Qlomo,
Est repeatedly put yam-flour into their mouths.

And it is forbidden for all Ajogun to taste yam-flour.

When yam-flour touched their mouths,
Some of them died,
And some fell ill,
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But none could enter Qlomg’s house.

When Qlom¢ became happy,

He started to sing the song of Ifa priests. 20
He said Atdta-tain-tain.

Ifa divination was performed for Qlgmg,

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 Ifi 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 mouth becomes stiff, 35
His jaws are locked up.

All Ajogun who wanted to attack Ifa 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 Lapadé* who was using all his wisdom to acquire wealth
but who was being harrassed by Death. As inallshort forms of
ese Ifd, the story does not tell what happened to Lapadé.
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.3¢

A ki i fi ipdnju ba babalawo gbélé;

A ki i fi ipdnjt 1é babaldwo bo sbde;

Eni ti 6 ba fi ipénju ba babalawo gbélé,

Eni ti 6 b4 fi ipénju 1é babalawo sode,

Oliwaar¢ y60 t'esé bo gilyan éértn. 5
A di4 fun Lapadé,
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Omg 0orord ewa.

Ti 6 Afi ogbén ini pawd,

Ti Ika Afi ogbén inud waa kiri.

Ik4, bi o ba wolé, 10
O beéru awo.

Bi ind bA j6 koriko ilé,

A bri 3ja%

One must not live in want while sharing a house with
an Ifa priest.
One must not send out an Ifd priest from one’s house
because of want.
He who lives in want while sharing a house with an
If4 priest,
He who sends out an Ifa priest away from his house
because of want,
That person thereby puts himself in danger. 5
If4 divination was performed for L4padé,
A man of exceeding beauty.
Who was using his wisdom to make money
But whom Death was seeking about with all wisdomt.
Death, when you enter a house, 10
Fear the If4 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 Egunglin®® with which they masked
themselves as they used proverbial language to abuse the
Witches.
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Padk4 s¢yin kungii,

O hogdji Hk.

A dia fin Eniyan,

A bl {’Eniyan.

Awon méjeeji nt’Iklé drun bo wayé.
Wén ni ki awon méjéeji 6 rabe.
Eniyan ni bi oun ba dé€’lé ayé,

Oun 6 maa ba ti gbogbo Eniyan j¢ ni.
Eniyan naa ni bi oun ba dé€’lé ayé tan,
Ohun ti 6 b4 wu dun ni dun 6 maa se.
Wén ni ki dun naa 6 ribe.

Ko ru.

Igba ti awon méjedji dé’1é ayé tan,
L6 ba di pé bi Eniyan ba bimo silé tan,
Eniyan 6 pa a.

Gbogbo nnkan ti Eniyan ni,

Ni awon Eniyan mba a jé.

Ni Eniyan ba pada lo si oko alawo.
O 196 ribg.

Won ni ki 6 10¢ da Eégun.

Ni 6 ba b sina ¢k,

O 1l koro6 mé awon Eniyan.

O ni bée gégé ni awen awo dtlin wi.
Paaka s¢yin kungii,

O hogéji il

A did fan Eniyan,

A bu {’Eniyan.

Awon méjeeji nt’'ikole orun bo wayé.
Eniyan ni.

Eniyan ni.

Eniyan won O j’Eniyan 6 nisimi.®

Paakd®® stiffened his back into a hump,

And took up forty cowries from the ground.

If4 divination was performed for the Witch,

If4 divination was also performed for the Human
Being

Roth of them were coming from heaven to earth.

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 Egtngiin. 20

He put on the robes of his Egingun,

And started to use proverbial language against the
Witch.

He said that was exactly what his If4 priests had pre-
dicted.

Padkd 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 Eribami*' who was tormented by the Witches because
she refused to give bean cakes*? to their mother. The Witches
sent their pgbingbin® birds to go and cry in a terrifying manner
in the backyard of Erabami’s house. Ertibami went to Oftin
Méji* 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 ggbingbin stopped.

Asa k¢,

Ko daké.
Qgbingbin rin,
Ko dabd.
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Alalsan mbg niha ib¢ njoun?

A dfa fun Erubami

Ti 6 6 dagun iyA awon Eleyg.

Wén ni ¢bo ni ki 6 se.

Erabami a mé4a sowd akara.

Iya awon Eleyé toro akara,

Ertibami o fon un.

Bi 6 ba ti di nf alg,

Awon ¢gbingbin 4 bére si i rin

Ni ¢kilé Eribami gbin gbin-in gbin.

Nigba ti ririn Awon gbingbin naaa k¢

Ti ko dawdduré mo,

Ni Erabami ba fi ariwo ta.

O 1iké pé:

‘Ert b3 mi o,

Erd bd mi o’

L6 b4 fi béd ké dé ilé Oftin Méji.

Oftn Méji ni akara ni ki

it;’lbﬁmi 6 19 fin iya awon Eleye.
igba ti 6 se bée

L6 t66 ni isimi.4s

The kite cried,

It did not stop.

Ogbingbin cried,

It did not stop its terrifying cry.

Is there a sick person in that neighbourhood ?

If4 divination was performed for Eribami

Who offended the mother of the Witches.

She was asked to perform a sacrifice.

Erubami used to trade in bean cakes.

The mother of the Witches begged for bean cakes

But Eribami refused to give her.

Whenever it was dark,

QOgbingbin would start to cry frighteningly

In the backyard of Ertbami.

When the cry of ggbingbin continued for long

And it did not stop,

Ertibami started to shout.

She said:

‘T am afraid,

I am afraid.’

She shouted thus until she reached the house of Ofin
Méji
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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 Qrinmila’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 Qriinmila for protection from the Ajogun.

Ifa 16 10ni;

Ifa 16 1la;

Ifa 16 1dtunla péla ¢&;

Ortinmila 16 ni’j¢ méréérin Odsd da ’ayé.

A dia fin Qrinmila 5
Nijé ti Ajogun gbogbo

Nkan_’lée r¢ lakanyun.

Tku, Arin, Ofd, Egba, Ese,

Gbogbo won ni fiyé Qrinmilad wo.

Woén fiwi pé ¢jé kan 10
Ni awor 6 pa A.

Ni Qrunmila bi gbé okeé Iporil rd kale.

O da Oginda Méjl.

Won ni ¢bo nf 6 wai ra

O sl u 15
Igbd t'6 ribo tan,

Ni dke Ipdrii ré ba ratd bd 6 mol}.

Ni Ikt o ba lee pa 4 mé,

Bé2 ni Ariin O leé se é mé.

1j6 ni 4j6, 20
Ay® ni fyg.

O fyin awen awoo r,

Awon awoo ré fiyin ’Fa.

O ya enu két,

Orin awo 16 b0 si i 1énu. 25
Es¢ ti 6 na,

1j6 fa a.

O ni b¢d gégé

Ni dwon awo OUln nigenu rere é pe 'Fa.
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Ifa 16 1oni;

Ifa 16 1¢la;

1fd 16 Iotunla pe;lu ¢

Qranmila 16 ni’j0 mér¢grin Oosa da ’ayé,
A dia fan Qranmila

Nij¢ ti Ajogun gbogbo

Nkan ’lée r¢ lakanyun

Qjo t'ika ba Awa mi i by wa,

Ifa, iwg ni o ratd bo mi

B’éwé nla ti § ratd 4 boori;

B’éri nla ti i rata & bo yanrin 16do.
Nij¢ t'/Arin ba fiwa mi i bd wa,

Ifa, iwg ni o ratd bo mi

B’éwé fla tii ratd 4 boori;

Béri fila ti { ratd 4 bo yanrin 16do.
Qj6 t'Ajogun gboghdé ba fiwa mi i bd wa,
Ifa, iwo ni o ratd bo mi

B’éwé nld tf i ratd 4 boori;

B’éri 0l4 ti i ratd 4 bo yanrin 16do.
Etipén-ola ni i ratd & bo’R.

Ifa, iwo ni o ratd bo mi

B’éwé fila ti 1 ratd 4 b’oori;

B’éri 1l4 ti { rata 4 bo yanrin 16do.%

Ifa is master of today;

Ifa is master of tomorrow;

Ifa is master of day after tomorrow;

To Ifa belongs all the four days of the week created
on earth by Oosa.

Ifa divination was performed for Qrinmila

On the day all Ajogun

Were haunting his house persistently.

Death, Disease, Loss, Paralysis and Evil-doer

Were all staring at Qrinmila.

They were saying that one day,

They would kill him.

Then Qrinmild assembled his Ifa divination instru-
ments. .

When he performed divination, he saw Oglinda Méji.47

He was asked to perform a sacrifice,

And he performed it.

After he had performed the prescribed sacrifice,

His Ori shielded him

35

45
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So that Death could no longer kill him;
And Disease could no longer afflict him.
He started to dance, 20
He started to rejoice.
He started to praise his Ifa priests
While his Ifa priests praised Ifa.
He opened his mouth a little,
And he uttered forth the song of Ifa. 25
As he stretched his legs,
Dance caught them.
He said that was exactly
How his Ifa priests employed their good voices to
praise Ifa.
Ifa is master of today; 30
Ifa is master of tomorrow;
Ifa is master of day after tomorrow;
To Ifa belongs all the four days of the week created on
earth by Oodsa.
Ifa divination was performed for Qrinmila
On the day all Adjogun 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,®
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
river.
On the day all 4jogun are coming to seek for nte, 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
. river.
Etipgn-old vegetable covers up the earth.
Ifa, 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 Orinmila was again
attacked by a type of disease which had attacked him the
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previous year. Orinmila used incantations to drive away
the disease.

Qkarakara niyagb4;

Ql6bolombeld omii tagi.

A dia fan Qrinmil,

Won ni arun ti fise ’Fa ni &gin tdn dé.

Orinmild ni b6 ba le dé, 5
K’6 dé.

Ifa larun ésin o le §’0un.

3ji X 1ja, k6 gb’6do.

Ifa larin &sin o le poun.

i K ija, kK6 gbdlo. 10
Qrinmild ni ardn &in o le §$'dun.

Tkt waa pin nigba yii o,

Ik pin.

Iku pin,

Ika pin, 15
Lagbedéé segun.

Adi¢ opipi,

Akl ’Awoé md md wid pin

14s3 QObarisa.#

Okarakara® is the sound made when calabash is
smashed.

The juice of tagi’! is very slimy.

If4 divination was performed for Qrinmila

He was told that the disease which attacked him the
previous year had come again.

Qrinmila said if it had come, 5

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 anvil.52
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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.’?

(c) The following excerpt describes an encounter between
Death and Qrinmila. Qrinmild was frightened by something
on his farm, He came home to find out from his Ori the cause
of the fright through his If4 divination instruments. QOrinmila
was given a bow and three arrows by his If4 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. Qrtinmild was so happy that he danced
back home from his farm praising his If4 priests.

Pémi pémia sigi sigl sigi pomu poému.
A did fin Qrinmila,
Ifa 6 tafa,
Y66 pa’Ku 16ko.
Nilkan 16 déruba Qrinmila, 5
L6 ba walé,
O bi oke Iporii ré 1éere wo.
Woén ni ebo ni 6 ri.
si ra u.
1gba ti 6 ribe tan, 10
Ni awon awoo r¢ b4 fin un ni ¢fa méta.
Woén ni ki 6 maa ta 4 kaakiri okoo rg.
Igba tf dkan nind Awon ofa nai 6 lo,
Laya 16 gbé ba Iku.
Ghil ti Ika lulg bayii, 15
L6 ba jade layé
Lati oko ni Qrinmila ti k6 ijo walé.
O nf bé¢ gégé ni dwon awo dln wi.
Pémui pému sigi sigl sigi pomu poému.
A di4 fin Qrinmila. 20
Ifa & tafi,
Y66 pa’Ku l6ko.
Olénimoré tafa,
O pa’kKu 16ko.
Pémi pém1 sigi sigi sigi pomu pédmun.’* 25
POmu poém sigl sigi sigi pomu pomi.3
Ifa divination was performed for Qrinmila
Ifa would shoot an arrow
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And kill Death on the farm.

Something terrified Qrinmila on the farm.

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,

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.

Death fell down with a loud noise

And left the earth.

It was from the farm that Qranmila danced home.

He said that was exactly what his Ifa priests predicted.

Pému pédm sigi sigi sigi pomu pomu.

Ifa divination was performed for Qrinmiia.

Ifa would shoot an arrow

And kill Death on the farm.

Ol6nimors’ shot an arrow,

He killed Death on the farm.

Pomu pomii sigi sigi sigi pomu poému.

10

15

20
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(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 Yemoo, the wife of Odsaald (the god of creation).
Yemod stole water from the brook of the Witches and spoilt
the remaining water after taking her own. When the Witches
heard about Yemo6’s action, they complained to her husband.
Instead of begging the Witches, Odsadl4 said that his wife
had done nothing wrong, The Witches therefore swallowed
him and his wife. Two other gods, Egungun and Oro,”” who
wanted to rescue Oo0saald and his wife, were also swallowed
up by the Witches. But, by means of ar¢,® Qranmila arrested
the Witches and kitled them.

Pankéré jingini,
Awo intu ’gbo.
A dia fin Yemoo

A

Ti sc obinrin Odsa,
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Nij¢ ti 6 lo 1&é pondd Eleys.

Férun 16 yan,

Ni omi dowon.

Nigba ti won 0 ri omi mu mg,

Awon &eyan gbé oddo ti won s¢to,

Awon Eleye naaa si gb¢ ti won sgto.

Awon Eleyg fi ¢luuld $¢ odoo ti won.

Wén ni ki 6 mu ¢nikéni ti & ba ri nibe.

Igba ti oddo ti awon &éyan gbe,

Ni Yemoo ba 1o si oddo awgn Elgye.

O sl fige Alejo 16w ni.

Igba ti 6 ponmi tan,

L6 ba fi ago Odee ré taaba si iydku.

Eludld i i,

Ko fohun.

Igba iléé m¢,

Ni awon Iyami ba waa ponmi 16do.

Wén ba oju omi ni pipodn s¢se.

Wén bi elutli pé ta 16 ponmi.

Elutili ni: “Yemodé 16 ponmi tan,

L& nrd tad tud tha.’

Woén nf: ‘O sa araa ré 10gbé ni?’

O ni: ‘Ko §4 araa ré 10gbée,

Eit i re nii”

Ni won ba kori s’ilé Oosa.

Wén mu ¢hurl,, ¢yee won, 1owé.

Wén ni: ‘Odsa, w'ohun ti Yemdd se o.

Oods4 ni obinrin dun d e ohun kan.

Ni ¢hurli ¢y¢ wén ba fon fere,

O ni: ‘Ati Yemd6, ar’Odsa,

Ahemi, 3dhemi, ahemi.’

Ni won ba he Yemodo ati Odsaala mi.

Ni Eégiin ba jade si won pgla atori 1¢w9.
hurtii ni: “T’Eégiin, t'0dsa,

Ahemi, ahemi, ahemi.’

Ni wén ba he Eégin mi.

Ni Ord ba bo sita,

Pé ki oun 6 gbé won.

Ehuim‘n’l ni: ‘At’Eégln, at’Oro,

Ahemi, ahemi, ahemi.’

Ni wén_ba he Ord nda mi.

Laip¢, Orunmila gbo,

L6 ba gbé oké Iporii re kalg.
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Wén ni ki Qranmild 6 ra awo ékuru kan ati ate.
Ni awon awo ilé Qrinmila b4 se Ifa fin un.
Woén fi ¢kuru nda péeése

Wén gbé awo kan si oju ilé,

Wén si gbé okan si ejétu.

Wén waa da ate silé yika awo ékuru naa.
Léip¢, awon Elgy¢ yo ni o¢kan.

Won ffd férgé bo.

Nigba ti Qrinmila ri won,

L6 ba saré wolé,

0 go mold.

Bi awon Eleyé ti dé ilé Qrinmila,

Ati &yi ti 6 gbojiu ’l¢,

Ati éyi ti 6 gbna ¢bui,

Kitf ni wén kan awo &kuu n’le.

Sé awon Eleye o si gbodd fi oji kan ekuru,
Ni won ba bére s i je ¢.

Won je, jeg, J¢,

Wén fi se ikun gbento,

Won o ti¢ ranti Qrinmila

Ti won flg s’ilée r¢ mo.

Nigba ti Qrinmila ri i pé ofje ndda wo won lara tan,
T’6 rii pé won ti f’apa ati ¢s¢ yi até daadia,
L6 ba b sina ilé,

O mu kimd 16w,

L6 ba jade si won.

Bé¢ ni Qrinmild ge lu gbogboo won pa.
Ati Elgye ni o,

Ati ¢hurtl ¢ye burika ti wén ma 16wé,
Gbogbo won ni Qrinmild Iu pa.

Ij6 ni Qranmild waa njé,

Ayo ni 1iyd.

O fiyin awgn awoo r¥,

Awon awoo r¢ nyin ’FA.

Agogo ni Ipéro,

Aran n’Tkija,

Qpa kugikuga 16jude Iserimogbe.

Woén s’¢pa s’aran,

O mu tintu r¢ jade.

O ya enu kéto,

Orin awo nf nikg.

Es¢ ti 6 na,

Ij6 fa &.
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O ni béd gégé

Ni awon awo oin wi.

Parikéré jingini,

Awo inliu ’gbd.

A dia fin Yemdé

Ti i se obinrin Odsa,

Nijé ti 6 lo 18¢ pon’do Eleye.
Erodo ’Po,

Erd Qfa,

Ori mi ni 6 gba mi 10w6 Eleye.®

The small pdrkéré stem,

If4 priest of the forest.

Performed Ifa divination for Yemod

Who was the wife of Odsa,

On the day she was going to draw water from the
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.

The Witches used Eluiila® 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.

When she finished drawing water,

She used her menstrual pad to wash her private part
into the remaining water.

Eludli saw her,

But he did not say anything.

When day dawned,

The Witches came to draw water from their brook.

They found the surface of the water very red.

They asked Fludli who had drawn water.

Flulld said: ‘After Yemdd drew water,

Blood was gushing out profusely.’

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 Odsa.
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They took Ehurt,$! their bird, along.

They said: ‘Odsa, consider what Yemod has done.’

But Oosa said his wife had done nothing wrong.

Then, T:hurd, their bird, whistled,

And said: ‘Both Yemodo6 and Odsa

Are to be swallowed, to be swallowed, to bz swallo-
wed.’

They then swallowed Yemdd and Oosa.

Then Eégiin came out whip in hand.6?

Ehurti said: ‘Both Eégiin and Odga

Are to be swallowed, to be swallowed, to be swallo-
wed.’

They swallowed Eégiin.

Then Ord came out

In order to capture them.

Ehurt said: ‘Both Eégin and Ord

Are to be swallowed, to be swallowed, to be swallo-
wed.’

Then, they swallowed Oro also.

Before long, Qrinmild learnt about the incident.

He assembled his If4 divination instruments.

Qrinmila was asked to perform sacrifice with a plate-
ful of ékuru and aré.

The Ifa priests of Qronmila’s household performed
Ifa divination sacrifice for Qrinmila.

They offered the ékuru as the special sacrifice of
Witches.

They put one plate at the main entrance to the house,

And put another one in the bathroom.

They poured aré around each plate.

Before long, the Witches appeared

They were jumping up joyfully.

When Qrinmila saw them,

He ran into the house.

And hid himself.

As the Witches entered Qrinmild’s house,

Both those who took the front door,

And those who took the back door,

All found the plates of ékuru unexpectedly.

And the Witches are very fond of ékuru.

They started to eat it.

They ate and ate

Until their bellies became extended.
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They no longer remembered Qrinmila

To whose house they were going.

When Qriénmild noticed that they were completely
absorbed in eating the food,

And noticed that they had sufficiently soiled both their 70
wings and legs with aré,

He went inside the house,

Took a wooden club,

And came outside to meet them.

That was how Qriinmila beat all of them to death.

Both the Witches, 75

And Ehurt, the evil bird they took along,

Were beaten to death by Qrdnmila.

Qriinmila started to dance,

He started to rejoice.

He was praising his If4 priests 80

While his Ifa priests praised Ifa.

Gongs were beaten at 1pérd,

Aron drum was beaten at Ikija,

Sticks were used to produce music at Iserimogbe.

They applied sticks to dran 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 Ifa priest had predicted.

The small pdrkéré stem,

The Ifa priest of the forest,

Performed Ifa divination for Yemoé 95

Who was the wife of Odsa,

On the day she was going to draw water from the
Witches® brook.

Travellers to Ipo,

Travellers to Of,

Only my Ori will save me from the Witches. 100

(e) The following excerpt is about how Qrinmild was once
tortured by the Witches. Qriinmild 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
Ortinmila refused. OQriénmila 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, Qriinmil agreed to swallow up the Witches and let them
out again on earth.

When Qrinmila 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, Qrinmild 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 Orunmﬂé were quite sufficient to sustain them.
They then started to bite Qrinmila.

Qrinmild was so greatly afraid that he ran to his If4 priests to
find out what to do. He was asked to offer as sacrifice a goat, plenty
of ¢k¢ and palm-oil. With these materials, they prepared on Qrun-
mild’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 Qrinmila got there, he did as he was told,
and the Witches came out of his stomach. Qriinmild 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.

00dlé 16 seyin gumole

Bi eni arinmérin.

B’6 ba ja k’6 rin,

A diré sii.

A did fin Okanlénu irinmolé, 5
Wén at’drun bd wayé.

A dia fun Elegye,

Elgye nt’¢run bd wayé.

A dia fun Eégin,

Eégin fit’orun by wayé. 10
A di4 fin Oosa,

Odsa At'drun b wayé.

A did fin Qrinmila,

Qrinmila 6t'7kdlé dorun bd wa si tayé.

Eégiin, Odsd ati Qrinmila, 15
Gbogbo won 16 ri as¢ bora,

Stgbon 1hodhd ni awon Iyz‘a.mj wa.

Nigba tf won dé’bode,
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Won 0 le¢ 19 mé,

Oju A1 won.

Wén ni: ‘Eégin, dakun, ya wa ni dig.
Nibi asg) re alarambara un,

Ki 4 fi di¢ bora 1’b¢ d’6de ayé.’

Eégin ni: ‘E dakun, n 0 g’erée gbesé o.
Wén ké si Odsa pé,

‘Dékun, fin wa ni di¢ 4’bi ased re funfun un,
Ki 4 fi bora dé&l¢ ayé.

Oosa ni: ‘E dakun, n o s’erée gbést o.’
Woén ké si Qrinmila pé:

‘Orinmil3, b6 se pipdn o pon wa d’6de ays.’
Qriinmila ni sé ¢ ri i pé

Ko si eegun lara oun.

Bi oun ba ti pon yin,

Oun o ni i le fin mé.

Wén si bérg si i be Qrinmila.

Wén nf ki Qrinmilda 6 ddkun, dibd,
K’6 fliyé dé'ni.

K’6 fliyé dé’kin.

K’6 f’iy¢ dé gbogbo ara.

Nigba ti 2bé pd lapoju,

Ni Qrinmild ba bi won pé:

‘S€ k¢ ¢ fi d’6de-ayé ndd ni?

Woén ni: ‘Béé nil.

Ni Qranmila ba ti ase Esh bonu.

Haa ti 6 ya ¢nu bayii,

Ni awon Iyami ba 6irdd si i.

L6 ba fi bé¢ gbé won dé’lé ayé.

Nigba ti wén dé’lé ayé tan,

Qronmila ni: ‘Ode ayé n4d la dé yii o,
E maa waa s¢ o.’

Wén oi kin ni i j¢ sisokalR?

Woén ni: ‘A 3 tun sdkalg mo,

Ibi ti a wa yii nadi darad.’

Qrinmild ni: ‘Nibo 16 d4a?

O ni: ’Ikin tmi ni-un.

Wén ni se bi awon mo pé ikin re ni télg
Kf awon 0 t86 ko sibé.

Wén ni awon o si sdkald mé ni.

Nigba ti 6 pé ti Qrinmild ti fird won,
Ti won s& ni awon O tin sdkal® mé dandan,
Ni Qriinmild ba ni: ‘E maa gbé&’be,

Ebi ni 6 kikud lée yin sQkald.’
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Won ni: ‘Kin ni i j’ébi?

Ifun at $dgd r¢ yii ndda té wa 4 jg.’
Ni wén ba fja Qranmild 4 je patipati.
Ni Qrinmild ba hg.

L6 ba gb’dond oko alawo lg.

O ni bawo loore ti otin se

O se ni i pa oun bayii?

Won ni ki 6 lgo ra ewtré kan.

Ni wén ba fi ifun r¢ pésé

P¢lt ¢polopd ¢ko ati epo.

Woén ko gbogboo r¢ sini agbada nla kan.
Wén ni ki Qrinmild 6 maa ru &sé naa lo
Si ibi ti 6 ti gbé awon Fleye mi.
Woén ni b’6 ba ghé éésé¢ naa kalg tan,
Ki 6 maa ya ¢nuu r¢,

Ki 6 maa wi pé:

‘Haa, ¢ jade;

Haa, ¢ jade.

Aré ika ni Qrinmila si dé’bi

Ti 6 ti gbé awon Elgye mi.

Bi 6 ti déb¢, ti O fige,

‘Haa, ¢ jade,

Haa, ¢ jade,

Ni awon Eleyé ba nfo 6 jade 16kodkan.
Nigba ti Qranmila ri i wi pé

Wén ti jade tan nind oun,

O tan fi owo tg ikin wo,

O ri i pé won ti tan pata poo,

Ni Qranmild ba i fil3,

L6 ba ho.

Aré t°6 sa4 wo yarda r¢ bayii,

Osu méta, ko tin jade sita mo.

Ti 6 sa lekeke mole,

Ti 6 ba bultbhu.

Ij6 ni 16,

Ay¢ ni fiyQ.

O 1iyin awon awoo r¢,

Awon awoo 1§ fiyin *Fa.

Agogo ni_Ipéro,

Aran ni Ikija,

Qpa kugikugu l6jude Iserimogbe.

O ya enu k6t6,

Orin awo 16 bo si i 1énu.
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Es¢ ti 6 na,

Ij6 fa a.

O ni b&¢ gégé

Ni awon awo 0Un fig’¢nu rere € pe "Fa.
001¢ 16 s¢yin gumole

Bi ¢ni arinmérin.

B’6 b4 ja X’6 rin,

A diré sii.

A di4 fin Okinlénu irGnmelg,
Wén ft'drun bd wayé.

A dia fan Eleye,

Eleye nt’dorun bd wayé.

A di4 fin Eégin,

Eégin at’drun bd wayé.

A di4 fin Odga,

Oosd fit’drun bd wayé.

A dia fin Qrinmila,

Qrinmila At'ikolé orun bd wa si tayé.
Erdd 'Po,

Erd Qfa,

Ori mi ni 6 gba mi 16wé Eleye.8

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.

If4 divination was performed for four hundred and
one gods

Who were coming from heaven to earth.

Ifa divination was performed for the Witches,

When they were coming from heaven to earth.

Ifa divination was performed for Eégun,

When he was coming from heaven to earth.

Ifi divination was performed for Odsa,

When he was coming from heaven to earth.

Ifa divination was performed for Qrinmila,

When he was coming from heaven to earth.

Eéglin, Ods2 and Qrinmila

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.
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They said: ‘Eégun, please, give us

Part of your motley costume

To cover up our nakedness until we reach earth.”

But Eégin said: ‘Please, excuse me, [ will have no
part in trouble.’

Then they said to Odsa:

‘Please, give us part of your white robes,

To cover up ourselves until we reach earth.’

But Oosa replied: ‘Please, excuse me, I will have no
part in trouble.’

They then told Qrinmila,

‘Qrinmila, please, if you cannot do all other things,
just mount us on your back till we reach earth.’

Qrinmila explained that as they could see,

There was no bone in him.%4

He complained that if he mounted them on his back,

He would not be able to walk again.

But they continued to beg Qrinmila.

They implored Qrinmily passionately,

They appealed to his big heart,

They appealed to his gracious spirit.

They appealed to his generous disposition.

When the pleading became unbearable,

Qrinmild asked them:

‘Is your wish solely to get to earth?

They said: ‘It is so.’

Qrunmild then put the powerful charm of Esu in his
mouth.63

As he opened his mouth,

The Witches began to enter into it.

And so he carried them in his belly until they reached
earth,

When they got to earth,

Qrinmila said: ‘We are now on earth,

Will you please come out?

But they answered asking him what he meant.

They said: ‘We will not come out again.

This place is good enough for us.’

But Qrinmila said: “Which place do you say is good

enough?’

He added: ‘That is my own stomach.’

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 Qriinmild had begged them for a long while

And they insisted that they would not come down,

Oranmila 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 Qranmila.

Qrinmila then took to his heels

And went to the house of an Ifd priest.

He asked how his act of kindness

Would not bring about his death.

He was asked to offer a goat as sacrifice.

And the priests used its intestines to perform the special
sacrifice of the Witches

Together with ¢kp and plenty of palm-oil.

They put everything inside a large pot.

They asked Qriinmila to carry it

To the place where he had swallowed up the Witches.

He was told that as soon as he placed it down,

He should open his mouth

And utter the following incantation:

‘Haa,% come out,

Haa, come out.’

Qrinmil 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:

‘Had, come out,

Haa, come out,’

The Witches began to fly out one by one.

When Qrinmili saw that

They had all left his stomach,

He pressed his stomach with his hands.

Seeing that they were all gone,

He then took off his cap,

And took to his heels.

He ran into his bedroom,

And for three months, he did not come ott.

He stretched himself fearfully on the floor

And hid himself carefully.

He started to dance,

He started to rejoice.
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He started to praise his Ifd priests
While his Ifd priests praised Ifa. 100
Gongs were beaten at Ipéré,
Aran drum was beaten at Ikija,
Drumsticks were used to make music at Isgrimogbe.
He opened his mouth a little
And he uttered forth the song of Ifa. 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 Eégiin,
When he was coming from heaven to earth.
If4 divination was performed for Odsa, 120
When he was coming from heaven to earth.
If4 divination was performed for Qrinmila,
When he was coming from heaven to earth.
Travellers to ipo,
Travellers to Ofa, 125
Only my Ori alone will save me from the Witches.

BESU, A NEUTRAL FORCE

Although Esu 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. 1t seems plausible to
hold that the action of Esu 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.
Esl, 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 Es and he favours
only those who have performed the prescribed sacrifice. This
is the meaning of the saying ‘Eni 6 ribp I’ Esii gh¢’ (Esu
favours only those who have performed the prescribed sacrifice),
usually found in many ese Ifd.

As mentioned above, whenever Qrinmila himself wants
to perform any wonderful or magical deed, he depends on
Esi. This is because Esi has a charm known as as¢ (charm of
command) which he could use to accomplish almost anything.
But as the examples below show, Esti could attack Qrunmila
or any other god whenever it pleases him to do so. When it
pleases him, Esi 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 gsg Ifd which contains an account of how on
one occasion, Esu teamed up with Death and Disease against
Qranmila. The three of them visited Qrinmila at a time when
he had nothing at home and he had no money with which to
entertain visitors. Qrinmila, 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.

0Qdé-owd, awoo Koro;

Adbo, obinriin g,

Omoo won Oké Ijero.

Bi dda owd ti Ada mi,

Bé¢ ni 4abdo mi mbod mi. 5
A di4 fan Qrinmila

Nij6 i olojo méta

O wo s’ilée baba;

Ifi o si ni i ni odkan

A ayo $ na. . 10
Ni Ortinmild ba pe Aabo, obinrin r¢,

Pé ki 6 k6 awon nikan ini dun 1o s’dja lo ta.

Nigba ti Aabd dé gja Ejighomekun,

Iroké Qrinmild ti 6 ra ni egbdje,

Won se € ni ogdje. 15
Irtikee re cgbifa,

Won se é ni ¢gofa.
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1bori Ifaa egbérindinlégin,

Wén se € ni okanlélégin.

Ni Aiabo ba mékun,

O fi digbe.

O fi lyéré g’ohun ard.

O ni Awon ¢ja nad & péjuowd.

Ni Qrinmil4 b4 fi iydr¢ d& a 16hun

Pé ki 6 1o ta awgn ¢ji naad b¢gbée.

Ni Aabd b4 ta Awon ¢ja nad ni itakuta.
L6 b4 m’6wé ra onjg walé. .
Awon olojo méta ndd—Ikd, Arin ati Esu—ije,
Woén si y6.¢7

Qd4-owb,8 Ifa priest of K6ro;s

Aabd,™ his wife,

Their daughter in the city of ljerd.”

Just as I lack money,

I also have security.

Ifa divination was performed for Qranmila,

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.

Qrinmila called Aabo, his wife,

To take all his belongings to the market to sell.

When Aabd got to the market of Ejigbomgkiin,”

Qrinmild’s irpke™ which he bought for seven hundred
cowries,

Was priced at one hundred and forty cowries.

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 Ifd divination
instruments which he bought for sixteen hundred
cowries,

Was priced at twenty-one cowries.

Aabd wept,

Instead of crying aloud.

She chanted Ifa poemnis, instead of uttering a wailing
cry.

She said that the materials were priced far less than

. their cost prices.

Qrinmila also answered her by chanting Ifa poenis.
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And instructed her to go and sell the materials. 25
Aibd then sold the materials at a loss,
And took the money to buy food home.
The three strange visitors—Death, Disease and Esu
—ate
And they were satisfied.

(b) In the following excerpt Esi is said to have teamed up
with Qrunmild when the latter seduced Death’s wife. After
taking the prescribed sacrifice from Qrinmila, Esd went and
sat in front of Qriinmila house. Before long, Death came club
in hand ready to kill Qrunmild. He found Esit outside the
house. Esil used a clever device to turn Death back.

O se firi kojana.

A did fin Qrinmila

Ifa Alp 18¢ gb’Ojontarigl,

Obinrin Tky.

Ojontarigl nikan n4a ni obinrin Tki, 5
Ortinmila si féé gba a 16wo Iku.

Wén ni ki Qrinmila 6 ribg.

O sirgu

Igba ti 6 ribo tan,

L6 ba gba Ojontarigl lowo Iku. 10
Ni Ikt ba mu kimd rg,

O korf §’ilé Qrinmila.

O si ba Esu 16jude.

Esi ni: ‘NK o,

Ika, Qjepé alaso osun.’ 15
Igbd ti won kiraa won tan,

Est ni: ‘Nibo 10 #lod?

Tkd nf dun Al ilé Qrinmild ni.

Esti ni: ‘Kin 16 de?

Tki ni 6 gba oOun 1ébinrin ni, 20
Léni ni dun 6 sl pa 4.

Ni Bst ba nf ki 6 joks.

Igba ti 6 j6ko tan,

Ni Ega b4 fin un ni jije ati mimu.

Igba ti Tku jeun ti 6 yS tan, 25
O dide,

O mi kimdo rg,

0 1lo.

Est ni: ‘Nibo 16 da?
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Iku ni oun nlg ilé Qrunmila ni.
Esl ni: ‘A maa jeun eni tan, kK4 tun pa ni?
O 6 mo pé onje Qrinmila lo j¢ yii?
Igba ti Iki & mo ohun ti y66 se mo,
O ni: ‘S¢ fun Qrinmila ki 6 maa mu obinrin naa.’
1j6 ni Qrinmila njé,
Ay ni nyo.
ni 9 se firi kojana.
A dia fin Qrunmila,
Ifa nlo 1&é gb’Ojontarigi,
Obinrin k.
Qran t°¢ ¢ ro kek¢ si,
Alé ana ni mo fi s°4ti,
Ni mo fi mu.
Ghberefu.
A °9rdn yii mu taba.
Awa f’¢ran yii mu taba,
A 0 ki mo.
Gberefu.
A f°0ran yii mu taba.”

The one who dashed swiftly across the road.
Ifa divination was performed for Qrinmila,
When he was going to snatch Qjontarigl,”
The wife of Death.

Ojontarigi was the only wife of Death

But Qriinmila wanted to snatch her away.
Qrinmila was asked to perform sacrifice.
And he performed it.

After he had performed the prescribed sacrifice,

He snatched Ojontarigi away from Death.

Death then took his club,

And went to Qrinmild’s house.

He found Esu outside the house.

Esu said: ‘I greet you,

Death, nick-named Qj¢pg, whose garment is always
red.’

After they had exchanged greetings,

Esti asked: ‘Where are you going?

Death replied that he was going to Qrinmila’s house.

Esd asked: ‘What is the matter ?

Death complained that Qrinmila had seduced away
his wife
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And vowed he would kill Qrinmila that day.
Then Esu asked Death to sit down.
After he had sat down,
Estu gave him food and drinks.
After Death had eaten to his satisfaction, 25
He stood up,
Took his club,
And started to go.
Est asked him again: ‘“Where are you going?’
Death said he was going to Orumnila s house. 30
Est asked: “Does one eat a man’s food and rise up to
kill him?
Don’t you know that the food you ate is Qrunmila’s
food.’
When Death knew not what to do,
He said: ‘Tell Orinmila to keep the woman.’
Orinmila started to dance, 35
He started to rejoice.
He said: ‘The one who dashed swiftly across the road.’
Ita divination was performed for Qrinmila,
When he was going to snatch Ojontarigi,
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 matter along with tobacco.

(c) The following excerpt tells of how Esu helped the people
of a place known as Ilow¢n’® to drive away all the Ajogun which
besieged them.

Ope ihaha ab’idi siiriki.

A did fin won n’Ilowon

Ajogin di won m¢lé pin pin-in pin.

Wén ni ki gbogbo ari Ilowdn 6 rube.

Woén si ra u. 5
Igba ti wén rabe tan,

Ni Est ba ba won 1é gbogbo awen ajogun
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Lo kurd 16d¢¢ won.

Igba ti wén ségun tan,

Iniu wén dun, 10
Wén ni bée gégé ni awon awo awdn wi.

Ope 1haha ab’idi siiriki.

A dia fin won n’llowon,

Ajogin di won m¢lé pin pin-in pin.

Awa 0 ma ma r’égun n’llowon mo, 15
Ogin si,

Ogin lo.

Gbogbo agbaagba Ilowon.

L’6 ra orin méji méjl.

Ajogin ti peyinda, 20
Ajogun 19.77

Palm-tree with heavy load of rubbish? has a big base.
Ifa divination was performed for them at Ilowon
When they were besieged by the Ajogun.
All the people of llowon were asked to perform sacri-
fice.
They performed it. 5
After they had performed the prescribed sacrifice,
Esu helped them to drive all the Ajogun
Away from their midst.
After they had conquered,
They becamie happy, 10
And said that was exactly what their Ifa priests had
predicted.
Palm-tree with heavy load of rubbish has a big base.
Ifa divination was performed for them at llowon
When they were besicged by the Ajogun
We no longer see war at llowon. 15
War has moved away,
War has gone.
Each of the old people of llowon
Offered two chewing-sticks as sacrifice.
The Ajogun have turned their backs. 20
They have gone.

(d) In this excerpt, we can see how Esu 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,
Est 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.

Qt6otootdo, babaliwo Olowo

L6 dia f’6lowo.

Qrogroerdd, babalawo Qlord

L6 dia £°016rd.

K’ j’éwa tan, 5
K’4 gbon’w$¢ ré é ’ni awo poro poro poro,

Babalawo Qlomg

L6 dia f°616me.

Wén ni ki gbogboo won 4 riibg nitori omo.

Qlomo nikan IS rd. 10
Oloéwé ati Ql¢r¢ fi gbogbo owdo won s00giin,

Sugbén won o r'éme bi m¢.

Est ni: ‘O di 3gb6d mi afakan

Okuuru opén gnah sin’

Woén ni: ‘Ta 16 sin kan? 15
Won ni: ‘O stin kK’Olowé at’Qlérd at’Qléme.’

Woén ni: ‘Ta 16 ha ribo?

Woén ni: ‘Qlgmo nikan 16 r(.’

Nij¢ Oléowo ku,

Est ni ki won 6 maa lo pin dukida re. 20
Nij¢ Qlémo ki,

Awon omoo r¢ nikan

LS pin gbogbo nhkan Inii rg.

Ik& p’Oléwo,

O bowd & fAwn jé. 25
Iki p’Ql¢ry,

O K6rdq 1 lo.

Ero okun,

Erod ¢sa,

Ta ni 6 md 30
Pé ipa Qlom¢ & nf i run.”®

Ot66tet$o,® Ifa priest of the rich
Performed Ifi divination for a rich man.
Qréorooré6,8! Ifa priest of the wealthy,
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Performed 1fa divination for a wealthy man.

When we finish eating beans,

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.

The rich man and the wealthy man used all their money
to procure medicine,

But they could not have children.

Est 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 ?

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,

Esu ordered all and sundry to go and share his belong-
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.

Death killed the wealthy man,

And took away his wealth.

Travellers at sea,

Travellers on lagoon,

Who does not know

That the path of the parent shall never be effaced?
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CHAPTER VII
Nature

APPRECIATION OF NATURE IN ESE IFA

UTTERANCES embodying sound knowledge and deep apprecia-
tion of nature constitute an important part of the content of
es¢ Ifd. 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 e¢se Ifd may be
devoted to one or more of these objects or creatures of nature.
Such gsg are to be found in almost every Odii.

In dealing with an object or creature of nature, an ese
Ifd usually dwells on its particular use or importance. Its
special characteristics may also be discussed. Furthermore,
in the ese Ifd, 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 gsg Ifd pertains to an object
or creature of nature, the stylistic device of personification'
is employed apparently because of the need to cast the material
in the distinctive If4 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.
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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.?

A number of ese Ifd 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 es¢ Ifd. Among
such animals, the most important are éékdn (the lion), pkéré
(the squirrel) edun® (a type of monkey) and faripé¢ (the dog).
The manner in which these creatures are presented in ese
Ifd will be clearly shown in the following illustrative excerpts.

1. The Lion*

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
If4 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.

Adénsa-ya Okété,
Afakalde gbdrd.
Bi t¢t¢ &glin ba so 16do,
A tiiri gogodgd sint omi.
A dia f’E&kan, alawdo mininjo. 5
Otin le niyl bayii?
Ni Eekén dafa si.
Wén nf pip¢ ni iyli r¢,
Sugboén k’6 ribg.
si rd u. 10
O i ab¢ méwi
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Ati ago mininjo kan.

Abe méwa t'6 ri naa

Ni awon awoo réé¢ kan m¢ on 1¢s¢
T°6 fi hsoko fin gbogbo eranko.
Aso mininjd t'6 ri naa

Ni won dabd 6 lara

Ti 6 s¢ ¢ di argwa ¢ranko.

1;6 ni 7j6,

Ay¢ ni fyq.

O fyin awen awoo 13,

Awon awoo r¢ fiyin Fa.

O ya enu koté,

Orin awo ni nko.

Es¢ ti 6 na,

Ij6 fa a.

O ni béd gégé

Ni dwon awo oun fig'¢nu rere € pe "Fa.
Adéania-ya okété,

Afakalke gbdrd.

Bi tét¢ égin ba so 16do,

A tirii g¢gddgd sinli omi.

A dia féekan, aliwdo mininjo,
Adagbiyl eranko.

Qbs& 16 f’iyi f’Eekan,

Adagbiyi e¢ranko.

Adagbiyl ¢ranko d;

Adagbiyl eranko.

Oosa 16 fiyi f"Eekén,

Adagbiyi eranko.’

The giant-rat makes a fire without warming himself
by it.6

The ghborg? 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
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 Ifa priests;
And with these he harrassed all other animals. 15
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 Ifa priests,
While his Ifd priests praised Ifa.
He opened his mouth a little
And started to sing the song of If4 priests.
As he stretched his legs, 25
Dance caught them.
He said that was exactly
How his If4 priests employed their good voices to
praise Ifa
The giant-rat makes fire without warming himself
by it.
The ghgrp vegetable creeps all over the ground. 30
When thorny spinach bears seeds by the riverside,
It leans markedly towards the river.
1fa 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 ese 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.

Ayd6ré e¢nu,

Ayodoro enu;

Ebitl enu o tasé.

Enu oféré ni i p’oférd,

Enu oford ni i poforo. 5
Enu féroforo ni i p’oférd.

A dia fin Qkéré

Ti y60 m@’lé I'ébd Ona.

Wén ni ki Qkéré 6 sora

Nitori pé enuu ré ko bbd. 10
Woén ni k’6 ma maa fi gbogbo ohun ti 6 b4 ri

So¢ fin édyan mo.

Okéré o gbé.

Igba ti 6 ya,

Iyawé Qkéré bimo méji létkan naa. 15
Igba ti ind Qkéré din tan,

T’6 di jo kan,

O ni: ‘Qkéré bime méji,

11é kin tétéété;

Gbogbo érd ona, 20
E ya waa wo 6’

Igba ti awon ayé gbé,

Woén ya bd sini igbé,

Wén nawé gan ilé Qkéré,

Wén si td u wo. 25
igba ti won 6 d& intu 1é Qkéré,

Wén ba omo méji ti 6 bi naa,

Ni wén bd mi won lg silé.

Igba ti awon omo aridyé délé,

Wén fi awon omo Qkéré léri iyan, 30
Won sl ba ¢bg lo.8

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.

If4 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 ese Ifd.
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 Adyd
(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, Ady4 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
Edun and took him to the cult house of the Ogb6ni, the tradi-
tional judges of Yoruba society.

When the Ogbéni examined Edun, they discovered that
he was an offspring of the Qsun 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 Ogbéni acquitted Edun. They then
considered the case against Ady4 and concluded that he should
be punished for running away when he saw the farmer.

Aré 16 b’édun A'LR,

Edun 0 m¢ ¢n sa.

A did fun Edun, .

Edun ti { ¢ omo-iyA Aaya.

Aaya fo fer, 5
O gori igba.

Edan ta féré,

Edan gori igi.

Nigba ti iwa sg,

1361 ni Aaya maa frin 10
Oun pelt Edun,

Omo iya ¢.

Sugbén ni_gj¢ kan,

Edun ati Aaya waa jale,

W¢n loo ji agbado ya 16ko. 15
Aaya 16 k¢ ri oloko

L6 ba fo féré gun igi igba.

Nigba ti Edun 6 fi wi pé 6un 6 f0,

Olbko ti dé,

O si md Edun. 20
Oloko waa di Edun lokun.

Nigba ti 6 mad un dé ilédi,

Wén ri i p¢ omo Qsun ni.

Won waa so fun oléko pé

Eni ti o ma wa yii, 25
Awon & gbodd pa 4

Nitori pé omo Qsun ni.

Won ni ki Edun 6 jéwd.

Ni Edun ba jéwo.

O ni 1606t6 ni dtn ya agbado 30
Sugb¢n 16ju oléko ni 0hGn se ya a.

W¢n waa bi Edun pé

Kin ni y6é san fiin ol6ko.

Eddin waa bgre si i se bii were.

O ni: ‘Edin y’agbado haa, 35
Edin y’agbado haa.’

Ni awon ¢gb¢ imulé ba so wi pé

Ti Edin_tan #’b2.

Wén ni Adya ti 6 ri oloko s4
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Ni ki won 6 fi iya je.
Wén ni ome-iyA kan naa
Ni Edun ati Aaya
Sugbén won o fi awd joraa won.
Edin b¢ nind ¢jo,
Qrén sl kan Aaya.
Awon Ogbéni wai ni,
‘Ta ni 6 o tanran araa won?
Woén ni: ‘Iwo Edun,
Nigha ti 0 mo lwd Adya
Bé e ti ¢ 0 jo fo fére?
Edun gbalaja,
Emi lo wai saré se?
Kin 16 se ti 0 o fi fo m¢$’ gi?
Ti oléko fi wad mi ¢?
idl’m ni: ‘Omodé ni i yara bi 3g4,
gbd abikun dé&ré¢ bi apo.
Aré b'édun 1ilg,
Edun 6 m¢ 4n sa.
Aré ori igi 16 yé Edun’
Adys wa 6fd ske,
Edun mbé.
Adya o soke,
in bé.
aya fo mé’gl I'6riin,
Edon i,
Edidn o8

When Edun had to run on the ground,
He could not run very well.

Ifa divination was performed for Edun,
Who is of the same mother as Aay4.
Adya jumped quickly,

And climbed the locust-bean tree.
Edun darted upwards,

And climbed a tree.

When the earth was young,

Alya used to walk on bare ground
Together with Edun,

His brother.

But one day,

Edun and Aayd committed an act of theft.
They plucked maize cobs from a farm.
Adly4 was the first to see the farmer.
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He jumped up and climbed the locust-bean tree.
Before Edun could jump on any tree,

The farmer had arrived.

He captured Edun

And tied him up with a rope.

When he took him to the culthouse of Ogbéni

It was discovered that he was an offspring of Qsun.

The farmer was therefore told

That the person he had brought before them

They must not kill .

Because he was an offspring of Qsun.

Edun was urged to admit his guilt.

And he confessed.

He said that indeed he plucked maize cobs

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-
fully.

Edun plucked maize suddenly and forcefully.’

Then the Ogb6ni elders said

That the case of Edun had come to an end.

They said that A4dya who ran away when he saw the
farmer

Was the one to be punished.

They said children of the same mother

Were Edun and Aéyé,

But their colours were not alike.

Edun was acquitted .

But trouble remained in store for Adya.

The Ogb6ni then asked,

‘Who would pay a ransom for who?

They said: “You, Edun, .

Since you knew the ways of Adya

Why did you not jump on the tree together with him.

Edun, the small one,

Why did you run on the ground?

Why didn’t you jump up a tree?

Why did you give the farmer the chance of catching
you?

Edun said: ‘Small children are usually as fast as hawks.

Old people have fat bellies which look like sacks.

When Edun had to run on the ground,
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He could not run very well.
It is running on tree-tops that Edun understands.’
Aay4 began to jump up, 60
gun began to hop.

aya kept bouncing,

un kept hopping.

4y4 jumped up a tree.
Edun dashed off 65
And escaped.

4. The Dog

The dog is depicted in esg Ifd 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
If4 priests, the dog went to a place to which he was not invited,
and as a result he was beaten up.

B’¢Kbo O pe ni,

Asefin O ye ni;

Qran ti & sunwn,

Konko nsoji.

A dia fin Tafp2d 5
Ti 6 gba kum¢ s’atari.

Woén ni ki Tanpéd 6 sora o,

Ki 6 ma lq si ibi ti won 0 pe € si.

Ko gbd.

L6 ba lo si ibi ti won O gbé pé é. 10
Bi 6 ti dé'be,

Kim¢ ni won ko6 ti i,

O si je opy lya nibg.

Ayin-édi ni Ayin awon awoo r¢.

O ni b¢lébe d pe ni, 15
Aséfin o ye ni;

Qran ti & sunwn,

‘Konko ngojd;

A diA fin Tanped

Ti 6 gba kumd s’atari. 20
Keée pé o,

Ké¢ jinna,

E wii wo'fa awd ki

B’6 4 fige.
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A 4 se mo Tanped
Ni 2 fipe aja.l®

1f 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.

IfA divination was performed for Taripéo!! 5
Who would receive a blow on the head.

Tafipéd 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.

1t was with regiet that he praised his 1fa 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.

IfA divination was performed for Taripé¢

Who would receive a blow on the head. 20
Very soon,

At no distant date,

Come and see the prediction of the 1fa priests

Coming to pass.’

How shall we knew Tanpéd? 25
That is another name for the dog.

BIRDS

Birds of different species are mentioned in gs¢ Ifd as common
inhabitants of the Yoruba country. Excerpts are quoted below
on the birds frequently mentioned in ese Ifd: (i) Eyelé (Pigeon),
(ii) Oror¢ (Pin-tailed Whydah), (iii) Igun (Vulture), and (iv)
Agbigho (a bird with a disproportionately big head).

1. The Pigeon

There is a lot of material about the pigeon in the first Odu.
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 ese 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 Ogbé’s house and thereby
became a town dweller. From then on Eji Ogbé commanded
that any time the pigeon would bear children, it must always
bear two children simultaneously.

Ejigbede gbigbe ni o gbé mi.
A dia fun Ojiord
Ti dlg isal¢ abata,
I'f dlo 1eé kanrilé¢ eme ni bibi.
Ejighede, eyelé o sako, & sabo, 5
Won a jimd joraa won
Laljum¢$ yato.
A dia fin Ejigbémi
Ti i se omo lyaa Moyamoya.
Eje&ji ni mo gbe, 10
N ¢ gb’¢nl kan soso m¢.
A did fin Eyeko
Nij$ ti mbe laarin igb¢.
Nigbha ti Eyelé dsunkdn
un 0 r’'émo bi. 15
Woén ni ¢bo ni ki 6 waa ra.
Osriu
Nigbaa 1aélaé ri,
Won ki i pe Ey¢lé ni Eyglé,
. Eyeko ni wén fipé é 20
Nitori pé oko ni rigbé.
Omo iyd ni oun ati Adaba;
Qori, omo 1ya Ey¢lé ni oun naa pglu.
Gbogbo won 16 bimg,
Ey¢lé nikan ni o bi. 25
O waa to Eji Ogbe lo.
Eji Ogbe ni k’6 tdju agbagba aladipd méji,
Eku méji, ¢ja méji, eyindi¢ méji,
Ki 6 fi gbogbo r¢ ribo.
Ey¢lé si se bég. 30
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Nigba ti Eyelé 6 pamo,
Méiji 16 pa.
O waa ké awon omo nia han Eji Ogbe.
O dipé,
O sl tin san &jéégun. 35
O ni 14ti fi imoore dun han,
Ki Eji Ogbe 6 k¢lé fin dun
Ni itaa r¢
Ki oun 6 méaa gbé.
ni: ‘Mo bim¢ mdéji, 40
Mo d’eye ilé.
Mo bim¢@ méji,
Mo d’eye ilé”’
Eji Ogbe ni: ‘Eye yii ye ilé 1606t0,
Ni wén ba fi Apé € nf Eyelé. 45
O ni ki Eyelé 6 fi dkan
Ti ko b4 fé nind dwon ¢mo naa rabe.
Eyelé ni: ‘N 0 le f’ikan rabo o.
Ejeeji ni mo gbe,
N ole pé’kan 50
Eje &l ni mo féran.’
l{:ﬁ Ogbe ba fi a$¢ siipé
Mé_)iméﬁ ni Byelé 6 maa bi
Nigbakigba ti Eyelé 6 bd pamg.’1?

Ejigbede,!? you should bless me.

H4 divination was performed for the Water Lettuce

Who was going to the deep part of the pond

To start producing children very fast.

Ejigbéde, pigeons both male and female, 5
Resemble each other

Without any difference.

If4 divination was performed for Ejigbémil¢

Who was of the same mother as Moyamoya.!3

I bless people in pairs, 10
I no longer bless one by one.

IfA divination was performed for Eyeko!¢

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¢ko

Because she was living in the bush.

She was of the same mother as the Dove

And also Qori.l”

They all had children

Except Pigeon who had none.

She then went to Eji Ogbé

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.

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-
cious prescription.!8

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,

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 Eyelé.!?

He said that Pigeon should offer one

Of the two children she did not like as a sacrifice.

But Pigeon said: ‘T cannot offer either as a sacrifice

I am fond of both.

I cannot kill either of them.

I love both of them.’

That was how Eji Ogbé commanded that

Pigeon should always have two children

Any time she would hatch her eggs.

2. Ororé (the Pin-tailed Whydah).

Ororé is one of the birds often mentioned in ese Ifd. It is
sometimes depicted as an Ifid priest. It is also known as gye
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poba (the king’s favourite bird). It is one of the tiniest and
best-known birds of West Africa. It is therefore known in gse
Ifd as kékeré oror¢ (tiny pin-tailed Whydah). Despite its small
size, Ororé is one of the most active birds known to the Yoruba
and many ese Ifd point to its agility and sturdy good health.

The following ¢se Ifd depicts g)rbré 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 If4 priest that he should be as active, productive,
prosperous and long lived as Ororé.

O ki mi ni paarapongba,

Mo € ¢ ni paarapongba;

O ki mi ni paarapongba,

Mo jé ¢ ni paarapongba;

A ji k6 wésewése, 5
A ji k6 wesewése,

A ji k6 wesewese Ororé.

A dia £0roré o dagba.

Woén ni 6 f¢bo ola 4 '},

Ebo ajogun ni 6 se. 10
N 6 gbd6 gb6d gbd layeé,

ji k6 wesewese Ororé.

6 1a 1aa 13 tén,

6 s’edin ¢la 4 waju. 15
ji k6 wesewese Ororé.

0 liya fégé t’égbérin.

ji k6 weséwese Ororé.

o

6 bimo bi yo ydQ yo laye.
ji k6 weséwese Ororé.?0 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,

Ifi 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.

Ororé wakes up in the morning always feeling active.

I will become very rich indeed,

And use my riches to benefit people in distant places. 15

Ororé wakes up in the morning always feeling active.

I will have almost eight hundred wives.

Ororé wakes up in the morning always feeling active.

I will have many children on earth.

Ororé wakes up in the morning 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
If4 divination because he helps to get rid of sacrifices.?!

In the following excerpt the importance of the vulture with
regard to IfA divination sacrifice is clearly brought out. If4
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.

Salagéréje 16 difs fun *Gunnugin

Omo 016jogbdolérd

Salagiréjé waa jebo.

Igin wai jebo

K’ébo 6 1&¢ baa fin. 5
Eté waa jebo

K’¢bg 6 [¢ bad da.

Igan, étié, arda ’Léde.

A ¢é ba o ri 'Gunnugin

A K y66 1& sbo; 10
B’4 o r’akala,
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A 0 soro.

Salagéreje wad jebo.

Igin waa jebo

K’ébg 6 1& baa fin. 15
Eti¢ wai jebo

K’ébo 6 l& baa da.

Igin, Eti¢, arad ’Léde.

Salagréj¢ waa jebo.2

Salagireje?® was the 1fa priest who performed divina-
tion for the Vulture.
Offspring of Ol6jogbdolérd.
Salagdrgje, come and eat sacrifice.
Vulture, come and eat sacrifice
So that sacrifice may be acceptable to the gods. 5
Etié, come and eat sacrifice
So that sacrifice may be taken away by the gods.
Vulture, nick-named Eti¢, offspring of 116de.2s
One does not always realise that without Vulture,
One cannot perform a sacrifice. 10
Without Akala,2
One cannot perform any propitiation.
Salagéréjé come and eat the sacrifice.
Vulture, come and eat the sacrifice
So that the sacrifice may be acceptable to the gods. 15
Eti¢, come and eat the sacrifice
So that the sacrifice may be taken away by the gods.
Vulture, nicknamed Eti¢, offspring of 116de.
Salageréje, come and eat sacrifice.

4, Agbigho¥

Agbigbo is portrayed in ese 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 ese
claims that this bird was originally a bastard born by one
of Qranmila’s wives. Qranmila taught him, along with his own
children, the secrets of divination but he proved himself a
bastard when he deceived Qrinmila forcing the latter to curse
him with the aid of Esi. This was how he became a bird of
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the forest. Several gse Ifd also explain that Agbigbd 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 Qrinmila but he encountered Est outside the house.
Esu intervened and begged Agbigbd to accept birds and ani-
mals which Qriinmild had used for sacrifice instead of himself.
When he had left, Esit 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
Agbigbd bird.

Omii s¢ldri & mu kéngbé.
A dia fin Agbigbdniwonran
Ti i se omokunrin igbépdsi.
Bf Agbigbb ba gbé posi kale tan,
Ojtde eni ti 6 b4 gbé e si, 5
1kd ni 1ati pa oliwaarg.
Igba ti Agbigboniwdnran gbé pési tan,
L6 ba gbé e,
O di $na ilé QOrinmila.
Qranmila 14134 ikt méji ¢j¢ naa. 10
L6 ba gbé Ifaa ré kald,
O bi i 1éére nipa ala ti 6 1a.
Ifa ni ki Qrinmild 6 saré ribo.
Igba ti 6 ru G tén,
Won gbé ¢bo naa lo si idi E$u 15
Laipé, Agbighé dé ojude Qrinmila.
O ba Esu 16jide.
Esu ni kin ni Agbigb6 6 ki sintiu pési naa.
Agbigbé dahin pé Qrinmild ni.
Est waa bi i léeré pé 20
Kin ni ohun ord ti y66 gba
Ti ko fi ni i mi Qrinmila lg.
O ni dun 6 gba eku ati ey¢ ati eran.
Esi d4 a I6hin pé gbogboo ré naa
Ni Qrénmila ti fi kin ¢bo ra. 25
Ni st b4 k6 gbogboo ré jade fin Agbigd.
Haln ti Agbigb6é ké gbogboo rd,
L6 ba gbé pbsii ré Ale,
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O si kori si dna ibomfi.
Tgba t 6 lo tan,

Est ni ko gbodd so pési ndd kalé mé laélaé.
Titi di oni ol6nld,

P6si ndd sibg 16ri Agbigho.
Igba tf inGu r§ ddn tan,

16 ni 156,

Ay} ni Byq.

O ni bé¢ gégé ni Awon awo dGn wi.
Omii sélérti & mu kéngbe.
A did Pagbigboniwdnran
Ti { se omokunrin igbép6si.
Béku lo 6 bd gba,

O gb’eku,

O maa yara lq.
Agbigbdniwdnran gb'éra ¢,
Gbér ¢,

Awa b ra.

B’%ja lo 6 bi ba,

O gb'gja,

O maia yéra lo.
Agbigboniwdnran gbéru e,
Gbéru ¢,

Awa o n.

B’éran lo 6 bi gha,

O gb’¢ran,

O maa yara lo.
Agbigboniwdnran gb’éru e,
Gb'ér e,

Awa 0 ra.®

Spring water is not deep enough to cover up a gourd
dipped in it.®

If4 divination was performed for Agbigbdniwonran,

The strong man who carved coffins.

After Agbigbo had finished making his coffin,

If he placed it in front of any man’s house,

That person would surely die.

After Agbigbdniwdnran had finished carving his coffin,
He carried it
And made for Qrinmild’s house.
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Qranmila dreamt of death till day-break that night.

He then took his Ifa divination instruments

To find out the meaning of his dream.

1f4 told Qrunmila to perform sacrifice immediately.

After he had performed the sacrifice,

The sacrifice was carried to the shrine of Esu.

Before long, Agbigbd brought the coffin to the front
of Orunmﬂa s house.

And he found E$u there.

E$u asked what Agbigbd would put inside the coffin.

Agbigbd answered that it was Qrinmila

Esu then asked from him

What offerings he would take

So that he would not take Qriinmila away.

He said that he would take rats, birds and animals.

Est answered that all those things

Had been included in Qrinmild’s sacrifice.

Esu then brought all of them out for Agbigbd

As soon as Agbigbd snatched them,

He lifted up his coffin

And went to another place.

After he had gone,

Est cursed him saying that he must never put down
the coffin again.

Up till today,

The coffin is still on the head of Agbigbo.

When Qrinmila became happy,

He started to dance,

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 Agbigbdniwdnran

The strong man who carved coffins.

If it is a rat you will take,

Take the rat,

And go away quickly.

Agbigboniwnran, take your load,

Take your load away,

We don’t want it.

If it is a fish you will take,

Take the fish,
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And go away quickly.

Agbigboniwonran, take your load, 50
Take your load away,

We don’t want it.

If it is an animal you will take,

Take the animal,

And go away quickly. 55
AgbigboniwOnran, take your load,

Take your load away,

We don’t want it.

INSECTS

The insects mostly mentioned in ese Ifd are Yindinyindin
(black ants’ undeveloped pupae), Adydn (Cockroach), Labaldbd
(Butterfly), and Aldntakin (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 ééra. They
are white and tiny and resemble maggots.

Because they are very numerous, they are regarded in ese
Ifd as signs of plenty and fertility. It 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 se é salégbé.

A diad fun Yindinyindin

Ti af’omi oji u sogbéré omo.

W¢n ni Yindinyindin 6 ribo.

Wén ni pip n’ire omo fn un. 5
si ri u.

Igba 6 ribo tén,

O ni béd gégé ni awo dlin wi.

Okiita ni ko se ¢ salégbé.

A di4 fun Yindinyindin 10
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Oun $4 ni t'idin.

Ayid ma ma mbi o,

Qkoo r¢ fipon.
Yindinyindin $4 ni t’idun.®

Stone is not a good material for supporting a wooden
object being carved.3!

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
children was very good.

And she performed the sacrifice.

After she had performed the sacrifice,

She said that was exactly what her Ifa4 priests had
predicted.

Stone is not a good material for supporting a wooden
object being carved.

Ifa divination was performed for Yindinyindin

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 ese Ifd 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.

Ekutée 1€ ni 1 £ibi gb’ara odedé ¢ s’ona ni ririn.
A dia f’Aayan

Ti fij¢ lawljo eleyg.

Wo¢n nf 6 kdaki Molg,

O jare,

Ebo ni 6 se.

O p’awo 1ék&,

10
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O p’Esu 16l¢,

O worun yan yan-an yan

Bi eni ti 0 ni i ki mé layé, 10
O waa ko’ti dgboin s’¢bo.

Qrinmila 16 d’¢ké eku,

Bewd Ife.

Aayan o gbdd¢ f’age ¢dun

Gbalé gerere nisoji eleye.3? 15

It is the house rat who makes the middle of the sitting-
room his pathway.
Ifa divination was performed for Cockroach
Who was searching for food in the midst of birds.
He was told to take care of Mol3.33 5
He was told to perform a sacrifice.
He took his Ifa priests for liars.
He took Esu for a thief.34
He looked fearfully to heaven
Like someone who would never die. 10
He bluntly refused to perform sacrifice.
Orinmila said that to eat half a rat
Is taboo in the city of Ifg.3
Cockroach must not trail his pdim cloth3s
Pompously on the floor in the midst of birds.

3. The Butterfly

The Butterfly is a very prominent creature of the Yoruba
natural environment. It is not surprising, therefore, that it
features prominently in gse Ifd where it is regarded as a playful,
healthy and harmless creature. The following excerpt illustrates
the point.

Okitl babaaba ni i pekun dpdpé.

A did fin Mpolagan,

A bu fési.

Labalabid nikan ni mbe 1éyin

Ti fs¢bo. 5
O ni: ‘E wo ind mi,

E wo ¢yin mi’

Labalaba 6 16t¢ ninu.
E wo ind mi,
E wo ¢&yin mi.”? 10
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It is a very big heap that lies at the end of the highway.

Ifa divination was performed for Mglagan.3

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 ¢se Ifd the spider is always referred
to as a master craftsman who weaves his threads with great
expertise. In the following egse Ifd the expertise of the spider in
weaving threads is regarded as a thing of wonder and amaze-
ment,

Ogddd owi §oke odd

Payin ke kee ke s’6l6ko.

A dia fun Alantakun,

Omgq asohun gbogbo bi idan bi idan.

Ifa, bi idan bi idan 5
Ni o ge’ree témi f’émi.

Ogodd owa g°0ké odd

Payin ke kee ke s’616ko.%

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
Yoruba 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
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ese Ifd. The general features of such plants and the conditions
favourable to their growth are usually discussed in ese Ifd.
Four of such cultivated plants namely, Owu (the Cotton Tree),
Agbido (the Maize Plant), Agbagbd (Plantain) and Bara
(the Melon Plant) are presented below as they appear in esg
Ifd.

1. The Cotton Plant

The conditions favourable to the growth of the cotton
plant form the subject-matter of the following ¢s¢ Ifd. 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.

Qlgseé, awo oko.

A dia £6wi

Eyi ti 6 maa fi gbogbo omo §owd abigbin.

Owii ni bAwo ni dun 6 e maa bf abiye bayii?

Ti ayé ko si fi ni i riran ri oun? 5
Woén ni ki 6 rubg.

Igba ti 6 rube tan,

Ni wn ba ran eji wéréwéré

Pé ki 6 lo pa Owt

Ati awon gmoo ré. 10
Nigba nai ni Owili wA4 béré si i rd.

Wén ran iriwdwo

Pé ki 6 19 p’Owil.

Nigbd nda ni owld wai bére¢ sf { bimg.

Léyin ndd ni wdén wAd ran Oo6rin 15
Pé ki 6 lo p’Owu.

Igba ti dorun Ap’Owl

Ni Owid waa bere si i 1a.

O ni béd gégé ni Awon awo OUn Wwi.

Oloseé, awo oko. 20
A dia £°Owit

Ti nfi gbogbo om¢ §’0wo abigbin.

Wén r’éji wer¢wére

Pé 6 lo p’Owl o,

Owua ard. 25
Wén ran’ri wowg

Pé 6 lo pOwi o,
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Owi fpalaba.

Won r’é6oran

Pé 6 lo p’Owit o,

Owa nla.

Owi fird o,

Owu fla.

Nisoji eleye lowa se é 1a.°%

OQlgseé, 1fa 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

And how his enemies might be unable to see him.

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

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

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.

Qlos¢é, Ifa priest of the farmland.

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.

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.

10
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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

Maize is one of the main plants cultivated by the Yoruba
farmer. The subject of the following gse Ifd is the ability of
one maize grain to reproduce itself many times.

Eni tere,

Ejl tere.

A dia fin Agbado

Nigba ti flooko alerd @dun.

Wén ni pipy ni iree ré, 5
Sugbdén k’6 ribyg.

O gbé rira ¢bo,

ra.
O gbé eru atukesy,
O tu. 10
O gbé ikarara ¢b$ ha fan un.
Ij6 ni 14j6,
Ayo ni fyo.
flyin awon awoo re,
Aqu awoo r¢ fyin ’FA. 15

O ya enu kéto,

Orin awo 16 bé si i lénu.

O ni béd gégé

Ni awon awo oun wi.

Eni tere, 20
Eil tere.

A dia f’Agbado

Nigba ti flooko alerd odin.

Agbadé rin *hddhd looko.

Igba aso 1Agbadé mu bd. 25
Igba aso.

Agbadd §’dun nikan r’oko.

Igba agq,

Igba aso 1Agbad6 ma bo.

Igba aso. 30
Agbédé s’oun nikan r’oko.
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Igba omio,
1gba omo 1Agbadé ma bo.
Igba omo.#!

Collecting things one here, one there,

Collecting things two here, two there.

Ifa 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 Est.

She gave sacrifice to Esii. 10

Her sacrifice was accepted by the gods.

She started to dance,

She started to rejoice.

She praised her Ifd priests

While her If& priests praised Ifa. 15

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 ese Ifd, the plantain is said to have been origi-
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nally unproductive; she began to bear children only after con-
sulting her Ifd priests and performing all the prescribed sacri-
fices.

B’agbon 6 soro,

A tidi bo’lé.

B’ida 6 soro,

A téeku b'ako.

Kordwd Agbagba ni won difa fan, 5
Nigba ti fj¢ nirdgbun ota.

Wén ni ki Agbagba 6 ribg.

O si ri u.
O si ségun awon Otda r<.
waid nyin awgn awoo re. 10

Awon awoo r¢ nyin 'Fa.

O ni b’agbén 6 soro,

A tidi belé.

B’ida 6 soro,

A téeku bako. 15
Korowd Agbagba ni won difd fin

Nigba ti fje nirdgbun Ota.

Orinmila 16 d’ostruisird,

Qba aladé nt’ori Otaa bo’mi.*?

When the wasp wants to sting,

[t dips its abdomen into its nest.

When the sword wants to strike,

It puts its handle into its sheath.

Ifa 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,

It puts its handle into its sheath. 15

Ifa divination was performed for Big Plantain

When he was amidst enemies.

Qranmila 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 fin Bara

Ti il s’6ko alero ¢dun.

Ti nf’omi ojGd sérahliin omg. 5
Oji ¢om¢ ni npdn Bara.

O yagin,

O yapata,

O romo lyin adie,

O ba purtt sé¢kin. 10
L6 bad m'ééji k'éeta,

O looko alawo.

Odn 1& bimo bayii?

Ni Bara difa si.

Won ni pip) n’ire omoo re, 15
Sugboén ki 6 ribe.

Ki 6 rabo opolopd omo,

Ki 6 si rabg ki awon ¢mo ardyé

O mi pa awon omg naa.

Ebo 0polopd omo ni Bara rd, 20
Ko rubg ¢ta.

Nigba t'6 rabo tan,

Wén ni k’6 gbé ¢bo naa 19 si eyin-odi.

Won ni ibi ti 6 ba gbé ¢bo naa si

Ni ki 6 fi se’lé, 25
Ki 6 si mda gbé.

O si se bég,

O si bi dpdlopd omo.

Stigbdn nitori ¢bo $ta ti Bara o ru,

Lodoodin ni awen omg arayé 30
Npa 4 1omo¢ js.

Ayin-6di 16 waa fiyin Awon awoo re.

O ni: Opi Bara,
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Qla Bara.

A dia fin Bara

Ti nlooko alerd odun.
Rird ¢bo ni i gbe ni,
Aira ki1 i gb’etyan.
K& pé o,

Kée jinna,

E waa wo'fa awd ki
B’6 tf nise.

Ifa dé, alase,

Ebora abige.

Qpé, abigse ward.'s

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.

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.

She added two cowry shells to three

And went to an Ifi 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
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 human 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
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.
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She did so,

And had many children.

But because of the sacrifice against the plan of enemies
Which she neglected,

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.

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,

At no distant date,

Come and see the prediction of Ifa priest
Coming to pass.

Ifd has surely come, the great authority.
Palm-tree, whose predictions come true speedily.

UNCULTIVATED PLANTS

30

35

40

45

Uncultivated plants of many species are mentioned in gse
Ifd. Four of such plants are Eéstin (Elephant Grass), Irinmodo
(a tall hardwood), Ir6ko (the famous West African hardwood)
and Yéepe (Cow-itch). Important features of such trees form
the subject-matter of many ese Ifd.

1. Eésin (Elephant Grass)

Eestin 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 ese Ifd.

Abitula, awo abata.

A dia f’Eésin

Ti Aim’énud gérahiin omg.
Nigba kan =i,

Laarin odan 1E&sin fighé.
Ko sanfaani kan f’be,
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Qdoodun n’ina 1j6 o.
Igba t'6 mééji k'ééta

T’6 looko alawo,

Wén ni 6 kaaki Mgl¢.

O jare,

Ebo ni 6 se.

Igba 6 rabg tan,

Won ni 6 kard laarin odan,
K’6 lo s’aarin abata.

igba t°6 se bée tan,

1.6 ba bgre si i 1914,

O mbimg

Omoo r¢ O lonka.

1j6 ni Rjo,

Ayd ni fiyQ.

O 1iyin awon awoo r¢,
Awon awoo r¢ fyin 'Fa.
O ya ¢nu kétd,

Orin awo 16 bo si i énu.
Es¢ ti 6 na,

1j6 fa a.

O ni ¢ womo Abitula werere 0,
E wom¢ Abituld werere.
Féyan ¢ é ragan Eesin.

E wom¢ Abitula werere.*

Abitula, Ifd priest of Marshland.

Ifd 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.
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 Ifa priest,

He was told to take care of Molé.

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.

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.

He started to rejoice.

He praised his Ifa priests

While his Ifa priests praised Ifa.
As he opened his mouth a little,
He uttered forth the song of Ifa.
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.
Look at the many small children of Abitula.’

2. Irinmodo

In gse Ifd, Irinmodo is said to be the queen of all trees.*
This tree is perhaps the tallest and biggest West African hard-
wood. It is taller and more imposing than Iréké. But unlike
Iroke, it thrives only near fertile river valleys. In the following
excerpt, Qrinmila is said to have installed Irinmodd as the
queen of all trees.

Q)né kan tihin wa,

QOna kin tohun wa.

Ipadé ona méji abenu sonso.

A dia fun Irinmodd

Ti 6 joba igi 16ko.

Ifa 16 f’Irinmodd joba.

Qrinmild 16 gbe Irinmdd niyawo.
Ifa waa f’Irinmodo joba.

Ifa waa f’Irinmodo joba o,

Ifa wad f'Trinmodd joba.
Qrinmild 16 gbé Irinmodd niyawd
Ifa waa fIrinmodd joba igi.4s

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.

Ifa installed Irinmgdd as a queen.
Qriinmild married Irinmodd as a wife.
Ifa installed Irinmqdd as a queen.
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If4 made Irinmodo a queen.

IfA made Irinmodd a queen. 10
Qrinmild married Irinmodd as a wife.

If4 made Irinmodo the queen of all trees.

3. The Irdko Tree

1rokd is the most precious West African hardwood. It is a
very tall and imposing tree which grows wild in the forest.
The following ese Ifd tells of the distinctiveness of 1rokd in
the forest.

Agada-ngba Osiimire.
A di4 fon rékod 1gbo
Nigba i fje lddrin ta.
Awon {ta ni fida 1rékd Ighd liamai.
Lé ba m'ééji k'ééta, 5
O looko alawo.
Wén nf ¢bo ni ki 6 wai ra.
sl ri u
Igbd t°6 ribo tén,
Ni Esu ba 106 pe awon agh¢ wa 10
Pé ki won 6 mdla san igbd
Ti 1r6kd mbe nintu rd.
Gbogbo awon igi ti mba 1rékdd sota
Ni awon agb¢ bé lulg.
Igba ti won dé idi Iréko, 15
Est ni won o gbodd gé e
Nitorf pé igi abami ni.
O nf bé& gégé ni dwoen awo otn wi.
Agada-ngba Osumare.
A dia fin Iréko 1gbd 20
Nigba ti nje¢ nir¢gbun Ota.
Igb6 ki i di gangan,
Ki 6 di gangan
K’éni ma m{’Ro6kd.
Mo yagada-ngba Ogsimaré.4’ 25

The giant Rainbow

Performed If4 divination for Ir6ké of the city of 1gbo*®

When he was living amidst enemies.

Enemies were threatening Ir6ko of Igbo.

He therefore added two cowry shells to three, 5
And went to an Ifa priest for divination.
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He was asked to perform a sacrifice.

And he performed it.

After he had performed the prescribed sacrifice,

BEst went and called farmers

To come and clear the forest

Inside which Ir6kd was.

All the trees who were hostile to Ir6ko

Were felled down by the farmers.

When they got to the foot of 1rékd,

Est 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 1r6kd of the city of Igbod
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 Irékd.

I have become the giant Rainbow.

4. The Cow-itch

The Cow-itch is a well-known climbing stem in many parts
of Yorubaland. Its fruit is covered with a soft velvet-like bark
which itches when it touches the skin. In the following ese,
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 ’1¢ eni lo.

A dis fun Yeéepe

Ti fif’omi ojiu sogbéré omo.

Wén ni ki 6 rabeg.

O simu

O si bimo.

Igha ti omo n&3a digba tin,

Aso Owo ni Olédimaré d4 fin un
Ni omg ndaa ba d’eni-dwo.

Yéeépe, iyda ré¢ ndda si d’eni-Owd péli.
O nf béd gégé ni Awon awo dun
Ng’enu rere é pé’Fa.
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Eni t°6 ju ni 16
Ju’Faa ’I€é eni lo.
A diad fun Yéeépe
Ti Af’omi ojia sogbéré omg.
Ero Ipo,
Erd Qfa,
E waa ba ni ni aroségun.®®

He who is greater than oneself

Is greater than the If4 divination instruments of one’s
household.!

Ifa divination was performed for Cow-itch

Who was crying in tears for want of children.

She was asked to perform a sacrifice

And she performed it.

And she had a child.

After the child had grown up fully,

Olédumare prepared a garment of honour for him

And the child became an honourable person.

And Cow-itch, his mother, became an honourable
person as well.

She said that was exactly how her If4 priests

Employed their good voices in praise of Ifa.

He who is greater than oneself

Is greater than the If4 divination instruments of one’s
household.*®

If4 divination was performed for Cow-itch

Who was crying in tears for want of children.

Travellers to Ipd,

Travellers to Qfa,

Come and join us as we conquer by means of sacrifice.
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