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CHAPTER 1.

XN T R ODUCT I O N



THE RELIGION OF THE YORUBAS

CHAPTER I.
INTRODUCTTION,

The question has often been asked as to whether the
religions of primitive peopies owe their character to ar-
rested development or to degeneration. A great divergence
of opinion exists among anthropologists as regards the
answer to this question. Some would agree with Dr. Menzies
that "the theory that man was originally civilized and humane,
and that it was by a fall, by a degeneration from that earli-
est condition, that the state of savagery made its appearance,
is now generally abandoned",1 or with Dr. Estlin Carpenter
that "whatever may be the occasional instances of degeneration
or decline, the general movement of things advances from cruder
and less complex to the more refined and developed"? Others
would agree with Dr. Nassau that ﬁthe source of our knowledge
of God is not in us, any more than our spiritual life had its
source in ourselves. It came ab extra ...;..........Know—
ledge of God was thus an original, donated, component part of
us," In deciding between these alternative theories a
collection of evidence from the primitive parts of the world
is an inval uable aid.

Unfortunately, however, as Sir J.G. Frazer recently observed,'

"the boundaries of existing savagery are rapidly shrinking"

1. History of Religion p. 19 sedq.

2, Comparative Religion p. 33.

. 3, Petishism in West Africa, pp.28, 30.

.. Public Opinion - April 29, 1932, 'p.W7.




owing to the irresistible force with which the current of
western civilization flows into the realms of savagery. The
task of collecting such evidence thus becomes a matter of
urgent necessity, for within the next few decades many va-
luable materials may be lost or so transformed as to lose
their value as evidence for comparative religion.

In his foreward to Dr. Farrow's book "Faith, Fancies
and Fetich"1 Dr. Marett raised the question with regards
to Yoruba Paganism in the following significant words:-
"Dp, Farrow sometimes says 'degraded'; and, taken strictly,
this term would imply that there has been actual backslid-
ing - a 'falling away from grace'. This is quite a reason-
able assumption so long as it is treated as such; and, if
we proceed to verify it by further research, I have no doubt
that in the medley of Yoruba beliefs many elements will be
found to have 'come down in the world' in the course of their
history. Especially interesting is the question whether,
919run, the Supreme Deity, who at present is reverenced but
scarcely worshipped, is the relic of a purer faith, a fair
tree that has become choked by an undergrowth of animistic
superstitions". Dr. Menzies also, after remarking that "lead-
ing anthropologists declare that the debased tribes of Austra-
lia and West Africa show signs of a higher civilization they
have lost" goes on to say that "the races among whom fetich-

ism 1s found exhibit a well-known feature of the decadence of

religion".2 These quotations raise gquestions which require

1. pp. VII seq.
2. Op. Cito, '9038.
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further research, a task to which the present writer has
addresséd himself, The purpose of this thesis is to give
an account of research work conducted on the lines indica-
ted above by Dr, liarett, to show what elements in Yoruba
Paganism 'have come down in the world in the course of their
history', and to identify the 'purer faith' which has now de-
generated into rank fetichism. The thesis will also contain
criticisms of existing works on the subject, together with
additional details which the research has brought to light.
It is hardly necessary to say here that the criticisms
of existing works on the subject which will be found im many
parts of the thesis are not made in a carping spirit. The
writer realizes his indebtedness to previous writers and en-
tertains a deep sense of gratitude to them. All these wri-
ters, however,.must have recognised the difficulties under
which they had to labour. They cannot but realize that
their measure of success must be proportional to the extent
"to which the difficulties are surmounted, First among these
difficulties is the frequent failure of non-natives to obtain
a thorough understanding of native mentality. This difficulty
makes a thorough understanding of native ways of thinking and
of native point of view well-nigh impossible. African mental-
ity is extremely complex, and its complexity which always de-
fies superficial analysis, has led to the errorieous view that
it is "equally variable not only as bhetween different indivi-

1
duals, but often in one and the same person.," Added to this
1. Dr. PFarrow, Op. cit. p.29.
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is the natural resentment of the native at the interference

of non-natives with the mysteries of his religion, especially
when these are the tenets of a secret Society. The penalty
attaphed to the divulgence of secrets was, prior to the estab-
lishment of the Pax Britannica, inevitable death. The task
of obtaining information thus becomes difficult and perplexing.
Miss Mary Kingsley truly says:"Stalking the West African idea
is one of the most charming pursuits in the World.eceecccccose
as beset with difficulty as grizzly-bear hunting".

Another difficulty is that of language. Ignorance of the
language or a partial acquaintance with it accounts for a large
number of errors. For example, Colonel Ellis and Mr. R.E,
Dennett - whose works contain a wealth of valuable information
and to whom much praise is due for the courage, labour and per-
severance necessitated by research work done in those early
days - had but a partial acquaintance with the Yoruba language.
Some of their errors have been corrected by Dr, Farrow1 and
need not bve repeated here. Miss Kingsley, whose references
to Yorubaland are also valuable, had no knowledge of the lan-
~ guage at all. The works of Bishops Crowther and Johnson are
not much affected by errors due to language. Both Bishops2
spoke the language with tolerable fluency, although they were
Africans who came from Sierra Leone where a knowledge of the

language had been lost. Unfortunately the country was not

1. Op. cit p. 133.

2. Bishop Crowther was a Yoruba, born in Yorubaland but
afterwards taken to Sierra Leone whence he returned to
Yorubaland as a Missionary.

Bishop Johnson was born by Yoruba natives settled in
Sierra Leone.,
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fully opened up in their days as it is now, and hence their
field of research was confined within the limits of the
towns and villages of the few tribes whom they could safely
reach. Besides, neither of them treated the subject from
the point of view of comparative religion.

~ Dr. Farrow's book "Faith, Fancies and Fetich" is probably
the best treatise on the subject which has yet been published.,
He lived in the country for a period of about five years and
acquired a working knowlgdgé of the language. All this enabled
him to obtain information otherwise unobtainable by the average
non-native., Yet his work suffers from some of the difficulties
referred to above. For example, in spite of his study of the
language, mistranslations and wrong expressions occur in his
book, which nullify the value of the explanation or theories
based on them., Two examples may be given here, Dr. Farrow
speaks of "OrunrAfgfg - the heaven of cool breezls", There is
no such expression in Yoruba. The correct expression is "Afefe-
rere ~ Favourable wind", Again, after criticising Ellis for
confusing the word "duru" with "guro" he says "“duru (alwsys,
and only) means "Hard or Aifficult". The real meaning of the
word is "important, great, distinguished"; e.g. "Nkan duru",
something important or fraught with great consequences. Other
errors will be pointed out later. Suffice it here to tender an
apology, once for all, for these criticisms which are necessita-
ted by a desire to give an accurate account of the subject.

The present writer is a Yoruba, born and bred in Yorubaland.

1. Op. cit. p.133.
2. Op. cit. p. 55.
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Not only does he speak his native language fluently, but

he has also had the privilege of studying it from the point

of view of philology. He has lectured on the language and

on Yoruba paganism for many years. His acqguaintance with

the beliefs and practices of his country is a very close one, as
he had shared some of the beliefs during some periods of his
life, and had had occasion to take part in some of the practi-
ces which light and knowledge gained in succeeding years have
shown to be superstitious. His céntact with the unsophisti-
cated natives is direct, thus facilitating the task of obtain-

ing first-hand and trustworthy information when necessary.

YORUBALAND AND ITS PEOPLES. Yorubaland lies on the south-
western part of Nigeria, between the third and the sixth de-
grees of north latitude, It is bounded on the north and on
the east, roughly, by the river Niger, on the south by the
Bight of Benin, and on the west by the French Protectorate
of Dahomey. It is a fertile and well-populated region in
West Africa, rich in tropical vegetation and producing abun-
dant economic crops. It has been classified by Sir A.C.
Burns as one of the advanced communities in Nigeria,1 and by
other writers as the most advanced community.

According to the last census the population of Yorubaland
is approximately !.|.,000,000,2 and comprises the following
tribes :- Yoruba proper, Ibadan, Egba, Ijgbu, Ekiti, Ondo,

Ijesa, Ife, Ketu, Bini, Jekri and Igara. Some writers exclude

1. History of Nigeria p.32.
2. 1931 Census.
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the names of Bini, Jekrl and Igara from the list, because
- these tribes are culturally inferior to most of the other
tribes. The exclusion finds support in the attitude of the
remaining tribes to them, As a matter of fact there aré
some tribes who are so ignorant of their relation to the
Igaras as to use the latter's name as a synonym for thieves
or robbers. A study of the languages spoken by the three
tribes, however, show that they are more or less remote dia-
lects of the Yoruba language,1 whilst a study of their be-
liefs and practices shows that the difference of culture is
a clear illustration of degrees of degeneration.

The Yorubas are undoubtedly one of the leading and most
progressive peoples in West Africa. Before the advent of the
British, they were famous for their leather work, chip-carving,
smelting of ores, manufacture of steel tools, spinning and
other arts. They were also keen agriculturists, although
in some parts of the country the deteriorating effect of the
slave trade led to the substitution of slave-raiding for agri-
culture, Their kingdom was sufficiently powerful to resist,
with occasional reverses, the successive waves of incursions
made by their northern neighbours. There is evidence that
their kingdom once extended to Dahomey and the Gold Coast,
where gods which originated in Yorubaland are still worshipped?
In the sphere of religion, they showed marked superiority to
thelr neighbours, Miss Kingsley gives an example of this when
she says: '"What is one god in Yoruba, you get as several gods

“n3

in Dahomey.

1., History of Nigeria by A.C. Burns pp. 63 & bL.

. Ni ia by A.C. Burns . & 3.
2+ History of Nigeria by A.C. Purns pp. 33




The achievements of the Yorubas in other parts of the
world are also creditable. Some of the slaves imported into
America were Yorubas. It cannot be regarded otherwise than
just and fair that the Yorubas at home should have a share in
the credit due to their kith and kin - the black men in America,
Two instances may be cited here. The late Booker T. Washington,
the distinguished black man who founded Tuskegee Institute in
South America was a man of real fibre and of briliiant achieve-
ment. His career was one which would bring credit to any
nation which could claim him as a member. There is no doubt
that he was of Yoruba extraction, as his middle name "Tanif?—
ani"1is unquestionably a Yoruba name which is still in use
in Yorubaland, especially among the @gbas. Again, the negro
spirituals which have thrilled the western world and which
show the delicate pathos of the black man are a development
of "Negro" music as used by the Yorubas and other tribes in
West Africa. '

Under the British rule the Yorubas have made great pro-
gress., So great has been the progress that it has received
both favourable and adverse comments. Whilst some observers
rejoice at the rapid and remarkable changes taking place,
others deplore them as merely producing a mere veneer of civi-
lization, and giving the natives the husk rather than the
kernel of western civilization. The significant fact, how-
ever, is the ease and rapidity with which the Yorubas assimi-
late western ideas, the splendid results achieved by them
within the short period between the advent of the British and

1. The word is corrupted in America; hence the slight
difference in spelling.
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the present time, the number of leaders produced, end the
manifesf signs of determination to make improvement in every
walk of life. For instance, the Church Missionary Society
commenced evangelistic work among the Yorubas in 1845. Within
eighty-eight years thej have produced six native Bishops, one
of whom was the late Bishop Samuel Ajayi Crowther who was
rescued as & boy by the British from a slave ship. Such a
record has no parallel in any other part of modern Africa.
Again, beautiful comments have been made on thelr military
prowess by several distinguished European writers. The follow=-
ing is a specimen:- "Throughout this canpaign1the conduct of
the African soldiers of the Nigeria Regiment; and indeed of
all the West African Frontier Force was beyond praisCececcecee
Dozens of instances could be given of the gallantry of the
troops'.'3

Mr. Mollison recording his experiences in West Africa
said: "The ancient kingdom of Yoruba may be taken as one of
the most interesting of these great tribal divisions, both
as regards its geographical situation and national character."
"When it is considered that at distances of one day's march
from one another are to be found cities of from 20,000 to
60,000 inhabitants besides the still larger city of Ibadan,
and the innumerable farm villages which are scattered over

the central portion of Yoruba, making a population which has

been variously estimated at from two to three millions, it is

1. Campaign against German Cameroon, 1914,
2. The Nigeria Regiment consists of four battalions. One of
these consists mainly of Yorubas,

3. History of Nigeria by A.C, Burns pn. 223 & 342,
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easy to imagine how great must be the agricultural activity
of the people and how vast the proportionate area of land
under cultivation."

"It must not be forgotten that the Yoruba is by custom
a fully clothed mortal. It is considered in the highest degree
unfashionable to appear in the public streets without a com-
Plete covering of two or three ample and well-dyed clothes,
draped round the body in not ungraceful folds."1

It should be noted here that the populations of the tovns
and villages have since increased considerably, the population
of Ibadan now being 300,000,

After a visit to West Africa for linguistic purposes Prof.
D. Westerman thus described the Yoruba people: "The Yoruba
people aée remarkable for their attainments. They live in
large communities (Ibadan has 300,000 inhabitants), have a very
highly developed religion and mythology and know something
. about their own history; they have always been enterprising
people, and as traders and settlers exercise a considerable
influence beyond the boundaries of their country."2

Other instgnces may be cited. But those given above
and the facts already stated make the conclusion almost irre-
sistible that the Yorubas must have been in contact with a
higher civilization which they have lost. An enquiry into

1. The Yoruba country, West Africa, 1691 pp. 3, 9 & 10,

2, "Africa", Journal of the International Institute of African
languages and cultures, Vol. II No. 4, pp. 341 & 3L2.

3, Cf. &lso C.V. Bellamy's paper on "A West African Smelting
House" quoted by Dennett in his Nigerian Studies, p.126;
also Ellis' Yoruba-speaking peoples pp. 32 & 33.
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their origin therefore becomes imperative,

THE YORUBA LANGﬁAGE. Before an attempt is made to trace

the origin of the Yorubas, some remarks about the character
of their language may be made here. The language belongs
to the agglutinating class, and to the family knovn as Suda-
nic, Its syllables are all open, unless when the final
consonant is 'n'. It is a tonal language and has three dis-
tinct accents, viz ‘the high (/) the midéle, and the low (V).
A slight change of accent may change the meaning to the
opposite of what is intended. The circumflex (™) is used to
denote a double vowel or an abbreviation. In either case,
the proper accent of each of the vowels composing the double
vowels or appearing in the abbreviated syllables is omitted.
These features make the language diffiéult for Europeans to
acquire, and, as a matter of fact, very few non-natives ever
learn ?o speak the language with any degree of accuracy.

As it is a phonetic language, its orthography is very
simple. Each letter represents a single distinct sound, ex-
cept in the case of the nasal 'n' and the letter 'gb', a deep
guttural sound, which has no equivalent in English., The
consonants are the same as in English, with the exception of
the letter 'gb' noted above and the following letters which
do not exist :- ¢, g, ¥V, X, 2 and p (pronounced as in part),
the place of which is taken by p a thick labial sound. |
The letter 8 (s with diamcritical mark) is pronounced like
sh in shame,

The vowels are a, e, €, 0, Q, U and are all broad sounds.

1. No sign 1is used to indicate the middle tone.



|

a 1is pronounced like =-ar in park

e " 1" " - a " name
e M " " - e " hend
o " 1" " -0 " pode
o " ] " -aw " naw

an " ] n -1 " pule

An important point to be noted in connection with ortho-
graphy is that the present system 1s imperfect. Some of the
words contain letters which tend to obscure the origin of
the words.

Before the note on orthography is concluded it is neces-
sary to explain the rules governing the modifications which
Yoruba words undergo before they are incorporated into the
Foreign language. The rules are almost the same as those
governing the modifications which led to dialectic differences
in the language. In order to facilitate reference to them,
they will be summarized and numbered as follows :

(1) Yoruba is a phonetic language. Every consonant has

its vowel (the nasal.'n' being the only exception).

If therefore two consonants follow one another in a

foreign word, a vowel will be inserted between them,

In some cases, one of the consonants is dropped.

(2) All syllables in Yoruba are open., If a syllable in a
foreign word is closed, the final consonant either

drops out or receives a vowel, thereby forming a new

syllable. For example, the word ‘'pan' becomes 'panu'



(3)

(L)

(5)

(6)

(7

(8)

(9)

13-

in Yoruba (see also the next rule).

The double consonant 'th' becomes either 't' or

'a', e.,g., 'that' becomes 'dat' in West African
languages generally. In Yoruba it must become
'dati'. But the form 'da' is well known in the
pidgin English spoken in West Africa e.g. 'that boy'
become 'da bvoy'.

Final vowels are often nasalized. This‘is especially
the case when a final consonant has been elided or
the word has .been abbreviated.

The short 'a' does not exist in the Yoruba 1énguage.
Whenever it occurs in a foreign word it is generally
changed to the long sound of 'a' as in 'bar', or is
deflected in 'e' as in 'pet'.

The vowel sound 'er' as in 'her' becomes the long 'a'
in Yoruba.

The vowels 'i' and 'u' are sometimes substituted fbr

one another. This also applies to the vowels 'a' and

i' and 'e' and 'o'.

The lettér"?' ('h' with a diacritical mark) represent-
ing a deep gutturai sound does not exist in the Yoruba
language. Whenever it occuré in a foreign word it
becomes modified into 'g' (hard sound) or 'd'.

The double letter 'kh' also does not exist in Yoruba.
Before a foreign wbrd'containing it can be incorporated

into Yorubsa it must be treated as follows: when it is
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followed by a consonant it receives a vowel which
forms a new syllable with it in accordance with rule 2
above; if it is followed by a vowel and the word is not
a monosyllable, the 'kh' is omitted.

(10) A prefix consisting of a vowel or a vowel and an
initial consonant is sometimes added to an adopted
word to denote a possessor or an agent.

(11) 'p' (as in pat) sometimes becomes 'b' in Yoruba
e.g. Bishop becomes 'Bisgbu' in Yoruba,

(12) The aspirate is often elided.

(13) 'r' is often substituted for 'n'.

(14) A pure Yoruba noun begins with a vowel, unless it is a
noun phrase., A noun adopted from another language may
be left without any modification, or it may have a
vowel prefixed to it, so that it may look like an

ordinary Yoruba noun.

THE ORIGIN OF THE YORUBAS. The question of the higher
religion and civilization which the Yorubas seem to have lost
is intimately linked up with that of their origin., Dr. Farrow
truly says: "any light we can obtain on the history of a
people is of value in tracing the origin of their religion,
and if certain features in their religion throw light on their
origin, the usi of this evidence is not necessarily 'arguing

in a circule'", Unfortunately there is no authentic history

of the Yorubas until within the last few decades, Such records

1. Op. citra p. 166,
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as we possess carry us back only to the end of the eighteenth
century or the beginning of the nineteenth century. Various
speculations have been made, several theories have been pro-
pounded by different writers, but no one has yet succeeded in
identifying the locality ao as to establish a connexion between
that locality and the Yoruba religion.

In the absence of records, the Yorubas themselves have
no definite knowledge of their origin. Their popular myths
"give to Ile If§ the honour of being the spot where God created
man, both white and black, and there can be little doubt that
Ifg was the first settlement of the Yorubas in their present
countr}". Hence the epithet 1ile "home" 1s always attached
to the neme of Ife. From Ile Ife the first home of the Yorubas
in Nigeria, the different tribes migrated north and south,
founding other towns and absorbing or driving away the original
settlers, The Egba kingdom in Abeokuta which was founded in
1837 1s perhaps the last kingdom to be founded. The value of
the Ife tradition lies in the explanation of the pre-eminent
position of Ife in Yoruba folk-lore and its spiritual importance
to the other tribes whose "kings" or "paramount chiefs" still
have to obtain the sword of state from Ile Ife. There is no
doubt, however, that the Yorubas were immigrants into the
country which has now'become the land of their adoption,
although the migration must have taken place at a very early

date,

The general trend of opinion among writers is that the

Yorubas and some other West African tribes came from the eas}
1., History of Nigeria by A.C. Burns p.32
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or north-east. The opinion finds a strong support in myths
frequently related in many parts of West Africa. The countries
suggested as the original home of West Africans are parts of
Asia, Egypt and the Sudan., In the case of the Yorubas the
view which has held the field in recent years and which has
been gquoted by prominent writers with complacency and seeming
approval is that of Sultan Bello of Sokoto. The Sultan states
that the Yorubas "it is supposed, originated from the remnants
of the children of Canaan, who were of the tribe of Nimrod.
The cause of their establishment in the West of Africa was,
as it is stated, in consequence of their being driven by
Yaa-rooba, son of Kahtan, out of Arabia to the western coast
between Egypt and Abyssinia, Frém that spot they advanced
into the interior of Africa, till they reached Yarba, where
they fixed their residence. On their way they left, in every
place they stopped at, a tribe of their own people. Thus it
is supposed that all the tribes of Soodan, who inhabit the
mountains, are originated from them, as also are the inhabitants
of Ya-ory".1

In spite of the plausible character of this view, it
appears to be based on a series of suppositions and mere hear-
say, and in consequence of this, to bhe fanciful and erroneous.
The similarity of the words "Yaa-rooba" and "Yarba" cannot

but raise one's suspicion against the accuracy of the view,

One cannot but ask the question, Is there any connection

between the names Yaa-rooba, Yarba and Yoruba? Do the people
1, Clapperton and Denham's lravels, AppendixXe.
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call themselves Yoruba because they were driven out of Arabia
by Yaa-rooba, and do they give their name to the town of
Yarba? If there 1s no connexion between the names then it

is very curious that the Yorubas were driven out by Yaa—roollaaz
and they advanced until they reached Yarba: If there ie

a connexion, then the view lays itself open to a serious
objection. It suggests that the Yorubas adopted the name

of their conqueror. The adoption of such a name has no paral-
lel in the history of the world, and anyone who understands
the mentality of the Yorubas will readily agree that they
would be the last people to adopt the names of their congquer-
ors. The view also loses credit by recording the supposition
that "all the tribes of Soodan who. inhabit the mountains, are
originated from them, as also are the inhabitants of Ya-ory",
a supposition which cannot bear either a historical or a lin-
guistic test.

In spite of the fanciful character of Sultan Bello's
view on the whole, his statement that the Yorubas "originated
from the rgmnants of the children of Canaan who were of the
tribe of Nimrod" demands further consideration., Miss Mary
Kingsley has discussed the statement, and has adduced evidence
leading to the probable conclusion that the Benins (and conse-
quently all the Yorubas) were the children of Canaan.1 Dr.

Farrow too has collected interesting facts about the tradi-

tions, myths, customs, idioms and sacrifices of the Yorubas

1. 0. cit. pp. 456 & L457.
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which show distinct Semitic traces. Commenting on these facts
he says, "Whilst they do not necessarily imply any trace of
Semitic origin, they would seem to indicate that the Semitic
Hebrews and the Negritic Yorubas belong to branches which at
some early stage were unitdd to a common stem.“1 Sir. A.C.
Burns, following Prof. Leo. Froebenius, the German explorer of
Africa, says that "it is probable that the Yorubas were not
originally of negro blood."2 All this suggests that the Ydrubas
were at one time in Asia, and that Asia may be regarded as
their original home; The probability is further strengthened
by the fact that the naﬁe of Nimrod, corrupted by the Yorubas
to Lamurudu, figures prominently in Yoruba mythology.

There {s, however, one remark which must be a@ded to the
corments on this statement. In the first place; it must be
pointed out that although the Yorubas might belong to the tribe
of Nimrod they must not be regarded as the children of Canaan
as Sultan Bello suggested. Cush and Canaan were brothers;
Nimrod was the son of Cush,3 and hence the members of the tribe
of Nimrod could not have been '"remnants of the children of
Canaan,"

The rejection of the view of an Arabian origin does not
affect the probability of an Asiatic originas far as the Yorubas
are concerned. As a matter of fact, some people seem to regard

Chaldea as the original home of the Yorubas. Some writers by

1. Op. cit P. 1680

2. History of Nigeria p. 33.

3 Gen. X, 6 & 8 for a full discussion of this matter see
History of Egyptian Religion by Dr., C.P. Tiele pp7-11 Dr.
Tiele maintains that the divisions are not racial or ethnogra-
nhical but historico—-cnerd al
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laying emphasis on Hebrew idioms and customs indirectly
suggest Palestine. They forget that the idioms and customs
are not peculiar to the Hebrews, butzziso found amocnz other
Semitic peoples. That the Yorubas came into contact with the
Chaldean is, in their opinion, strongly suggested by some
traces which the Chaldean language seems to have left on the
Yoruba language. For example, the name Aki (or Akin - nasal
n) is very common in Yorubaland and signifies fhe name of a
hero. There are myths about the origin of the name and of
the superhuman exploits of the first bearer of the name. It
is interesting to observe that the name occurs in Chaldean
legends as the name of the hero who rescued Shargani - Shar-
Ali, that is Sargon the Elder, from being drowned.1 Further

evidence is supposed to be given by the fact that contact with

the Sumerian element of the Chaldean population is attested to
by the presence of a few Sumerian words in the Yoruba language.
For example, the Sumerian word si means "life". This becomes

2
si in Yorubs aad possesses exactly the same meaning. Ko si

in Yoruba means "He is not living, i.e. He is dead" or "someone

or something does not exist." The evidence given above is too

flimsy to support the theory that "the original home of the

Yorubas was in the land between the Suphrates and the Tigris,"

The theory cannot be accepted until it is based on data

Supplled by 301ent1f1c research.3

1. Haspero, Dawn of Civilization pp. 596-598.

2, There is no "“z!" sound in Yoruba, its place being taken by
"s" sound.

3., See the exposition of the theory by Miss H. Millicent

Douglas in the issue of the Daily Service (Nigerian
Newspaper) for 30th January, 1942.
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CONNECTION WITH ANCIENT EGYPT. Whilst it is doubtful

whether the view of an Asiatic origin is correct, there

can be no doubt that the Yorubas were in Africa at a very

early date, A chain of evlidence leads to the conclusion

that they must have settled for many years in that part

of the continent known as Ancient Egypt. The facts lead-

ing to the conclusion may be grouped under the following

heads :-

A, Similarity or Identity of Language.

B. Similiarity or Identity of Religious Beliefs.

C. Similarity or Identity of Religious Ideas and Practices.

D. Survivél of Customs, and of names of persons, places,
objects, etc,

A, Similarity or Identity of Language. The evidence under

this heading is very strong. There is a very close resem-
blance between the lanéuage of the Ancient Egyptians and

that of the Yorubas, .The former has been described as follows: -
"Both Coptic and Ancient Egyptian are of the utmoss simplicity
of structure, so much so that the 1anguage-seems all roots,
Inflections are almost absent, parts of speech are hardly to

be distinguished, Thus ran-i means "name me", and according

to the context does duty for "my name" or for "I call" etc.

A few auxiliaries mark moods and tenses. The noun is not

1
declinedeeeceses.s" The above description applies, almost

in every detail; to the Yoruba language. Thus, ran-mi in

1. National Eneyclopeslia, Article Egypt, p.208.
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Yoruba mean "“send me" or "help me" or "infect me" or "pain me"
or ""call me"1, etc., according to the position of the accent on
the word ran or according to the context in which the words
occur., Another example of this is the word wa which has as
many as twelve different meanings which may be determined by
the kind of accent placed upon it and by its function in the
context.

The evidence is not limited to similarity of language.
There are many words in Yoruba which are identical in spelling
and meaning with Egyptian words; there are others which are
identical in meaning but whose spelling presents differences
which can easily be accounted for by the rules of modifications
given above. The writer believes that words which are wholly
identical with Egyptian words or contain roots of Egyptian
origin form not less than half of the words in the present
Yoruba vocabulary. A few examples of these will be given here.
The word._b;_z2 in the Egyptian language means "place". This word
exists in Yoruba with exactly the same meaning., For example,
in the Ondo dialect, the expression ki bu ¢ e means "Where
(1it., what place) are you going ? The following words contain

the word as one of their roots :- ibudo,"a place to settle"

1. Wa - come, seek, then : wa - our or ours;
Wa - exist, dig, paddle, drive (a car), cling (to)
Wa -~ suddenly, clearly, profusely.

2. Lvery ncun in Yoruba begins with a vowel; hence a vowel is
always added to bu as a prefix. Sometimes the vowel 'u'
is changed to 'iT, the word thereby becoming ibi instead of
ibu, Of course both forms are used in the language.
See rule 14 above.




i.e. a camp; ibusun, a place to sleep" i.e. a bed; other similar
words are ibu-joko, "a chair", lggﬁgg, a station, a-bu-le,
premises, etc, In the Egyptian language the word amon means "to
conceal" or "coﬁcealed". This word exists in Yoruba with the

same meaning e.g. fi p' amon, “conceal it" (1lit, “regard it as

hidden or cause it to be hidden"). Other examples are :- (1)Uu =
wu, "rise up, swell", (2) Miri = water; in Yoruba this word

1
is used only as an adverb, viz: Miri - miri, "dazzling like water";

but among the Ibos who are the next door neighbours of the Yorubas
the word}Ztill used to denote water. (3) Eg? “"great house"
becomes iga in Yorubqwhich means a great house or a king's palace.
(4) Hor "to be high", “that which is high" becomes ori (h is
elided, and r being a final consonant receives an additional

vowel to form a new syllable). The word orli means "top" "head".
(5) Fahaka means a globe fish which has silvery lines on its
skin? Fadaka in Yoruba means "silver!. The word Fahaka survives
in modern Egyptian language in the form of Faddah which means
"silver"?

6 .
The word naprit which means a grain survives in the Yorube

word inabiri or inabere which also means a kind of grain.

The connection between the two languages is so close that

it is quite possible for the one to help in determining the sig-

nificance of words whose meanings have not yet been definitely

1. pronounced by some Ibo tribes as mili.

2. h becomes g, (see rule 8, above).

3. 1ga BEleko, the palace of Eleko, the paramount Chief of Lagos.

4. WMaspero, Op. cit. p.36. . o

5. Lane's Modern Egyptians, page 579; Everyman's Edition,
Appendix B, Moneys.

6. Maspero's Dawn of Civilization p. 81 Note 2. p becomes b,
and final t is dropped.
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ascertained or have become obsucre in the other. Two examples
of such words will be given here. Prof. Saycé, cormenting on
Horus Ahi, says "The meaning of Ahi, the local title assigned

1
to Horus the younger is doubtful". The word Ahi becomes Ehin in

Yoruba (short 'a' becomes 'e' according to rule 5 above end 'i'

becomes nasalized). The Yoruba word ghin which means "behind"

or "the back of a thing" is generally applied to a junior person,
especially to the younger of twins who is named K'ghin-de (1it.
‘to come behind). The probable meaning of theEiyptian word

Ahi, therefore, is "the younger"2 and the word is used probably
in the same way as the word "Junior" when added to the name

of a son bearing same name as his father., Again, Prof. Sayce,
commenting on Nini says "the meaning of the last name.(gégg
Nini) is doubtfu%." The word nini in Yoruba means "perfect"

e.g. tutu nini, "as cold as possible". Hence the word Nini

probably signifies "perfection."

B. Similarity or Identity of Religious Beliefs.

Abundant proof of intimate connection between the Ancient
Egyptians and the Yorubas may be produced under this head. Most
of the principal gods were well-known, at one time, to the
Yorubas. Among these gods are Osiris, Isis, Horus, Shu, Sut,
Thoth, Khepera, Amon, Anu, Khonsu, Khnum, Khopri, Hathor,
Sokaris, Ra, Seb, the four elemental deities and others. Most of
the gods survive in name or in attributes or in both. Ra survi-

ves only in name, for the Yorubas are no longer sun-worshlppers.

1. The Religion of Ancient EBgypt, p. 1L45.

2. Prof, Maspero thinks that Ahi means "he who strikes the sistrum"
but the word is often used when it is plain that there is no
reference to the sistrum. When the word is applied to priests
the context dlways shows that they are regarded as belonging to
a lower class of priests who may be regarded as junior to some
other class of priests. P.T.O.
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But the words Irawo, rara, rara, etc ﬁfeserve the idea. The
literal meaning of i - ra - wo, a star, is "that which.appears
when the Ra (that is, the sun) has set", (wo - set). The
Yoruba expression ra - ra, "not at all", is probably an old
form of swearing by the god Ra. The word ra-ra "dwarf" bears
an unmistakable reference to the Danga dwarfs which, in Egyptian
Mythology, hailed the daily,arrival of the sun-god in the
morning with great delight. Again, ‘the moon-god Khonsu must
have been known to the Yorubas., The initial letter ‘kh' dis-
appearé in Yoruba (See rule 9) and the word becomes osu in
Yoruba which means "the moon". |

It has been observed above that the word amon exists in
the Yoruba language with the same meaning as it had in the
language of.the Ancient Eéyptians. The God Amon is one of
the géds formerly known to the Yorubas. The Yoruba words

mon, mimon, "holy or sacred", are probably derived from the

name of the god. Thoth was the Hgyptian god of truth and
righteousness. The initial letter "th" becomes "t" and the
fihal "th" is dropped. "The word thus becomes t0, which means
right, fair or just. Other words derived from Thoth are O-ti-to
truth, (1it., that which belongs to Thoth) e-to, fairness,
justice, right.

One more example will be given here. The Weét‘African word
"yYe" which means "to exist" is subject to many changes in the
different lanéuages; "e" sometimes become's gt op i op Mg
or "9" or these vowels nasalized. Throughout all these changes

the meaning remains the sane. TFor the sake of canvenience the
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root-word ks designated "Ye" in this work. The word occurs
in several of the leading West African Languages viz: Tghi,
Ewe, Ga, Yoruba, Edo, etcl The vowel of the word is subject
to modification in the different languages to indicate shades
of meaning and may be replaced by any of the other vowels or
these vowels nasalized. "“J" sometimes replacés ty", and a |
nasal sound sometimes precedes it e.g. Nye (Ewe language)
= to be. |

It is quite probable that the word is of Semitic origin,
and that it comes from a root which means.to live or to exist,
‘The Hebrew word for "to be", "to exist" is ﬂ': ;] ha-ya.
The first part of fhis word (ha) varies when the verb is conju-
gated and'must have been left out when the.word was adopted by
the peoples wno aféerwards migrated to West Africa. It is
noteworthy that all the changes which the second pért undergoes
in the process of conjugation are reflected in the different
forms of the word in West African languages. The word is also
‘used in a causative sense. Yor example, in Yoruva Yeye mi
means '"my mother" or "she who causes me to live (i.é. in this
world). Yeye is often contracted to Ye or modified to Iya.
the meaning remains unchanged. ‘In Tshi language Ye mi

means "My maker" and is applied to the Supreme Deity.

1, See Pott, Buber die vVershiedenheit des menschlichen
Sprachbaues von Wilhelm von Humbolt, vol. 2, Pp.
L495-498 (1876). See also the comparative table given
by Ellis in the Yoruba Speaking Peoples pp. 373 & 37h.
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These considerations will help in determining the meaning
of the word.“Yoruba" which is made up of two distinct words,
viz: "Yo" and "ruba". "Yo" is a modified form of the word "ye"
and the word "ruba" comes from rpa. According to rule (1)
above, a vowel must be inserted between two consonants coming
together; hence the vowel "u" or sometimes "i" is inserted bet-
ween "r" and "p". According to rule 1l '"p" bhecomes "b". Thus
rpa becomes ruba. Now the word "rpa" was the name of the heredi-
tary prince of the gods by which Seb was known in Ancient Egypt
during"the feudal period of Egypt when as yet there was no
Pharaoh who ruled over the whole landl. The word “Yoru%a "
therefore means "the living rpa" or "the Creator of rpa", and
is adopted as a name by the worshippers of "rpa" or of "the
creator of rpa". That this is the true interpretation of.the
word is supported by similar instances in other West African
languages to which reference will be made later. The Egyptian
gods which are still worshipped in Yorubaland'under identical
names and with similar ideaswill be dealt with in the succeeding
chapters,

C. Identity or similarity of religious ideas and practices.

The number of Yoruba ideas and practices which are identical
with or similar to those of the Ancient Egyptiasns is so large
that it affords a clear evidence of the close connection which
once existed between the Yorubas and the Ancient Egyptians. The
wonder is that so many ideas and practices remain unchanged in

spite of the lapse of several centuries since the Yorubas migrated

Te Sayce P. cit. page 129,
2. Gompare the word Yo-ruba with Ia-rba-s, the name of the North
African prince mentioned in Vergil Aeneid, Bk.IV, lines 36,196.




southwards and westwards from Egypt. Some of these ideas and
practices.will now be mentioned :-

(1) The idea of a future life and that of judgment after
death, Reference has been made above to the fact that the
Egyptian god Thoth was well known to the Yorubas as the god of
truth and righteousness. In consequence of this the Yorubas
have a strong belief in Jjudgment after death, when every person
will have to render an account of his actions in the present
world, and when both the good and the wicked will receive their
due reward or punishment. The wicked will be consigned to "Orun
Apadi" i.e., '"Hell", "Hell", says Tylor,"is unknown to'savage
thought". The existence of a belief in a future life and in
hell among the Yorubas is therefore a survival from some higher
religion which in this case may be rightly identified with the
religion of Ancient Egypt. |

There are many Yoruba proverbs showing the existence of

these ideas. The following are examples: Gbogbo ohun ti a ba

se 1i aiye 1i ao duro ka®mi: asalu orun "We shall have to give

an account of everything that we do in this world when we reach

1 .
the Hall of Heaven". Nigbati mo ba ku, emi pelu re yio lo ro
o niwaju Olorun "Whenever I die, both you and I will have to
2

state our case before God.n
(2) The deification of Kings. In Yorubaland kings are paid

such respect as may be described as divine honours. They are

1. This seems to contain a reference to the Hall of Judgment over
which Osiris presided and where Thoth weighed souls in the
balance.

2. Cf, Isin Orisha Bibo ni ilg Yoruba by Bishop James Johnson p.51.
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usually addressed as Qluwa mi, Qba i.e. "my Lord, the King".

1
Sango, one of the deities worshipped in many parts of Yoruba-

land, is a deified king.

In this connection the existence, in Yorubaland, of a form
of double governmenit such as existed in Ancient Egypt may be
ment?oned. This has persisted all through the centuries, and
although the system is fast dying out, yetzg%ill exists in such
important town as Isehin, where in 1913 it resulted in bloodshed
and murder owing to the unrestrained desire of the vizier to
usurp powers belonging ﬁo the "Alasehin" or paramount chief,

(3) The importance-attached to names. This 1s quite as
great as it was in Ancient Egypt. A man's name 1s supposed to

have a real force in determining his character. For example,

Oruko nro 0 "His name is urging him on to such acts". Names

are not given haphazardly but according to the prevailing circum-
stances at the time when the children were born. Every person
takes a pride not only in his own name, but also in his ancestral

names: for example, Emi Afgolabi omo Lisabi "I Afplabi, a

descendant of Lisabi'.
(4) Strong belief in a future life. The ideas about the
future life as held by the Ancient Egyptians and the Yorubas

are quite identical,with the exception of such details as the

1. Compare this name with Sangu, the name of the Chief Priest
in a Chaldean Temple (See Maspero, Dawn of Civilization p.675)
2. Compare the case of Pharaoh and Joseph recorded in the Book
of Genesis,

3, See Flinders Petrie, Ancient Egyptians, page 42, Sec. 35 and
compare Johnson, History of the Yorubas, Chapter V.
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Yorubas seem to have lost. Some of the very terms used by the
Ancient Egyptians are still in use among the Yorubas of today.
They are as follows :- Ka, Aakhu, Khu, Sahu and Ba. According
to Prof. Sayce the Egyptian word Khu or the luminous part of
man "“is a spark of that divine intelligence which pervades

the world and to which it must return"1 It "passed after death
into the other worlg“. That this word should be used in the
same sense by the Yorubas is a very interesting fact. The
Yoruba word for the verb "to die" is Ku, that is,"to become

a luminous spirit". The word is further explained in the

expression O ku o di arinako, "He is dead, he has become a

disembodied spirit to be met with ﬁt by-paths"., In a later chap-
ter it will be shown that the idea of the luminous spirit
returning to the divine intelligence is well-known to the Yoru-
bas.

The above remarks about the word Ku will clear up the dif-

ficulty about the meaning of the Yoruba salutation Q0 ku and the

word Ku used with other words for the purposes of salutation.
There is no doubt that the literal translation of O ku as "May
you die" is wrong; so also is the translation of Ku ige as "liay

you die of work".

According to Egyptian conception the Khu is enveloped by

the soul which it seeks to raise to the same standard of ethereal

WECREIC,

1. Op. Cit. Pe 630

2, Op. Cit. p. 62,

3« The noun is Iku, death, that is, the process of becoming a
luminous spirlt The word Ku is used in the same sense by the
Ewe people of the Gold Coast e.g. Ma ku Mawu "I will die
God's death."



life and Quality. After death, the Khu becomes liberated.
The wicked soul, which had not responded to the promptings

of the Khu passes through a series of sufferings until "it
dies the second death, and is annihilated for ever. The good
soul, on the other hand, which has listened to the voice of
the divine intelligence........:is permitted to see God face
to face and to lose itself in His ineffable glor;." This
,1s the idea which forms the background of the Yoruba salu-
tations. O ku, therefore, means "May your soul become a
~luminous spirit;" in other words, the salutation is a wish
that the soul of the person to whom it is addressed may be a
good soul which will receiggzieward described above, In the
same way ku ise means "May your soul become a luminous spirit
as a reward for the work which you are now doing", In the
same way the meanings of salutations prefaced by”gg become
quite intelligible. It is note-worthy that the salutations
are still in use although their original meaning has been
lost through lapse of time.. All that remains is the underlying
idea that the salutations express good wishes.

(5) The belief in the existence of guardian spirits. This
is a part of the doctrine of the Ka. The Kas of departed
ancestors were regarded by the Ancient Egyptians as the compa-~
nions of the living and inmr dwelling in their descendants.

"ITn Nigeria there is similarly the belief in a guardian spirit,
who is invariably of the same famnily, and usually the spirit of

2
the father." The following Yoruba expression may be quoted

1, Sayce Op. Cit. pp. 69.& 70. )
2, Flinders Petrie, Ancient Egyptians, p. 43 Col.127, Sec,. 38,




in support of this :- Bi ti baba mi ba gun mi "When or

if my father's spirit spurs me to take action" (1lit. When that
which belongs to my father rides me). The belief also finds
expression in an interesting custom practised by the Yorubas on
important occasions. A hole which is about 15 to 18 inches
deep and about 8 to 10 inches wide is dug. Into this hole
offerings in kind are thrown in order to secure the help of
departed spirits who have been ceremoniously invited to occupy
the hole. The object of the invitation is explained and the
help of all the guardian spirits of the family will be earnestly
solicited, PFailure to observe this customary rite is regarded
~as fraught with serious consegquences, for it will evoke the
displeasure of the guardian spirits whose customary help may

be thereby withdrawn. |

D. Survivial of Names and Customs, The .cannection between

the Ancient Egyptians and the Yorubas may be clearly illustra-
ted under this heading. PFirst of all, there is a survival |

of names of persons., One of these is the name of Khafra, from
which the Yoruba word.ggggé is derived. The word is used in
two contradictory senses - in one sense to denote the prompt-
ness with which the XKing's orders must be obeyed, and in another
sense to denote the delay which usually leads to a man being
caught and pressed into the King's service. The name of Eggzg

also survives in the word ofo or ofu, "waste", a survival

which preserves the idea that the time and energy spent in the

1. The initial Kh is elided (See rule of modification No.9) and
a vowel is placed between the two consonants £ and r.
2, The initial Kh is elided.
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service of King Khufu were regarded as absolute waste. OQOther
1 -
surviving names are (a) Pasht which survives in Pasi (Pashi)

" (b) Danga €.8. 1o bi Danga "go as quickly as a Danga dwarf

(¢) Atthar, which survives in the form of Ata, e.g. The
Ata of Igbirra,.

Secondly, there is a survival of names of animals, The
Yoruba word for lion is Kini-Un which is derived from two
Egyptian words, viz: Qimi, "black", and Un, "being". The
Egyptian word for hippopotamus is Ei!ii from which the Yoruba
word Riri "dirty" is derived. The derivation is due, no doubt,
to the dirty appearance usually presented by a hippopotamus
on emerging from marshy waters. The sacred animal of the city
of On (Aunu) survives in the word Qni '"crocodile", a name |
used as the title of one of the paramount chiefs in Yoruba-
land, that-is, the Oni of Ife. Nokit - a fabulous beast - also
survives in the Yoruba word Inoki, a fabulous beast, often
identified with an ape. The survival of S%a, the Typhonian
animal, will be noted in a later chaptef.

Thirdly, there is a survival of names of places. Salug

5
survives in the name Jaluga e.g, Aje Saluga, 'the god of

wealth of Salug." Bahtan survives in the word ibatan, "a
relation", a word which perhaps originally denoted "a compatriot"

The Yoruba phrase apa amu sua which means "an unthrifty person"

is derived from three Egyptian words: Apa, "he who belongs

to the house (pa)" i.e, a domestic servant: amu, an Amu, one

1. The writer's birthplace faces a Street formerly known as
Pashi Street. &n Lagos

2., The final consonant is g?“hed (see rule 2 p.12) compare the
treatment of the following words:- Barnabasnbecomes Banaba
in Yoruba; the Arabic name "Hamzat" becomes "Amusa' in Yoruba.

P.T.O.




of the Asiatic tribes engaged in domestic service in Ancient

Egypt; Sua (Sua-nit), a nome in Ancient Egypt. The phrase is
a contemptuous term which preserves the idea of the wasteful-
ness of forelgn domestic servants in Ancient Egypt who hardly
knew the value of the crockery and other articles which they

sometimes smashed to pieces. '

Fourthly, there is a survival of customs. Two of these
will be mentioned here. Polygamy existed in Ancient Egypt
Just as it does now in Yorubaland. A noteworthy point of
similarity is the position of the first wife. In Ancient Egypt
she enjoyed rights and privileges denied to other wives. In
Yorubaland this is also the case., She occupies a peculiar posi-
tion in the house and is addressed as Iyale "mistress of the
house" - a title corresponding in significance to the nibit
21551of the Ancient Egyptians.

The burial customs are also similar., Previous to burial
the corpse in Yorubaland is dressed like Egyptian mumy. In
the case of burial of a king, the king's slaves must be buried
with him, and his Chief Officers and wives must die on the day
of burial. The idea underlying this custom is that the King
would require the services of his dependents, especially for

menual work, in the next world. Of course, British influence

1. Maspero Op. Cit. p. 51 and Flinders Petrie, Ancient
Egyptian p. L, Col. 12, Position of Women. The words
nibit & piru survive in the Yoruba language e.g.
Ade-nibi, the mistress' crown. Words derivedfrom piru
will be dealt with later.




has put an end to such practices, but the idea still survives
and corresponds to a similar idea leading to a similar custom
-in the early days of Ancient Egypt, the practice being slightly

modified by the substitution of ushebti figures for living
persons,

One more piece of evidence may be added here. It is
remarkeble that the very words used to denote "Egypt" and "the
Egyptians" exist in modified forms in the Yoruba language. The
Greek word for Egypt, Aiguptos, is said to be derived from Khi-
Khu-ptah i.e. "the temple of the soul of Ptah". Now figures
df animals, particularly of sheep, are said to be carved on
the outer walls of Ptah's temple and it is quite possible for
the proletariat to apply the name of the temple to the animals
whose figures were carved on its walls. It is quite possible
that in tﬁis way the Yorubas derived from the Greek word Ai -
gup - tos the word a -~ gu - to(n) which means "a sheep".

Again, the Ancient Egyptian word for an Egyptian is Rotu
or Ro%i. The word exists in the Yoruba language and is used as

5
a name e.g. JIfatu - roti . The word Qubti (Qobt), the

Coptos of the Greeks, survives in the Yoruba word Kobiti which

is a well-known name in Yorubaland, especially among the Egbas.

1. Bishop Charles Phillips had great difficulty in dissuading
the Ondo People from continuing such practices during his
episcopate covering the last decade of the last century and
the first six years of the present one.

2. Sayce, Op. Cit. P.55.

3. Maspero Op. Cit. p. U43.

L. Bt will be shown later that the word Ifatu is of Egyptian
origin.

5. Maspero Op. Cit. p.73.
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After an inquiry into West African Religions, including
that of the Yorubas, Sir Harry Johnston wrote as follows -
"The more one inquires into those intricate religions of West
Africa especiélly in the whole region of the Niger, the more
we come irresistibly to the conclusion that they are founded on
ideas which have travelled $11 the way from Egypt or from the
Southern Mediterranean Shores".

Dealing with the .same subject another writer says "When
one thus superficially has surveyed our present knowledge of
these Gold Coast people, one cannot but remark a most neglected
side of our studies. It is that of the relationship culturally
with the culture of the great kingdoms with which they have
been in contact. No thorough examination has been made of the
impress of Egypt, nor of that of the Greek and Roman Empires...."
These remarks apply not only to the Gold Coast and Yorubaland,
but also to West Africa in general. |

The evidence given above may be regarded as prima facie

evidence supporting the theory of a close connection between
the Ancient Egyptians and the Yorubas.

An effort will be made in the succeeding chapters to examine
the impress of Egypt on Yoruba religion and to show that the

connection between Egypt and Yorubaland must have dated from

1. S.G.C. Journal, 27th April, 1914.
2. Journal of the Institute of African Languages and Cultures,

Vol: II, No. 4, p. u4i1.
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centuries antecedent to the establishment of the 0ld Egyptian
: Period
Kingdom to the end of the Greek/and the beginning of the Roman

Period.




CHAPTER I

OLORUN, THE SUPREME DEITY.
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CHAPTER 1I.
OLORUN, THE SUPREME DEITY.

Like all primitive religions, the religion of the Yoruba
people is of a wholly absorbing character., Every stage of their
life being hedged in by some religious observances, they live
constantly with a keen consciousness of their relation to the
unseen powers, Of them it may truly be said that "they live
religiously, eat religiously, and die religiously."

Their religion is mainly animistic. The mysterious, the
uncanny, the unfamiliar as well as the great forces of nature
are regarded as being indwelt by spirits through whose agency
they possess the peculiar forms or supernatural powers which
mark them out as objects of veneration. Fetichism and
polydaempnism in the form of worship of ancestral spirits play
a great part in the religion, and thus arises the worship of
"gods many and lords many." Some of these are worshipped by
the people as a ﬁhole, others are worshipped by some tribes only,
and the rest by individuals only.

Various writerg have raised the question as to the
existence of grades among the large number of Yoruba deities.
Some of these writers have come to the conclusion that it is
impossible to discover any order among the perplexing horde of
deities whose number preclude any accurate study of their

attributes,

- - B v At - -
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1. €.g. Dr. R R. Marett, see Dr., Farrow, Faith, Fetich
and Fancies, Foreword by Dr. Marett.
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It is true that a large number of Yoruba deities cannot be
graded. But there is no doubt that gradations of status of
some sort exists in native minds, and that some deities stand
so pre-eminently above all others that théir relative position’
to one another and to the other deities can be definitely
ascertained.

After a careful and exhaustive research the writer
believes that the gradations of status recognised by the natives
as existing between their deities are as follows :-

1. The Supreme Deity - Qlorun.

2. The MaJjor Ori§ag, of whom Egu and Ifa are the
most . important.

3, The Deified Spirits of Ancestors and other
Spirits, of whom Oro, Eluku, Agemo and Egungun
are the most important.

L. The Minor Orisas.

The gradations of status existing between the deities
classified under number 4 above vary among different tribes,
especially as the worship of the minor deities is not general
in Yorubaland.

' Over and above all the other deities classified above and
excelling them in power, honour and majesty is the Supreme Deity
known as QLQRUN, a Being of unique character, possessing
attributes far too noble, far too abstract and refined to have

originated from the thought of a primitive people. He is

credited with omnipresence, omniscience, and omnipotence. He 1is

- —— - —

1. Spelt by other writers as Orisha.
2. Spelt by other writers as Eshu.
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the just and impartial Jydge, sometimes meting out judgment
on the wicked in this world and certainly bringing all men to

judgment in the next world. He is Qlorun adake - dajo "God,

the silent but active Judge." He is QlQrun Olore "“God, the

benefactor." He is Qlorun Alanu, "the merciful God." The

creation of the universe is ascribed to Him. He therefore
bears the title of Fleda "Creator". Other titles given to Him
are equally significant. He is Alaye '"the Living One," Elemi
"Owner of Spirit", that is the spirit given to human beings,
Qea-ogo "the High One or the Lord of Glory."

These lofty ideas raise one's suspicion égainst the
possibility of their being the product of Yoruba thought.
It 1s quite possible, as several persons have argued, for a
primitive people to possess some idea of a Supreme Deity,
inborn or ingrained in mankind. But an explenation is necessary
for the presence of these lofty ideas about QlQrun among the
primitive Yorubas, especially among the very primitive Yoruba-
speaking peoples living under barbarous conditions in the
fastnesses of Kukuruku hills and surrounded by gross darkness
of rank heathenism. Some anthropologists may be inclined to
doubt the existence of such a conception of a Supreme Deity
among primitive peoples. There is no doubt, however, that
such a éonception exists among unsophisticated Yorubas Who,
with the possible exception of extremely ignorant ones, will

give surprising answers when questioned about the attributes

of their Supreme Deity. Both Colonel Ellis and Mr. Dennett
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who made an improper study of the subject were inclined to
classify Qlorun as one of the lesser deities known as Orishas
or as one of the nature deities. On the other hand, 'Dr. Farrow
who acquired a working knowledge of the language and enjoyed
a fairly close contact with native thought emphatically
asserted that “the Yorubas have a clear conception of the one
Supreme Deit&." The present writer who is in close contact
with the religious thought of his own people firmly believes
that Dr. Farrow is right.

What, then, is the origin of the conception? To what
source can we trace the lofty ideas which the Yorubas hold
about-ngrun? Dr; Andrew Lang has definitely proved that such
a conception "cannot have been evolved from sheer animis%."
The Qlorun of the Yorubas is not "the deified firmament" or
"merely a nﬁture god" or "“a sky-god" or "a dévelopment of Sango."

Dr. Farrow has compared the word Qrun (part of the word
plgrun) with the Greek O'\?:eo{w!s and with Varuna of the
Rig-Veda, and has suggested the possibility of a philological
connection, There does not appear to be any grounds for such
a comparison and there are reasons for believing that there is
no philological connection. It is true, however,that the word
Qrun like thé English word “"heavens" and the Hebrew
"is used for the 'sky' as well as for the abode of the Deity."

In unravelling the historical origin of the conception

of Olorun, the view of a close connection between the Ancient
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1. Op. Cit. p. 29
2, The Making of Religion, Chaps IX and XI.
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Egyptians and the Yorubas, expressed in the preceding chapter,
will be found helpful. The word Qlorun may be divided into two

parts, viz. 91' - orun, The word Qrun means "gky" and the

syllable Q1 is only a reduplication of the initial letter of

Qrun together with the letter 'l' generally used to denote

ovnership or agency. The word Qlgrun therefore means "Lord of
the sky or of the heavens." This is the sense in which it is
used by the Yorubas, Now the Egyptian word for 'sky' or
'heavens' is Horu. Befbre the establishment of the Egyptian
dynasties and during the early part of the dynastic period,
the name Horu was applied to the Sun~god (the eye of Horu) who
was afterwards knbwn as the elder Horus (Horu). The changes
which the word underwent in Egypt are clearly illustrated in
the Yoruba lenguage. From Horu is derived the word Qgé(n),
"sky" or "heavens." When the word was applied to the sun-god
the following words were derived from it:- §ig(n), "the sun,"
‘Qgg "night" (absence of the sun), Oru, "heat" (originally
applied to the heat of the sun and afterwards to heat in
general). The word also survives in some of the popular songg.
It will be remembered that after the establishment of the.
01d Kingdom the faith of Osiris spread from Abydos in the Del ta
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1. The aspirate is elided and the final vowel nasalised.

2¢ Eofe Oru O, Oru O,
Oru fi oka fun eiye Je
oru 0, Oru

"Oh Oru, Oh Oru
Oru allowed the birds to eat his corn
Oh Oru, Oh Oru"
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to other parts of Egypt, and according to Prof. Sayce, it was
at one time universal in Egypt. Horu the sun-god was displaced
by Horu (Horus) the Younger, son of Osiris. Later on, Osiris
who was originally the god of the dead was translated to the sky.
With the transference of the Osirian heaven from Daddu to the
sky Osiris became '""the Lord of the Sky," and this very titlé
was applied to him when the fusion of the Osirian and the solar
faiths was effected. It has been pointed out above that the
meaning of Olorun is "the Lord of the Sky." This identity of
meaning of ngrun with the title of Osiris constitutes a prima
facie evidence for assuming the existence of some connection
between the ngruh of the Yorubas and the Egyptian "Lord of
Daddu,"

No sooner did the present writer perceive the above
evidence than a series of facts unfolded itself to him., So
strong is the support gi&en by the facts to the above assumption
that the view of a definite connection between Qlorun and Osirils
may be asserted with a high degree of probability. It is guite
possible that the Yorubas had some conception of a Supreme
Deity whdse name has now become lost. But the enrichment of the
conception with lofty ideas must have taken place when Yoruba
religion came into touch with the Osirian faith,

The facts may be summarized as follows;~
1. The ideas about ngrun are higher than those

which may be expected from a primitive people.

- - N r— - - e -

1, History of Religions by G. F. Moore,
Vol. I. p.151.




UVIFUIND -

L3,

The ideas of Omnipotence, Omniscience, and Ommi-

presence may be traced to elements in the Osirian

faith. Qlorun is Elgda, "Creator;" so also was

Osiris. ngrun is the impartial Judge; men have to
give an account of their doings in His Jjudgment hall;
men are commended to Him only by uprightness and
goodness, All these are relics from the features
connected with the Osirian judgment hall. The
importance of god Thoth in connection with the
judgment has its echo in the words O-ti-tg "truth"
and ¢-t9, "uprightness" or "justice," derived from
his namg. ' _

2. The ideas of the Yorubas about heaven are
identical in many respects with those held by the

worshippers of Osiris, TFor example, the Yorubas

usually say Qle 1li aiye ko gba, ti orun ko "An idle

man the world refuses a place and heaven also rejectsi®
Compare this with the statement that “the Osirian
heaven had no place for the idle and inactivg."

3 One of the titles of Osiris is " Lord of Zadﬁu",
Zaddu being regarded as the place of the dead. The
very word Zaddu in its modified form of Sadu is in
use in Yorubaland and it indicates the abode of the

dead. For example, Bode Sadg i.e. "the gate of Sadu."
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See Chapter P 2
See Chapter I Pe.
Op. Cit. 174.

Sayce, Op. Cit. D. 157, Note 1.
Z hecomes S, Bode Sadu is the North-Western
terminus of Yorubaland,
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The idea here is that anyone who, in the days of the
slave trade and inter-tribal wars, dared to go beyond
the tovn of Bode Sadu literally went to the abode of
departed spirits.

One of the great objects of terror in primitive
Yorubaland is what is known as Ohun Didu. Even a
courageous animal like the lion is said to dread its
approach and is believed to use the following words

when roaring: Bikoge erin, bikose enia, bikoge ohun

(or nkan) didu, on ko beru enikan. "Except the

elephant, except man, except Ohun didu, he does not
fear an&body." Dr. Farro& translates Ohun Didu
literally as "the black thing," "the uncanny,"

such a literal translation does not seem to be the
original meaning of the phrase, The word didu should
be treated as a noun in the genitive case rather than
as a descriptive adjective. The correct meaning seems
to be "something which pertains to Didu," that is the
Didu (or the black wooden image) of Osirig. Idols
painted black, resembling the Didu of Osiris exist in
Yorubaland,
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1+ Op. Cit. pp. 117 & 118.

2., See Maspero, Dawn of Civilization, p. 130.
The legendary Osiris is described as a person
possessing a black complexion. The Yorubas call
themselves Enia Didu "Black men" literally,
"The People of Didu." The word didu is
pronounced by most tribes as dudu cf. fifun and
fufifn, pipa and pupa, titun and tutun, etc. The
variant reading dudu is given by Tiele, Religion
of éncient Egyptians, translatidén by Ballingal,
Pe167.
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5. Another name for the abode of the dead where Osiris ruled
was Alul Here was the abode of the Osirified Bull. The
Yoruba word for "bull'is mjlu which is a contraction of
omo -%1lu, a native of Alu (literally, a child of Alu). The
word malu therefore contains en unmistaXable reference to the
worahip of the osirified Bull (Osirié-apis) at Alu.

6. The Rpyptian word for the tomb of Osiris - hen - survives in
the form of bini which is the name of an important cit'y5 in
Yorubaland.

7. Just as the name of the Supreme Deity of the Yorubas is
identical with the title of Osiris and compounded from the
name of the sun-god Horu, so the names of the Supreme Deities
of the leading tribes in West Africa are derived from the .
names of Epyptian deities or from Egyptian words. The
following select list may be given in suoport of the statement:-

(i) NYISUA. This is the Grebo® word for God. It is derived from
two words viz:- Nyl and Sua.

5

Nyi comes from the West African word ye~ "to 3live"™ and Sua

from Sua-nit6 a nome in ancient Egypt.

-

1, Sapce, Op. Cit. pp 168 & 169

2. Cf. Omo-eko "a native of Eko i,e.Lagos" which is sometimes
contrgcted to 'meko in rapid conversation. Cv». alno I'elrke

3. Benin City inhabited by the Benin people(Ibini), a Yorubs

tribe., See Chapter I p.6

The Grebo language is spoken in Liberia, West Africa.

See Note on this word in Chap. I, pp,R4-25

Thé?econd-syllable is left out,

(6,39 1N
[ ] L ]
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The meaning of Nyisua, therefore, is "fhe living
(soul of) Sua - niti"

(11) NYANKUPON. This is the Fanti® word for God. It consists of
three words, viz:- Nyan-ku-po°(n). Nyan is a form of the
word xg? ku is the modified form of the Ancient Egyptian
word Xhu, "Soul", and po(n) comes from the word Pua w» nit
a nome in Ancient Egypt. Nyankupon, therefore, means
"the living soul of Punt2"

(i1ii) NYONMON. This is the ¢a® wora for God. It consists of two

words viz:- Nyon-mon. Nyo(n) is a modified form of ye?

ead mo(n) is an abbreviated form of Amon? the name of a

god in Ancient Egypt. Nyon-mon, therefore, means "the

living ..’Anong"

(1v) MAU. This is the Ewe'©
or
MAWU from the name of. the Egyptian goddess Mautl% the

word for God. It is derived directly

goddess of truth.
12 .
(v) ORISE. This is the Jekri word for God. It will be shown

JLater that thia word is derived from Horus.

-1, " This ig a common de51gnat10n of the pre31d1ng deity of nomes
in Ancient Egypt. Cf. the "living soul of Ra'". See Sayce
Op.Cit, p.111.

2. The Pantl Language (Twi or Tshi) is spoken on the Gold Coast,
West Africa.

3. Nasal 'n'

4, See Note 5 on previous papge

5. See note G on previous page

6. The Ga Language is spoken on the Gold Coast, ‘est Africa.

7. See Note §H on prev1ous page

8. CF. The Yoruba word 'mon' see Chapter I, p.2%4

9, 8ee note on this word in page 22 .

10. The Ewe language is spoken on the Gold Coast and in Lome

11. See Maspero, Dawn of Civilization, p.507. Final t is dropped;
gee rule 2 Chapter I, p. i2.

12, The Jekri Languaege is spoken in Nigeria,West Africa.
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(vi) CHUKU. This is the Ib8 word for God. The first
syllable appears to be a softening down of the
word Khu (Egyptian Khu, "luminous spirit," "soul").
The original word, then, would be Kuku. The
doubling of the word ku shows that God is regarded
as "the luminous spirit par excellence". KXhu has
been modified also in the Ibo language to Chi,
Spirit. Hence Chu~ku has been taken to mean

" Chi - uku, "the Great Spirit". ]

(vii) CHINEKE. This is another Ibo Word for God - Chi-
neke(n). The first syllable here also is a
modification of the word ku. The second syllable
comes from Nekhen, a nome in Ancient Egypt. The
literal meaning of Chineke, therefore, is "the
soul of Nekheﬂ.“

(viii) AYIBA. This is the Ija% word for God.

A = he who; yi = ye, to make; ba is another word
for soul corresponding in meaning to the Greek
word \P‘\/X‘r),.&i_b_a, therefore, means "The Creator
of Souls,"

(ix) ORU. This is the Nembg word for God., It is

L 5
derived from the Egyptian word Horu noted above,
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8. The Ibo Language 1is spoken in Nigeria, West Africa.
Chi or Chu is widely used in the language to denote "“Spirit"

1. See Note L4, p.L5. This very title "the soul of Nekhen" is
apgliid to a god in Ancient Egypt See Sayce, Op. Cit., p.40,
Note 1.

2. The Ijaw Language is spoken in Nigeria, West Africa.

3. The Nembe Language is spoken in Nigeria, West Africa.

i The initial aspirate is elided.

5. See Note 1, page L1,
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(x) ABASI. This is the Efik’

word for God,the dérivation of
which may be traced to the Egyptian wérd Bast? The Efik
term for Almighty God - Abasi Ibu(n) ~ seems to be derived
from Bu - bastis with a reversal of the order of its
component parts.,

Further-evidence in suoport of the theory of a close connec-
_tion between Olorun and Osiris is contained in one of the titles
borne by the former. He is st¥yled Olodumsre. The meaning of this
title has baffled many writers. Dr.Parrow thus comments on the

title:- .
"The derivetion of the word is uncertain, It is generally
taken to denote *the Almighty One'. Bishops CBrowther and
Johnson so regard it,but_the latter gives an alternative
'The Ever-righteous Onefid
The difficulty about its.derivation, and consequently about
its meaning, arises from failure to understand the meaning of
its component parts which are as follows:- Ol'odu-ma-re. The
word. Odu4 means '"a chief", "an exalted personage'". Olodu is its
intenaive form, indicating completeness(e.g.Obiri? "woman"
olobiri, a woman in the full bloom of womanhbod".) Ma-re means
"I ghall go or I must go". The meaning of Olodumare then is "the

Chief or the Exalted One to whom I must go or return® Now

according to Egyntian belief the highest reward which will be giver

1. The Efik Language is spoken in the Eastern part of Nigeria,
West Africa.

. Final t is dropped,and g receives a vowel to from a syllable.

See Rule 2 Chap.I p.12

Op. Cit. p.27

The Egyptian word "Du" means a "mountaln",an elevated piece.

of landl.

It will be shown later that this word is of Egyptién origin.

The word Odu may also be related to the word "Ot",a domain in

Sekhet - Aaru presided over by Osiris. "Olodumare'will then

mean '"The owner of the Ot or domain to which I must return',

that is,0siris, If this derivation is accepted,the underlying

idea is by no means different from that associated with the

other derivation. The word is avprently a combination of the

two ideas.

o PpdP&
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~given to the good soul is to be permitted "to see God face to
face and to lose itself in its ineffable gloryi’1 A return to
Ogiris followed by identification with him is the desire of
every devout worshipper of Osiris. Among the Yorubas, the 1dea
of the soul going or returning to the Supreme Deity'after death
is in existence and is enahrined_in the word Olodumare, as its
meaning clearly showa. The idea is one which may be rightly
regarded as a relic of the Osirian faith. | |

An impartial congideration of the above facts cannot but lead
to the conclusion that a close connection exists beiWeen Olorun
of the Yorubas and Osiris of the Ancient Egyptians and that there
must have been a time when the former was 1dent1fied with the

latter. . : | e e

There are one or two questiona however,which must be raised at
this po;nt.-If the connection between Olorun and Osiris is so
close, why is it that Olorun is only reverenced but hardly
worshipped by the Yorubas ? Osiris had temples where worship was
regularly offered to h1m, and. it is quite natural to expect that
Olorun should be worshipped in the same way. In answer to this
question, it must be obeerved thet althoﬁgh the faith of Osiris
was widespread, his worship was almost entirely the monopoly of
the priestly class. The cdmmqn people believed in him but knew
very little about his worship. To them he was well fepresented by
"hia "Didu", the images ef the goda. subordinate to him, aﬁd the
animals sacred to him. Their woréhip was given to these images or
gods which were regarded as iﬁtermeaiaries between Osiris and

themgelves,

1. Sayce, Op. Cit. pp. 69 and 179,
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The peasant could not soar to the heights of priestly specu-
lation or be content with empvyabstraction; ‘he could not follow

all the intricate niceties of organized worship. He therefore

-clung to the divinity which he could see and handle, and confined
his worship to such a divinity. It is quite possible that there
was a small priestly class for Olorun among the Yorubas, for

- there is a faint trace of the worship of 010run.4

But a knoﬁledge
of the rites and ceremonies of the worship has vanished with the
trangference and limitation of religious worship to the lesser
deities.

Again, thé question may be asked: If the connection bétween
Osiris and Olorun is sopclose that at one time the 1atter was
ldentified with the former,why is it that the name of Osiris was
viot adépted and ‘retained by the Ygfuba: as the name of their
Supreme Deity ? After the lapse of so many centuries it may not
be'easy to give a satisfactory answer to tﬁe question.e'But this.
difficulty does not militate against the theory of a e¢lose connec-
tion between Osiris and Olorun since the name of the latter was

coined from the title of the former.

1. Sometimes a newly-born child is not assigned to any Orisa as
is customary in Yorubaland., The Priests describe him as an
"Omo. Olorun","a child of God", that is,the child is not to
worship any orisa, he is 81mp1y to worshlp Olorun,

2. In dealing with this question the following extract is
noteworthy: -

"From what Herdotus says, and -from other indication .
- _in mythological texts,it would seem that the
Egyptians 1like the Jews and Hindus,had a Supreme
Deity whose name it was not lawful to mention,and
who manifested himself,as in Hinduism,under many
forms and names" - Murray,081reion,p 25 It is
quite possible that disinclination on the part of
the Yorubas to meke frequent mention of the name
of Osiris led to the adoption of hia title as the
name of their Supreme Deity.
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The name of Osiris, however, is well-known to the Yorubas who
ugse it in a sense which shows that they are conversant with the

myth of Osiris. The name survives in its original form of Osiri

2

"in the expression gba osiri relor da osiri bo o“which means "to

plot agaihst an innocent person with a view to murder him"; The
meaning 6f this expression is ¢ertainly derived from the myth of
Osiris part of which ié reproduced from Sir J. G. Frazer's |
Golden Bough?:-

"Reigning as a king on earth, Osiris reclaimed the
Egyptians from savagery, gave them laws, and taught
them to worship the gods..... Osiris is said to have
been the first to gather fruits from trees, to train
the vine to poles and to tread grapes. Eager to’
commmicate these beneficent discoveries to all
mankind, he committed the whole governmment of Egypt
. to his wife Isis and travelled over the worldeeeosecee.
Loaded with wealth that had.been showered upon-him-

" by grateful nations, he returned to Egypt and, on
account of the benefits he had conferred he was
unanimously acclaimed as a deitv4 But his brother

Set(whom the Greeks called Typhor®) with seventy-two
others plotted sgainst him, Having taken the measure
of his good brodher's body by stealth, the bad
brother Typpn fashioned and highly decorated a coffer
of the same size, and once when they were all drinking
and making merry he brought in the coffer and Jestingly
promised to give it to the one whom it should fit .
exactly. Well they all tried one after the other, but
it fitted none of them. Last of all Osiris stepped
into it and lay down. On that the conspirators ran
and slammed the 1lid down on him, nailed it fast, '
soldered it with molten lead, and flung the coffer

~ into 'the Nile".

This myth actually exists in a modified form in Yorubaland.

1, 1Ijebu dialect.

2. IJjesa dialect.

3. Abridged Edition p.363.

4. It will be shown 1ater that the name of Typhon is
known to the Yorubas.
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Further evidence_of the fact that the myth of Osiris is

well-known to the Yorubas is contained in the following

Yoruba legend :-~

"The sacred city of Ife was once plunged into great
affliction and misery owing to the frequent raids
of the Igbos who presented themselves in a supernatural
guise. All efforte to check the raids were unsuccesaful.
All prayers for help were unanswered. The oracle gave
no helpful response. Moved with grief, but fired with
patriotic zeal, Moremi, the wife of one of the mythical
kings of Ife, made efforts to save the city. The key to
the salvation of the city lay in the discovery of the
true nature of the invaders. This discovery Moremi
determined to mske., Before setting out from Ife, she
went to the river Osimiri and vowed to offer a costly
sacrifice to the god of the river if her efforts should
be divinely .crowned with success. Her prayers were heard.
Her search for the secrets of the Igbos was successful.
She discovered that they were mere men covered with
grass or rushes. She returned and disclosed this secret
to her compatriots who defeated the Igbos by setting
their grass cloaks on fire, She returned to the river to-

- Pulfil her-promige. ~The god, however, was not safisfied

with all that she brought, but he demanded the sacrifice
of her only son Ela or Olurogbo. The son was duly -
sacrified; but he managed to revive, and ascended into
the. heavens by means of a rope." -

Commenting on this myth Dr. Johnson says:-

"We may discern in this legend a confused idea of the
story o{ Jephtha, and that of the Blessed Virgin and
her sonz" .

In deeling with primitive legends no greater mistskes can be

made than to view them with preconceived Christian ideas and to

identify fhem haphazardly with seriptural stories., The prominent

figure in the above legend is a hereine, not a hero as in the

ease of Jephtha. The Blessed Virgin could not be said to have.

only one son, No. The legend has no conneection with

gcriptural .stories. It is only a combination of details

borrowed from the myth of Osiris, Isis and Horus.

1.

Johnson, History of the Yorubas, p.148
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Moremi represents Isis, and Ela or Olurogbo represents Horus,

the son of Isis, whom Set tried to destroy. The Yoruba legend
states that it was the son of Moreml who ascended into the heavens
It should be observed that the word Egbeji, the alternative name
of the son of Moremi means "the son of the living one".
According to the Egyptian legend, Osiris was the person whose
body was cut in pieces and who afterwards revived and,'through
the influence of Ra, ascended into the heavens. The transference
of these details to his son may be due to the fact that Osiris
had been given another part to-piay in the myth.

- The most important point in the legend is the reference to the
river Ogimiri. This river is the Nile and the Nile god is
Osgiris. The word Osimiri. consists, of two parts, viz:— Qs__:!._land o
miri. Osi ie en sbbreviation of Osiris end mirf comes from the
Egyptian word p_ir_ig? the name of the goddess of the banks of the
'Nile. The word Osimiri, therefore, means "the efflux of Osiris®

or "the Nile overflowing its banks" about which Plutarch wrote as

follows :- -
"They(i.e. the Ancient Egyptians) call not
only the Nile, but also without distinetion * |
all that is moist, Osiris Efflux®'

The god of the river referred to in the myth is none other than
Osiris.
There are other survivals of the name of Osiris. One more

instance will be given here.

-

1, G. F. Moore, Op. Cit. Vol I, p.163

2. See Maspero, Dawn of Civilization, p.38

‘3. The final consonant 't' is elided.

4. Flinders Petrie, p.39, Col.116, Sec.10. The Ibo word Osimiri
means "a river"™. The Ibos are the next door neighbours of the

Yorubas in the south-central and south-eastern parts of
Nigeria.
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The name survives in Orisa Osi, "the idol of the god

1

Osirisl", “ae national god of the Yorubas. It was worsghipped by

8 the mythical founder of the Yoruba

Oranyah? the son of Odudua
race. There is a legend that when Oranyep was setting off for an
expedition he gave strict injJunction to his locum tenans to
"observe the customary worship of the gods Idi and Orisa Osi@
The Yorubas therefore regard the worship of Orisa Osi as a
national obligation. | .

The relegation cf the worship of Olorun to the background
does not leed to an entire ignorance of Him as the Supreme.Deity.
Although He is regarded as toc hoiy and exalted to be approached
directly with sacrifices and apart from the instances to be
noted below Hie aid is invoked only on rare and special.. - - .-~ -
Ecccaeions,yet He is regarded as taking cognizance of, and
active interest in, the affalrs of men when necessary. He is

not an absentee God Who, after creating the wofld, refused to

be bothered with its affairs and safsguarded Himself by locking

Himself up behind the metal sheet of the c¢louds, His exal ted

nature necessitates the presence of intermediaries to whom 1ong
are
prayers and addresses and sacrifices/made. But short prayers are

often offered to Him, and these show the exigtence of a belief

" in His readiness to help in times of urgent necessity or dire

calamitx, a belief in His act ivity in the world, and a-
See Note 2, page 44.

2. Ora(n)-ya(n). Ora comes from Ra,the neme of the Egyptien
sun-god and ya(n) is a modi fied form of ' ye'.Oranyan,
therefore, means "the living Ra".Cf "the living soul of Ra"
Sayce Op. Cit P.111

3. Odu~dua, Odu means g chief" "a lord" end dua comes from the
Egyptian word duat which means "other(world)". Odudua,
therefore, means "Lord of the other world Cf. Am Duat "the
Book of the other world".

4, Osi 1s an abbreviation of Osi-ris.
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and a.recognition of gratitude to Him as a special duty
incumbent upon man. A few of the prayers will be given here:-

Qlorun gba mi-"May God save me" and QlQrun ganu are prayers

usually offered in times of great distress: Ki Olorun ji wa re
"May God wake us up well is‘a prayerful wish on retiring to bed .
at nighf} Ki a ma ri i which is a contraction of XKi Qlorun ma je
ki a ri i. "God forbid", 1it. "May God not allow us to see such

a thing",

The Yorubas attribute their presePation to the direct agency
of Olorun. Before retiring to bed-they entrust one another into
His keeping as is shewn above. REarly in the morning the firat
complimentary expressions are those of gratitude to Him. For
example, the morning salutations are: O ko Ji re "Do you wake

“well 7" A¥e Ko 1e'bi'? 'Are you well ?' Awon ara 'ile nkp ?

"How are the membgrsubf the family 9". To each of these saluta-

tions the.reply'is A dupe lowo Olorun, literally, "We thank God."
This is sometimes céntrqcted to A dupe "Thanks."
Belief in Olqrun s Omniscience is very strong. Thisg is well

Olorun ko ri o?
brought out in the saying Bi enia ko ri 0y "f man does not

gee you, does not Olorun see you ? v
The belief is also illustrated by one of the titles usually

given to Olorun, viz:- Qba a ri inu ri ode "The King who see

both the inner and the outer parts of man". Belief in His
omnipotence is shown in His title Alewileg" "One who not only
speaks but cen also act",and by the invocation of His ai&?; last
rresort + when the powers of intermediary agegcies have reached

their extremity.
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RELATION BETWREN OLORUN AND HIS WORSHIPPERS. A point has now

been reached where the question of the relation between Olorun
and His wovrshippers may be raised. Love for the Deity certainly
doesg not exist, nor ia fear as a distinet emotion ever enter-
tained towards him. Hence there is no need to propitiate Him
with sacrifices, no need to erect temples and consecrate
priests for His worship. Feelings of awe and reverence exist,
and these ghow themselves in the titles given to Him and in the
freouent expressiona of gratitude to Him. Belief in His
ommipotence leads to humble dependence upon Him for protection
~and preservation, and for help in times of dire calamity when
the character of the need or the exigency of time demands
regort to the greatest living power known to man. Apart from
the offering of short prayers and the returning of thanks,
worship is non-existent. A =od with whom-such a meagre
relation is maintained cannot satisfy the deep anad constant
yearnings of the human soul for active dependence on the Unseen.
The absence of organized worship of Olorun by means of which full
and uninterrupted allegiance to Him could be sgsecured has led to
the worship of multitudinous gods. The character of these gods
will be sketched in the succeeding chapters, Sufice it here to
say that the usurpation of the place of Olorun by the interme-
diary deities has led to a loss of the knowledge of His worship
among the Yorubas, with the doubtful exception of a few aged
priests who still pose to know something about the worship and
by whom the knowledse is very strictly and perhaps jealously

guarded.
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CONCLUDING REMARKS., In view of the character of Qlorun

sketched above it is easy to see that the following descrip-
tion of Him is incorrect:- "Olorun is merely a nature-god, the
personally divine sky, and he only controls phenomena connected
in the native mind with the roof of heaveni" If Qlorun had
been the personally divine sky who rained and thundered upon
the sons of men, regular worship arising from fear would have
been'offered to Him, and in view of the frequent occurence of
rain, thunder and lightning He could not have taken a backward
piace in the native religious system. Besides, it has been
.shown above that the word is derived from Horu, the name of the
Ancient Egyptian sky-god. It is clear, however, that it is not
the animistiec sky-god that the Yorubas borrowed from the
Egyptiang, Rather, the conceﬁtion of Qlorun is connected with
that of Osiris the spirituslized supreme being of the Ancient
Egyptiars dwelling in the heavens far beyond human ken. No
native would admit that Qlorun "only controls phenomena connec-
ted with the roof of the world?" The titles, prayers and
expressions given agbove conclusively prove that such a limita-
tion of the powers and functions of ngrun is foreign to native
. thought.

Nor is it correct to say that "he is not in any sense
Omnipotent?" The pro¥erb on which this erroneous statement is

based cannot be traced among the masses of the Yorubas, nor

1., A. B. Ellis, Yoruba Speaking Peoples, p.38
2. - ditto -
3. ' - ditto -~
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nor does the writer find any support for it among the Yoruﬁa
priests and mythologists. That "a man cannot éause rain to fall
and Qlorun cannot give jou a child}"is perhaps the chance
remark of a few unintelligent persons, and may not imply anything
more than a recognition of division of labour among the deities
and of Olorun's reluctance to perform the duties which He had
assigned to an inferior deity. It certainly does not imply

inability or limitation of power, in view of the well-known

Yoruba proverb A ki ra qme 1i oja; Qlorun ni fun ni "Children
. are not bought at market places; they are the gift of Olorun".
The foregoing elucidation of the character of Qlorun and of
the origin of His name make it quite clear that the lofty ideas
about Him must be traced to Egypt. Without the hypothesis of a
connecfion between the Egyptians and the Yorubas, the existence
of the lofty ideas remains a puzzling and inexplicable phenomenon
observed among primitive peoples. The religion of the Ancient
Egyptians passed from polytheism to henotheism, until it became
monotheism in essence when '"the frank polytheism of the
Egyptians could speak of the one and only and incomparable God
or could worship 'God' without further definition®" Writing about
monotheism in Egypt Professor lMaspero says:-

"The Egyptians adored a being who was unique,
perfect, endowed with absolute knowledge and
intelligence, and incomprehensible to such an
extent that it passes man's powers to state in
what he is incomprehensible, He is "the one
of one, he who exists essentially, the only

one who lives substantially, the sole generator "
in heaven and earth,who is not himself generated¥....

- —— v o b—

1. A. B. Ellis, Yoruba Speaking Peoples, p.38
2. Davies, E1 Armana I. p.45

3. Etudes de Mythologie et d'Archeologie Egyptiennes,ii, p.446
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_The_religious thought-of the Yorubas must have been affected
when it came into contact with Egyptian religious thought, .
especlally with the monotheistic ideas described above. The
unVagpishea conception of the Yorubas as regards thelr Supreme
Deity must have become enriched by contact with the Osirian faith.
It-is true that the Supreme Deity of the Yorubas, like the
Supreme Deities of other primitive peoples, tends to recede into
the background because, as in the case of the Egyptians "the
mind of the uneducafed class could neither understand nor rise
to such lofty heights. Human 1nteliigence supports with
dlfflculty 80 pure an idea of an absolute belng1 Yet it is also
true-that, in spite of the contention of writers like Menzies,
‘Huxley end Spencer, there is abundant evidence of the existence
of the concéption of a Supreme Being.among the Yorﬁbas, a being .
who at one time appeared to have heen identified with Osiris anad
who corresponds, in many imoortant particulars, with the 'one only

God' as conceived by the Ancient'Egyptiana?

1. Etudes de Mythologle et d'Archeologie Egyptiennes,ii, p.446
2. See The Peoples of Southern Nigeria by P.Amaury Talbot,
Vol.II p.15
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CHAPTER III,

THE ORISAS.

A, E 8 U, the Devil,

Next to Olorun the Supreme Deity, Esu, (Eshu) is the only
deity accorded general recognition throughout Yorubaland.
Between the conception of Olorun and that of Esu, however; there
is a great difference. The conception of Olorun is that of a
pure spirit, an exalted personage too remote to be worshipped..
There is no representation of him in any shape or férm. On the
other hand, Esu belongs to the animistic system. He is an Orisa
which occupies the most important place among the other orisas,
He 1s represented by different kinds of images, He receives Qor-
ship in the form of offerings and prayer, and must first be pro-
pitiated before any other orisa receives an offering. His worship
arises chiefly from fear. As the supreme power of evil, the fear
arising frongghorrence of his malevolence leads to propitiatory
offerings being constantly offered to him, He is generally des-—
cribed as buruku "wicked to death", being ever recady to do mischief,
In consequence of his malevolence his shrine is often made outside.

the tovn or outside the house. Hence the saying "Esu ko ni iwa;

a ko ile re si ita, "Egu has no character; his house is msde for

him in the street". He is supposed to go about with a knobbed
club, known as Agongo ng,l with which he attacks his enemies
or those who indiscreetly dishonour him.

In some parts of the country (e.g. Ondo) he is very -
actively worshipped. The worship offered to him by his dewotees
does not appear to arise entirely from fear, Rather, it is sometimes

1. A knobbed club diminishing in thickness from the knob
to the tip of the handle.
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semetimes ihspired by feelings of admiration for his great strength,
in consequence of. which prayef% aﬁd gifts are offered to him, not
only to avoid his malevolence but.also to secure his active favour,
especially aga%nst enemies. There is a strohg belief in his
power and readiness to confer benefits on his worshippers, and this
accounts for the fact that the following names are borne by
Yorubas :-

(i) Esu~bi-yi, "A sciom of Esu"

(ii) Esu-ri-ohun—bi A worthy sciom of Esu! 1

(iii) Esu-gba:yl-la, often abbreviatgd to Esugbayi, "A person
saved by Esu

(iv) Esu~-to=sin, "Epu is sufficient to worship".3

I ma g e 8,-

The representation of Esu assumes dlfferent forms .
(1) A common form of repreésentation is by means of a stone slab
or a piece of rough laterite stuck into the ground in. & slant-
ing manner.. The c§remony‘of stipking a stone iﬁ this way is
known as gigun Eéu "sticking the stone of.Esu on the ground'.
Such.a stone is found near the entrance to every town'and in
front of the entrance to many houses. The stone is often
covered wich?ough shed made of ikin leaves supported by four
short poles or mud pillars., corrugated iron sheets are”nbw
being substituted for ikin leaves in places near the coast.
(ii) Another form of representation is that of an earthenware pot
with a hole in the middle, sunk into the ground., This form
‘of representation is found in. Benin City, Ijebuland and a few

other places.

1. A cousin of the writer is known by this name.

2. The late paramount chief of Lagos Was known as Esugbsyi.

3, This is the name of a worshipper of Esu who is well knovwn
to the writer,
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(iii) The most common form of representation is that of a pillar

(iv)

(v)

of mud. Sometimes the piller is a solid one, at other

times it is hollow. Sometimes it is erected without any
mark on it, At other times it is adorned with three rounded.
holes, In Benin City and in a few other places three

shells replace the holes, The pillar is usually covered in
the same way as the stone described above,

The images of Esu for household use are generally made of
mud or wood, and are set on Oorupo or clay couches. Here
offerings of blood or palm oil are made to them,

The deity is generally represented as a naked human being,
sitting on his feet with flexed knees and folded sasrms or
sitting with the hands resting on the knees.
The portable images of Esu are also made in human form.
Two kinds of such images: are thus described by Dr. Farrow :-
(a) "The first figure shows the devil in a kneeling posture,
supporting with its hands breasts of the female type.
The ldea expressed is that this deity gives nourishment,
It is to be noted that figures of the devil are always
given a hair dressed after the fashion of women."

(b) "The second image is a very small one, only 3 inches

in height; but is of special interest on account of the
markings engraved upon it. This image, below the
breast is not of human form, but merges into a square
pillar, On its back and two sides is engraved a
board precisely similar to a Mohammedan vwriting tablet
(W'ala) v,

It should be noted that the number of lines engraved

on the front and back of the latter image is usually seventeen,

that is, representing the sixteen (plus one) palm nuts used in

Ifa divination. Between Esu and Ifa, the god of divination,

there is a close relation. Myths explaining the cause of the

Close relation will be given in the next chapter.
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The numbers five and seven engraved on the sides are
significant since they are odd: numbers; the number seven, e'el,
‘signifies "perfection" in wickedness, and the number five, which
is the number of days forming a complete cycle of a Yoruba week2,
contains a reference to the idea of Esu's malevolence being
operative on every day of the week.

Worsh i p.

The worship of Esu is very simple, but is sometimes
very dreadful. Sacrifices are generally made to him in. the form
of cowries thrown into his shrine as a mark of respect, Sometimes
cocks, he-goats, and dogs are killed and thelr blood is splashed
on the stone image of Esu. He is often contented to receive a
part of the gifts offered to other orisas. When he is consulted
for the purpose of divination, a simple offering which sometimes
takes the form of a few cowries is enough. Byt on some occasions
among his most devoted worshippers in Ilesa or Ondo and even in
the comparatively more civilised town of Abeokuta, human sacrifi-
ces used to be offered to propitiate this supreme power of evil,
Colonel Ellis says that "on important occasions a human victim
is offered to him"3 and gives two instances in support of the
statement. He refers to the custom of sweeping the cowries
offered to Esu in a temple at Wuru annually and of purchasing with
the sum realized a slave to be offered to the god. He also refers:
to the sacrifice of a slave at Ondo. Dr. Farrow criticizes Colonel
Ellis' statement in a way wvhich throws a shadow of doubt on its
accuracy. :
1. E-je., The word je is derived from ye explained above. It means

"perfect".

2. The Yoruba method of reckoning is inclusive, The week consists

really of four days.
3. Ope.Cit., page 66,
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But Dr. Farrow admits that the Ondo people were the most cruel
worshippers of Esu, and that during his sojounn at Abeokuta
there was a public sacrifice of a human victim.l It will be
shown TJater that this solitery instance of human sacrifice
recorded by Dr. Farrow is only one of the many instances of

human sacrifice to Egu.

HISTORICAL ORIG IN,

Since the worship of Esu is so widespread and regular
in Yorubaland, it is natural to expect that the character of the
deity should be well understood and should present no difficul-
ties in its delineation. This, however, is not the case.

In the account given above it has been found difficult to leave

out some of the incongruous elements in the character of the

deity. The difficulties about his character will now be

stated :-

(i) The first difficulty concerns the meaning of his generic

- name as well as those of his specific names. The generic name

is Orisa. The meaning of this term has baffled previous.

writers who describe it as a "term of uncertain derivafion"?.

Bishop Johnson gives the following myths in explanation of the

term :—-

- "These Deities are generally known among us as 'Orishas"
a term vhich, after thereligious traedition of the country,
was originally applied to some being whom Ifa, or Qrunmila,
the Son of God, had sent out with others to search about for
and collect together the wisdom which he had strevm about,
and who were successful in their search and collection whilst
others failed, and who were then spoken of as 'Awon ti o ri
sa', i.e. those who were successful in making their collection,

and who after, and in consequence of this, became objects of
worship,.

I, Op. Cite., PBEE H9
2. ) 1"t n 3’-‘--
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YBut others have represented the term 'Orisha' as derived
from the circumstance of a sérious difference on a particular
occasion between two friends, over a potsherd, "Isha",
which the one had mede a present of to the other, but a
return of which the giver afterwards from envy demanded,
and which after its return was accounted sacred and became
an object of worship; and they say that from this every
object of worship has been called 'Orisha' (Ori-isha), an
allusion to the potsherd over which there hed been a severe
difference., '

_Mr. Dennettl conjectures that it means "the beatified

" departed one". The Rev. D.0. Epega? believes that the term

qonta:l.ns. a reference to the practice of sinking a pot to mark

the shrine of a deity. .

All the above, being fanciful and mythological
interpretations of the term, have no historicaf foundation,
 Egu's specific neame Elggbera, Eig gbara, Elggba or Legba

. also presents a_difficp.lty. "It has been supposed to mean

"He who s elzes", '"He who strikes with a stick", the one who
takes the body or "the one who saves". The meaning of the word

Esu, the deity's popular name, has elso been found difficult to
explain. - It is supposéd to be derived from shu "to emit, throw
out, evacuate" -or from shu to be (or become) dark," and is there-
fore supposed to signify "darkness" or "the dark one", the

| “"prince of darkness".. The latter meaning is partly correct, but
requires fuller explanation.

(11) Esu is credited with good and bad quelities elike. He
is regarded aes a malevolent as well as a beneficent deity.

'I_t' is not easy to explain away such a contradiction as this, for

there 1s a Yoruba sgying that there is a good Esu and there is a

bed Esu (Esu rere wa, Esu buburu wei ),
. .Nilgerian €8 Pelle i
2, The Mysteries of the Yoruba gods, p.6.
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The facile explanation that the saying means that "Esu is not
as black as he is painted" is definitely unsatisfactory. Whenever
he is painted black, he is really black.

(iii) Some of his images represent him as a male deity, others
as a female deity. The first figure of a portable image of the
deity describe@ above is that of a female, whilst the second
figure is that of a male, S¢ruck by these contradictory features,
Dr, Farrow thus commented on the feminine characteristics of the
first figure:

"Phis (i.e. the hair dressed after the fashion of women)
might lead to the supposition that Esu is regarded as a
female personage, or that there is a male and a female devil.
The truth is, however, that he is regarded as the one amd
only such being and is always spoken of as 'he'; but this
does not preclude him from possessing certain feminine
characteristics",
Quite apart from any other consideration, the mistake involved
in the use of the masculine pronoun ‘'he' is sufficient to nullify
the value of this explanation. Yoruba is a Sudanic language;
it is therefore not inflected for the purposes of gender.2 The
Yoruba word for the third personel pronoun for all genders is '0' or
on (nasalized form). There is nothing in the form of the word
which necessitates its being translated 'he' and not 'she' or 'it'.
Efforts to solve the difficulties enumerated above have
hitherto met with anything but success., The present writer,
however, feels that they. will be solved if the theory of a close
connection between the religion of the Yorubas and the religion

of Ancient Egypt, proposed in the first chapter and applied in the

second., is also applied here,

1. Op. Cit. p.88
2. See Structure and Relationship of Modern languages by
Alice Werner,




The first clue‘to the solution of the difficulties lies

in the Yoruba saying: "Esu 1i ota orisa" "Esu is the enemy of

Origa".' This implieés the existence of an attitude of antagonism
between Egu and Origa. As a matter of fact the conseption of
Egu involves a'dualiém.in which Esu, the supreme power of evil
stands in opposition to Qlorun, the most beneficent deity.

With the transference of worship from Qlorun to the lesser deities,
the antagonism.is also transferred to these deities.
- Now dualism is not a characteristic feature of primitive .
' religlons. 1In the last chapter it was pointed out that the
Yoruba: peoples were conversent with the myth of Osiris, Ancient
Egyptian religion contains & dusliem between Osiris and Set.
,ﬁOSinis is themgoed=power~both:moraily“énd in the sphere of out-

_ werd nature, while Set is the embodiment of all that the Egyptien
regards es evil".l If Osiris is well-known to the Yorubas and
the loffy cbnception of him aé the "one and only God" is also
familiar, then it follows that they must have a deity which
corresponds to the enemy of Osiris, Such a deity is Esu. He 1is
regarded as the enémy of Qlorun (identified in the last 6hapter
with Osiris) and is believed to live in constant oppoaitidn to him,
The conception of Set as an evil deity living in active opposition
to Osiris lies at the root of the conception of Esu in relation to
0lorun. rhis'identificgtion of the Yorube deity Esu with the
Egyptian deity Set or Sut is strongly supported by the fact that
the Yoruba saying'quoted ebove is also applied to OBiris_and_Set.

Just es the Yorubas say that "Equ is the enemy of Orisa", so

1. Menzies, History of Religion, p.141.
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Writérs on Ancient Egyptian Religion always say that "Set is the
enemy of Osiris“.1

It must be noted that the word origa is used insteed of
Olorun, This demands an expleamation, In the case of Ancient
Egyptian Religion the opposition existed originally between the
elder Horus, and then between Osiris and subsequently between the
younger Horus en. the one'hand, and Set on the other, So too in
thg case of the Yoruba religion, the opposition is transferred
from 919run to the lesser deities known as origas,

What, then, is the origin of the term "origa"?
First of all, it should be noted that there are three forms of the
term, viz,, orisa, oyisa2 and oriseB, each of which signifies an
idol, a deity or a god. The word 'orisa' masy be divided into
two parts viz, ori and sa. The first part is a modified form of
the ancient Egyptian word horuk. The survival of this word in
Yoruba has been pointed out in the previous chapter. The
conclusion that the word "ori" is connected with the word horu
is further strengthened by the fact that the Egyptian god Horus-
Bakhu5 "the god of the mountain" of the East, survives in Yoruba
as Orisa-Beku, signifying "the god of the mountein",

1, Sayce, Religion of Ancient Egyptians p.74;
Frazer, the Golden Bough, popular edition, p.475;
Brugsch, Maspero, Wieldeman, Wilkinson etc. etc.

2. This  is a slightly modified form of orisa which is frequently
u§ed in Benin City. It is sometimes contracted to 0'isa or
o'ise,

3. This form is .also used in Benin City. It is modified to
ori-tshe by the Jekris,

L. See page 41 above.
5¢ The Egyptian word hor = to be high.
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The second part of the word, se, is derived directly from Setl,
and its other :orm, g8, is-derived from the name of the animal
gggz, which is the animal representative of Set. The word ori-sa
or ori-se, is therefore, a modified form of the word 'Horus-Set',
the name of a double deity whose worship existed for centuries in
Ancient Egypt.

The grounds of identifying "Orisa" with Horus~Set
requires amplification, It will be remembered that Horus represen=
ted the Asiatic invaders whp'settied in Ancient Egypt, whilst
"Set represented the population which hed been conguered by the

Pharaonic Egyptians“B. Horus became the title or part of the

title of the deities worshipped in Southern Egypt. The worship
' \

of Horus was widespread, and that of the Horus gods was at one time |
\

general., 'Set the representative of the North was widely worshipped
there, but was regarded as the enemy of IHorus, the representative

of the South. His worship was not confined to the North of Egypt,
but was spread to othér-parts of Egypt, Nubia and Ethiopia. Hence’
Dr. Menzies says "the evil power Set was much worshipped, and would
be approached in private as well as in the public acts depicted on
monuments, by all who had anything to fear from him - that is to
say by all"u. When the crowns of the two kingdoms were united there

came into existence a double worship of Horus-Set?, ‘and certain

1. 1, a final consonant is elided. This 1s a common occurence
in Yoruba. The final consonant of a monosylleble receives
an additionsl vowel, but if the monosyllabic word is joined
to another word, the final consonant is elided.

2. See Masp. Dawn of Civilization, p,83, vignette and note 3.

3. Sayce, Op. Cit. p.166

4, Op. Cit. pp.150-1

5. History of Retigion by G.F. Moore, Vol.I, p.149.
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districts persisted in this double worship down to the latest
times of paganisml- The Yorubas must have migrated from one or
more of such districts.

| Further evidence in support of the identification of
Esu with Set is supplied by the fact that Esu is represented by a
stone which is often asdored by passers-by as Qluwa mi "My Lord".
Set was also represented by a stone. According to Wieldemen,
- "another Egyptian god2 who was occasionally regarded as incorporate
in a stone was Set"3. Esu is also represented by pillars; so also
was Seth.

It is quite possible also that the word "Orisa" is
derived from Horus the Greek form of the Ancient Egyptian word
"Horu', The derivation, then, would be as follows :-

Horus; h is elided, and the final consonant receives a vowel which
is either 'a' or 'e'. The word thus becomes O-ri-sa or O~ri-se.

It should be noted here that there are several words in
West African languages which denote deities and are traceable to
the same origin., For example, the words O-ri-se (Sekiri language),
Arose, A-lu-si, A-ru-si (Ibo language) are phonetic modifications
of either horus-set or horus.

The origin of the term Set is thus given by Dr. Tiele

"The neme Set is perhaps connected with ......Sati-ray
of the sun and Phallos" 5

It is probable that the root idea of this word has survived in a

1. Maspero, Op. Cit. p.200

2. Other gods so regarded are Amon and Ptsh., The Yoruba word
for a stone is O-ku-ta i.,e. the soul of Ptah or that which
incorporates the soul of Ptah.

3. Religion of the Ancient Egyptieans, p.15L4.

L. Set is represented by Pillars, owing to his indentification
with Shu, see below.

5. History of Egypt (trans. Ballingal) p.51.
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a few images of Esu which are made with disproportionately long
phallus. In consequence of these images, Colonel Ellié has
described Esu as a phallic god. The present writer has seen a
few of the images, but he is convinced that Esu is not a phallic
divinity and the stone representations of the deity are not crude
imitations of the phallus. Nevertheless, the images lend an
indirect support to the theory of a close connection between Esu
and Set. It must be admitted, however, that some degenerate
tribes do pay undue attention to the phallus in the images.,

Whence once the foregoing theory is accepted, it is easy

. (logy
to solve the remaining difficulties. According to Egyptian mytho-‘

there was a god nsmed Shu who came forth from the primaeval waters. ‘

He forcibly separated Sibul, the god of the earth, from Iuit, the
goddesd of the starry sky2. He thus became the god of the space
between earth and sky. His reéresentation was that of-a god in a
kneeling poéture holding up the sky with both hands ., Later on
he became fused with Ra the sun-god, and thus became a sun-god.
As a sun-god he was regarded as a beneficent deity and an impersona-
tion. of power. He was the life-giver, "The principle which
enimates matter". Through his benign influence, righteousness and
truth reign. '

At a later period, however, greater attention was paid

to the scorching heat emenating from him than to the animating

.effect of his rays.

1. Sometimes transliterated Geb or Keb.
2. Maspero, Op. Cit. p.127.
3. See vignette on p.129, Masp. Dawn of Civilization,
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"He thus became, as the god of the scorching sun-heat,
the dreed sun-god, most closely allied to Set; and the
ass, the animal of Set, which is also called Shu,
appears to have belonged to him as well" 1
The derivation of the neme Shu is given as follows : The root
whence his name is derived has a twofold signification, first
that of scorching, and secondly that of stretching out,growing.z.
The aﬁove considerations show that Shu is regarded both as a
benevolent and as a malevolent deity-. '

The resemblance between the character of the Egyptian
god Shu sketched above and that of the Yoruba god.Eéu (E-shu)u
will help in unravelling the mystery surrounding the latter.

It is clear that the conception of Egu is a fusion of the.concep-
. tion of Set and that of Shu.. The Yoruba é{_éfd___gu (shu) means
"to stretch out ov-er_something" and hence "to cover ﬁp, to darken",
For example s the Yoruba expression, 'Orun_su means the sky is
covered up", that is, v'vith._ clouds; in other words, clouds have
stretched out over tﬁe_ sky. The Yoruba verb meaning "to fall" is
su-bu (shu-bu), that is, stretch out over or cover up the place
(bu = place, Soth in Ancient Egyptian language and in Yoruba).

Thg Yoruba deity thus derives its name and character
" both from Set, the enemy of Osirlis, and from Shu, the sun-god
' origihally regarded as a beneficent deity and afterwards as the
dreaded sun-god closely allied to Set. The reason why . Esu is
crediteﬂ’pvith ‘the opposite qualities of beneficence and malevolence
thus becomes clear. I_Iisbene_ficéné,e and malevolence are traceable

to0 the conception of Shu, whilst his malevolence is also traceable

1. Tiele, Op. Cit. page 86.; 2, Tiele, Op. Cit. Pp.85 & 86.

3 ggggghe Book  of the Dead Chepters 93 & 98,edition by Prof,

L. g-su = E-shu (s in Yoruba = sh). The initial vowel 'is added
ecausae &all Yoruba nouns begin oo~
fTon being noun Eehouns b 1gm r with a vowel, the only excep
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to Set. _

An illustration of the fusion of elements in Egyptian
mytﬁology in Yoruba religion can be given in. support of the above
conclusions by quoting a passage from Dennét's "At the Back of
the Black Man's Mind". The passagel,'whibh'cohtains a description

of a "juju house" at Idrigensa, near Benin City, runs thus :

"As you gnter'you notice the figure of a man without
legs (Oke) the door-keeper; then turning to the left, you
will see a figure in cleay dressed in chain armour as im the
days of Elizabeth, riding a horse, He is celled OKAKWU 5
or an officer. Passing along the left wall we find a
figure dressed as a prime minister of IYASE. Then im the
Open space in the centre of the square there are two figures,
one on your right and one on your left as you.stand with
your back to the door facing AKE. The one on your left
represents OYISA (god) and that on your right ESU, the devil,
ESU is dressed as a slave in a hat and clog th& carrying a
knife at his waist and a stick called UKPOPO™ im lhis right.
OYISA on the other hand is-dressed like a- king, We now~ T
stand before the throne of AKE, who dressed like a king
ﬁeated with a wife (IREBU) with her babe on either side of

im" :
-

"Ake is the name of a god.' The meaning of_the word is
“"en axe". It will be remembered that en axe (— , neters) is the
symbol of a.god in. Ancient Egypt. 1Iyase means "the living set"
(ya from the word ye which means "to exist" and se aﬁ abbreviation -
of the word'Set6) Oyisa (Horus-Set7) is the generic title for a :
god. In the aﬁove passage it is used simply as a substitute for
Horus. The figure of Ake who, dressed like a king is seated

with a wife and her babe dn either side of him strongly suggests

that it is a relic of the figure of the divine tria@ of Horus, .

l, pp 220 and 221,

2, Similar figures existed in Anclent Egypt. The figure is also
known as Ala afuja im Yoruba.

3. O=ka=-kwu erived from two words, viz, ka and khu,

4. This stick is the same es Agongo Ogo or the knobbed club
described above (see p.60).

5. See Masp, Pp. Cit., p.221; Budge,Ancient Egyptiam Language p.1®

6. See note on p. 9 above.

7. See pp 9-11 above.
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Osiris and Isis (son, father and mother)l. Irebu is derived
from Rebuz,'the-name of a people who dwelt on the weat of Egypt
who were often referred to in hieroglyphic inscriptions,

It may be remarked in passing that the practice of
symbolizing a god by means of an axe or by means of a figure
resembling an axe: in forn is well-known in other parts of Benin
and of Yorubaland in general. The name is sometimes given to
the‘centre of a delty's worship or to the district inhabited by a
king who is regarded és.wieldinglsupreme authority on behalf

of the deity.® .

'The difficulty arising from the feminine characteristics

generally attributed to Esu and from the origin and meaning of.
" the name 1 b ra or 1 bara will now be explained. i
It has been noted above that the conception of Egu is
partly derived from that of the Egyptian god Snu. It has'eleo
been pointed out that 'Shu became a sun-god by being fused into
the body of Ra, Now Ra is known by two other names, which are
the nanes of other deities who have been identified with him,
ﬁe is thus the one god known by three different names. As he

himself says: "I am Khepera in the morning, Ra at noon, and Tum
in the evening® 4 |

‘The”fusion of Shu into Ra and the application of the
nemes of Khepere and Tum to Ra would facilitate the substitution
of these names for Shu. As a matter of fact, this is what
happened., The name of Khepera was also abplied to Shu, As a

result of this, Elegbara, the alternative name for Egu is derived
1. See Maspero Op. Cit. p. 175
2. See Tiele, Op.Cit., P.14; Rebu and an initial vowel,
3. For example, Ake the central part of the town of Abeokuta,
4, Sayce, Op. Cit., p.218.
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from Khepera. For the sake of clearness the process of deriva-
tion will be fully given here, The initial letter Kh-is a thin
sound which, when followed by a vowel, is elided in Yoruba,
unless it occurs in a monosyllebic word.i When followed by a
vowel in the middle-of a word it is hardened into k. When -

. ‘;_\v . - -
followed by a consonant, it is also hardened into k, but it mus't

be given a vowel to form a new syllable since every consonalit- nust
have its own vowel in Yoruba.2 Kh in Khepera is therefdre elided,
1ea#ing epera. The labisl sound p does hot exist in Yoruba, its:
place being taken by b or by a thick labisl p spelt kp in other -
West Africen languages or by gb, another thick labial peculiar
to West African languages. In the case of Epgég, p is changed
-J$¢e=gg3-an&-the~ﬁord*b@bomeS“egbera: ~As & substitute for §hu who,
as was noted above, symbolized power, the word becbmes a synonym
for power.”  A'reduplication of the initiel vowel of. & word
together with the letter 1 is often mede, which when added to the-
original word, sign;fies "fullness, comﬁleteness"u. It is thus
that the word becomes EL'egbera. The chenge of the third e to a
is easily explained by comparing the word with sgbara (power)
which is certainly a modified fom of egbera. The change is
perhaps suggested by a word which is sohetimes added to Elegbara.

That word is Bara, which makes the deity's full name Elegbere
Bara, The additional a's supplied by the word Bara may lead ‘to

the change of one or more efs to a 1n'£he first part of the name,

1, e.g. Khu becomes ku .
2, See Chapter 1 p.12 No.(T). : ‘ .
3. The Yoruba word for power is agbara, which is undoubtedly
a modified form of egbera. Some t¥ibes use the form egbara.
L. cp. Olorun, Olobiri Chap. II p.U8.
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The neme Elggbera, Elggbara, El¢gba or 'Legba (the last
two being modified forms of the first two words) ‘is thus clearly
shown to be derived from Khepera, This statement is further
confirfned by the fact that the sdditional word Ba-Ra mesans "the
soul of Ra", a word which shows a close connectiom between
Elegbara and Ra, and thereby through Elegbara and Khepera.

This identity of ]nggbqra with Khei:era will explain the
reason why Esu is credited with feminine ch'aract".eristics.
Khepere is & go'd, end not a goddess. Why the Greeks chose to
give his name a feminine term:lnai;:l.on is unknown, The fact that
he was repi'esented by female 1magesl probably led the Greeks to
prefer the feminine to the masculine form of the name,

-~ -One moteworthy fact inthis c¢onnectiofm is the derivation ~
of the Yoruba word for women from Khopri, which is the originel
Egyptien word for Khepera. The derivation is as follows -
Kh2 is elided, leaving opri, p becomes _19_.3, and as Yoruba is a
phonetic language, any two consonants coming together in a word
must be separated by a vowel., - The word thus becomes 9_‘:_:}2_1___3
which means a woman, The survival of female images of.Elegbera
(Khepersa), the feminine tez,'minétion-. of Khepera and the derivation
of the word obiri(n) "Woman" from Khopri - all point to the
existence of femaie images of Khopri (Khepera) in Ancient Egypt,
in consequence of which Esu is now credited with feminine

characteristicse. '

“T1, There are two hieroglyphic representations of Khepera, One
of these is a male figure.and the other a female figure. See
Budge, Ancient Egyptian Languege, pp. 52 & 53, Section 3
Nos. 18 & 19, ‘ '

2, See page 75 (Kh) epera,
3. Sometimes spelt with the nasal n thus; obinrin, The same word

1q‘xists in the Ibo language spoken in Southern Nigeria and in
he Fanti language spoken in the Gold Coast. In each cese the

meaning is the same..
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OBA'UFON or OBALUFON,

‘Thé identification.of Egu with Set will also throw
light on: the origim and character of a deity known as gba'utgn
or Qba—lufgn. The deity has been described as 'the god of
a prosperous empire', 'the god of thé peace of the kingdom', or
'the Lord of Speech‘. " Dr. Farrow thus writes ebout the deity:
"Although noi:‘ so well known as some of the others, he
is the possessor of considerable power. He is the only
deity to which a human sacrifice was blic offered.
during the wrg'.ter's sojourn in Abeokuta". :
The origim of the deity and the reason for the cons iderable
power attributed to him can be explained on the same lines as
the difficulties already explained.
Reference has been mad.e above to the prevalence ‘of the

worship ef Set, I\Tow the Greek name for Set is Typhon, em{ it
should not be surprising if this name survives in Yorubaland,

in view of the identification of Set with Egu. The fact is -
thet the word Oba'Ufon or Obelufon is partly derived from T:}phon.
The word may be divided into fwo parts,'lvis:. Oba and 'ufon or
lufon, The word Oba means "a kimg", derived from the Egyptian
word "ba" which means “a soul", the king being regarded as the
incarnate soul of the people. The second part 'ufon or lufon
comes from Typhon (Greek Twv lfov 7 t-u-ph-o-n, ph being equi-
valent to f in sound)., The name Typhon must have been obtailned
by the Greeks from the Phoenicians who identif.'_ted. Set_ w:l.th Ziphon,

the god of storms, When the word weas edOpted; by the Yorubes .the
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the initial letter t or 2z was elided1 in keeping with ‘the rule.
that every noun in Yoruba must begin with a vowel. To the
word 'ufon the word oba is added, and the compound ﬁofd becomes |
oba'ufon, and is pronounced by some Yorubas in this wa& till
today. The placing of two vowels together is:unusﬁal in
Yoruba. "Hence the letter 1 is iﬁserted for the sake of euphony
and the word becomes oba-l-ufon, The name Oba'ufon or Obalufgn
is theréfore another name for Esu and is derived from Typhon
the Grecian name for Set or Sut._

In confirmation of the identification just made, it
should be noted that the pig, an animal. whose form Set sometimes
assumes in mythology, bears a Yoruba name which assoclates it wit
Typhon. The Yoruba word for a pig is g-lg-dg; " This word is
" derived from. the ‘Egyptian word deb "to piepce™ or “piercing"2
Flqdg therefore means “he who p;ercss" or '"he who possesses the
instrument for piercing". VWhen it is remembered thaf-it was in
the form of a pig that fyphor, while hunting by night, pierced
- the eye of Osiris, the. reason for the name givsn by the Yorubas
to the pig becomes obvious.

Obalufon. possesses conéiderable power because he is
the same god as Set or Shu who is regarded asdaﬁ'impersonation
of power and who . has been i&entified_with Esuf' During the last
century he was often propitiated with humsﬁ'sacrifices.5 The
reason for the statement that the human saorifics witnessed by

Dr, Farrow was a sacrifice to Esu will now be clear,

- 1. The elision of t occurs frequently in the Yoruba Language,
especially if it denotes possession e.g. Ile ti eml becomes
Ile'mi. Also Satide 'Saturday' generally contracted to

-Sa'ide. o
2. Sayce, op. cit. p.221,"
3. See pagebi above.
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One of the great blessings aceruing from the establish-
ment of British Protectorate-ofer Yofubaland.is the stoppage of
human.sgbrifices; A few instances of human sacrifices maede to
Obalufon (Egu) last century may be given ﬁere, especially as
coﬁies of the neWSphper from which théy.are taken are now very
rare, The& are as follows ;- |

(1) Iwe Irohint. Oct. 3, 1861,

"Humen Sacrifice: We hear that from some cause or
_other the priest of Qbalufpn, who offered the human
sacrifice in Ikereku, died abput a week afterwerds'.

(1i) Iwe Irohin., Nov. 1861, Appendix.

"We have again to deplore the fact of a human sacrifice
_which took place at Ikereku on Tuesday morning the 12th".
‘This town annually sacrifices a slave. to Obalufon,

"The victim in this case is the third intended for. the
_pirpose this: year; the first died, and the second
escaped. o

"Regarding human sacrifices in this town by the Egbas,
_we have obtained the following information which we
"believe to be correct. Of the two hundred townships
in Abeokuta the following were accustomed to sacrifice
human being before they left their town :-

Igbein 1. annually o Obalufon
Ikereku 1 annually to Obalufon
Iwo 1 annually to 0ranmiyan2
Owu 1 annusally to Amunibuwa’
Oko 7. annually to local deities; not
done since the tribe left their old
town to come to Abeokuta."

It will be seen from the instences given above that,
apart from Ilesa and Ondo where the worship of Esu was most
pronounced, human sacrifices to Esu or Qbalufqh were widespread
in Yorubaland, The prevaelence of human sacrifice to Obalufon
is .an addifional and striking confirmation of the derivation of

the word from Typhon, since human sacrifices were also linked.

~ 1, Iwe Irohin -~ the first. newspaper published in Yorubeland end
edited by C.M.S. Missionaries at Abeokuta. :
2, :See-Chap. 1 p«.5l4.. -
3. A name of uncertain derivation. It probably means
"The Amon of our 8ettlement" - Amun - ibu -~ wa
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CHAPTFR IV,
The Orisas: = continued.

B. IFA, the Oracular Deity.

Ifa, the oracular deity is by far the most popular and
the most important deity in Yorubaland. Although his recogni-
tion is not as general as that of Esu, and his stétus,
according to some existing myths, is inferior in some respects
to that of Esu, yet his place in the life of every Yoruba is
unique,

Among some of the tribes his worship is not as frequent
as that of Esu or of the local deities, but his importance
is acknowledged by all. He is worshipped and consulted on all
impnrtant occasions, and his dictates cannot be disregarded
with impunity. _

Belief in him is a very important strand in the warp and
woof of the religious life of the people, It is a vital factor
in their psychological background, even up till today. Despite
a century of intensive Christian evangelization and about two
centuries of lMohammedan penetration into the country, belief
in Ifa still finds expression among many civilized Yorubas
professing one or other of the higher forms of religion.1

The desire to probe into the dark bosom of the future
is essentially human. Surrounded by many sources of danger
as the uncivilized man is, he cannot bhut seek for guidance

[}
from some oracular deity. The uncivilized Yoruba turns

1. See lMir. Herbert Macmulay's evidence before the Commission
of enquiry concerning the House_of Docemo, published by the
Nigerian Government, pages 9 & 10 ,
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naturally to Ifa for guidance in regard to the future. He
consults him on all matters great and small, Hence there
has: come into existenee an oracular system, invésted with
such great importance that modern influence has done very
little to minimize,
IFA PRIESTS,

The priests of Ifa are known as babalawo (baba-alawo).
"The father 6r the big man who deals.with secrets'", "An adept
in mysteries"., Owing to the popularity of the cult, the number
of.itSepriestszis very large. The Ifa priesthood is also -
attractive because it is lucrative, There is a popular proverb
among the Yorubas that an Ifa priest can never starve -

Ebi ko le pa babaslawo, Another proverb says that the wisest

priest is he who adopts: the wbrship of Ifa.

Initiation to the profession is a very expensive thing,
The student of Ifa cult must undergo a long process of training,
extending over a period of three to seven years. Before commen-
cing his course he has to pay a sum ranging between £100 and
£160 according to his financial capacity or the reputation
of his teacher, During this period he has to memorize long
passages, and his profiéiency-depends upon the quality of his
retentive memory. He has to memorize 4,096 different stories
or couplets, and the more quickly he does this the shorter will
be his period of training, No one has been found who has
acecomplished this feat, but as soon as a student acquires a
workiné knowledge of the principal ones, he is ready for the
elaborate ritual of initiation, which includes the ceremony

of purification by water and the passing of a test knowna as
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Pinodu, For the purpose of this test the candidate dips his
hands into consecrated Ifa water, He then receives on the
palm of his hands: flaming oil from a new lamp andlrubs it on
his body, If he sustains no injury, _then he becomes an Ifa
priest who has: given proof that he is secure against all ills

and will thereby be able to safeguard others against them,

There are three: grades of Ifa priests, Those of the
first grade are called Qlori, those of the second Orise, and

those of the third, Awon ti a te ni Ifa., "Those of the first

grade are entitled to worship their Ifa always, but not to
divine with it or suffer it to be so employed. Those of the
second grade can botﬁ worship their own and divine with it, or
suffer it to be thus used ...... whilst those of the third
.class, who have heen brought $6 their position through the
services of Olodus or Chief Babalawos, are, besides being en-
titled to worship their own Ifa aﬁd divine with it, also
privileged to eat of any sacrifice that may be offered to or
before the Igba 0du, or the calabash or gourd vessel sacred to
0du, & privilege which is denied to those of the first two gradedt

Every accredited babalawo must pluck off all hairs from
his body, and shave his head, and wear a white or a light blue
dress, |

MYTHOLOGICAL ORIGIN OF THE CULT.

Ifa cult is the best organized religious system of the
Yorubas, As it has been pointed out asbove, it is maintained
by an intelligent priesthood whose members are subjected to a

protracted course of instruction before initiation, What, then,

1, Bp. Johnson, Yoruba Heathenism,.
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is the origin of the cult ? Who is Ifa %

There are several myths explaining the origin of the
cult and giving details about the deity. A few of these will
be reproduced here, They are given.not because any relianpe
can be placed upon them but because they contaiqﬁétails which
can serve as clues towardsfthe unraﬁelling of their true origin.
The first of these myths is given by Mr. Oyepile Keribo
in a pamphlet published by the Egba Government at Abeokuta in
1906, It runs thus :-

"Ifa was a native of Itase near the Ife Country, and

of poor parentage, In his youth he had great aversion
to manual labour, and therefore had to beg his bread,
To better his condition he applied to a wise man for
advice, and this sage taught him the art of divination,
traditional stories with matters relating thereto, and
medicine, as an easy means: of obtaining a livelihood,
He afterwards became very popular., The sixteen original
Qdus correspond to the sixteen original storiés taught

- to Ifa etc, His parents, being poor, were not known in
the country. Hence he was afterwards considered as
without parentage and was deified after death",

The next myth is given by Colonel Ellis and summarized
by Dr, Farrow as follows :- |

"In the early days of the world when the human race
~wag few in number, the gods were stinted in
sacrifices and so often went hungry and had to
forage for themselves, Ifa took to fishing, but had
no success, and, being hungry consulted Esu (who is
also called Eleghba) who told him that if he could
obtain sixteen palm-nuts from the two palm-trees of
Orungan, the chief man, he would show Ifa how to
forecast the future and benefit mankind, and so
receive abundance of offerings in return; but he
stipulated that the first choice of all offerings
should be his, Ifa agreed, and went to Orungan to
ask for the nuts, telling him for what purpose he
required them, Orungan, delighted at the prospect,
took his wife with him and hastened to get the nuts
eessse Orungan's wife .eeceee.» bore them to Ifa,
Elegba (Egu) then taught Ifa, who in turn taught
Orungan, and so made him the first babalawo.
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Another interesting myth is given by the 1até Mr.
Feyisara Sopein in the Nigerian Chronicle of March 12, 1909:=-

"Ifa was born at Ife, the cradle .of the Yoruba people.
He was a skilful medical man, who had an extensive
practice and was an eminently skilful diviner,

After he had become famous he founded a town called
Ipetu and became king of the PlaC'e se00ccacocccsser e
People from every part of the Yoruba country flocked

to him ,¢eeee Out of these, we are told, he chose only
SiXt€en MeN scevseecesee» The names of these apprentices
are said to be identical with the names of the sixteen
divinitatory signs called QOdus,and the order of
precedence among them, which was probably based upon
priority of appointment, is said to be still preserved
in the present order of the Odus,

Another myth showing the intimate relationship between

Ifa and Esu is given by Dennettl so

"As the story goes, Odudua has no other Orisa except
Ifa, and, whenever he consulted any one, he consulted
Ifa, Ifa came one day to sacrifice to Odudua, and he
was very satisfied with the offering ...... S0, On
this oceasion, Odudua gave Ifa Esu. Thus Esu was the
slave of Odudua, and became Ifa's messenger., And when
anyone wants to sacrifice to Ifa they say that it is
best tosquare his messenger, as he is a very wicked
person."

QOther Names of Ifa.

The Yoruba people are very fond of giving titles to
deities and distinguished persons, They are also reluctant
to call a distinguished person by name, and hence they some-
times substitute titles fﬁr names, The following is a

gselection of titles given to Ifa :=-

1, Orunmila
2, Olodumare
3. Ikuforiji

4,” Olujeni

S¢ Oba Qlofa a sun 1'gla

6. HNini

7. Erintunde

8, _Edu :

9, %

10, 0k:|. 1'b1r1 a-pa-ojo-lku-da
11. Ela

12, Oyigiyigi.

1, Nigerian Studies, p. 96,






. -86-
MODE OF DIVINATION.

The materials used for divination are a whitened

circular bhoard known as:gpgn Ifa and sixteen palm nuts,

_SbmetimeS'a rectangular board or a rectangular fan is used,

At other times the number of palm nuts is increased by one,
When the diviner has secured all the necessary materials he
proceeds in either of the following ways :-

(i) He puts all the palm nuts on his left palm and attempts
to take them up with one grasp of the palm of his right
hand. Or |

(ii) He holds the sixteen palm-nuts loosely in the right
hand and throws them through the hélf—closed fingers
into the left ﬁand. When either of these processes is

adopted if one palm-nut remains, two marks 11 or OO are made
with the finger on the divining board; if two nuts remain, a
single mark 1 or O is made, The process is repeated eight

times and the figure formed by recording the results is called
an 0du a "chief", a '"head", a "deity" represented by a palm-
nuts Behind each of the 16 Odus are sixteen subordinate Odus.
thus bringing the number to 256, Behind each of these 256

Odus are other subordinate Odus, bringing the total to 4,096
Odus, for each of which there is an appropriate story or couplet
when it appears on the divining board,

The following is & list of the sixteen principel Odus :-
1 Egi Oghe 2) Oyekun meji (3) Iwori meji
4 0di meji Iroshu me%i 6) Qwara meji
Bara heji Qkara(n) meji 9) Ogunda meji
glog Osa meji El' Ika meji 12) Oturupon meji
1

bR OO

Oture meji Irete meji 15) Ose meji

16) Ofu meji.
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Figo 12.

The following are the diagrammatic representations of

the Odus s~ _
1. Eji Ogbe
1z 00
11 or 0o
11 00
11 00
2. Oyeku HMeji
1 1 0 0
1 1 or 0 0
1 1 0 0
1 1 0 o .
S Iwori Meji
11 'I 1 0o _ 00
1 1 0 0
or
1 S 8 0 0
11 11 00 00
4, 04i Meji
1 1 0 0
11 11 or 00 00
11 11 00 00
1 1 0o 0



S S S N S S R

S T =

A L =

S =

T N =

O N S

I S S

N

S,

6e

Te

8.

9.

~-88~

Iroshu Meji
or
0
0o
Owara lleji
0
or 0o
Bara Meji

or

Okara(n)

or

Ogundea Meji

or

O O o O

O O O O

0

00
00
00

Meji

00
00
00
0

O O O o o O o O

o O O O
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Osa Meji
o
or
Ika Meji
00
or 0
0O
00
Oturupdn Meji
00
or 00
0
00
Oture Meji
o
or 00
o)
0
Irete Meji
0
or 0
00
0

o o » O

©o O o O

o O O O ©O O O O .

o O O O

o O O o
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15, Ose Meji

1 1 0 -0
11 i1 or 00 00
1 0
11 11 00 00

16, Ofu Meji

11 1 - 00 oo
1 1 or 0 0
11 11 0o 00
1 1 o 0

The oracular response of Ifa is given in the form of
a parable, Hence the sgying :-

Owe ni Ifa ipa
OmQran ni imo;

Bi a ba wipe mq
QmQran a mo
Nigbati a ko ba mo
A ni, ko ge.

"Ifa always speaks in parables,
It is the wise man who understands his speech,
When we say, understand it,
It is the wise man who understands it.
If we c¢claim to understand it
When we really do not undeérstand it,
Then we say, There is something terrible about it,
¥hen a particular Odu turns up on the divining board
the diviner recites the appropriate story or couplet anmd
interprets the response to the enquirer as best he can,
Of all these Odus,Eji Ogbe is regarded as the prince,
Whenever his figure appears: on the divining board, the babalawo
attaches the greatest importance to the occasion and, after

wafning the enquirer about the serious nature of the response
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to be expected, quickly chants the following words :=-
. Bi a ba bo oju
Bi a ba bo imu
Isale agbqn ni a pari re.-

A da fun Orunmila nigbati o nlo gba ase lowq Olodumare, O

rubo. Olodumare si wa fi ase fun u. Nigbati gbogbo aiye

gbo pe o.ti gba ase lowo Olodumare, nwon si nwo 1o o

Gbogbo .eyiti o wi si nse. Lati igbana wa ni a nwipe, A sel

"When we wash our face,
When we wash our nose
We finish off beneath the chin."

"Ifa was consulted for Orummila, when the 1a£ter was going to
receive authority from the Almighty., He sacrificed, And
the Almighty gave him authority. When all the world heard
that he had received authority they came to him, All that
he said came to pass. Ever since then we say, 'Amen' or

"So be item

Opele.

There are .other deities which are consulted as oracles
by the Yorubas. The chief of these is QOpele who is regarded
as Ifa's messenger, and is consulted for minor matters,
especially as it is easier and 1ess:expensive to consult him
than to consult Ifa, In theory he is expected to be consulted
eve%f day by everybody, but in practice this not the case,
"He is always represented by eight flat pieces of wood or metal

or something else, strung together in two rows of four on each,
side, placed at equal distances from each other and joined

togéther}"1

1. Bp. Johnson, Yoruba Heathenism,
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HISTORICAL ORIGIN.

An enquiry into the historieal origin of the cult is
an easy task if the theory of a close connection between the
religion of the Yorubas and that of the Ancient Egyptians,
which was proposed and applied in the preceding chapters, is
also applied here, Although the existence of the system as
a complete whole cannot be traced in Ancient Egyptian records,
yet its essential elements can be found in various records,
Most of the ideas connected with it are, unquestionably,
relics of the Osirian faith, '

The fifst point to note is the very name of the deity -
Ifa, This word is derived directly from nefer, the title of
Osiris, The derivation is as follows := Since every Yoruba
noun begins with a vowel, the initial consonant of a noun
borrowed from another language either receives a vowel=prefix
or is dropped, especielly if it is a weak nasal consohant.
Hence the initial consonant in nefer is dropped leaving efer.
An 'e' sound is represented in Yoruba by 'i', and the sound
'er' being non-existent in ?oruba is changed to 'a', Hence the
word ggggi'becomesiigg. It is noteworthy that the initial con-
sonant 'n' is retained when the word is attached to another
word e.g. -nifa or Qpe-lifa "The tree: from which the
palm-nuts used for Ifa divination are obtained".

The next point to be considered is the origin of the
term Odu, Among the Ancient Egyptians the belief existed
that the abode of the dead was divided into regions or domains,
These domains (Aats, Ots or Ods) were under the rule of

different deities, The Pyramid Texts of the Book of the
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Dead contain frequent allusions to the Aats: or Domains of
Horus and Set, and lists of the Aats of Sekhet - Aaru over
which Osiris presidéd. In view of the survival of elements

of the Osirian faith in Yoruba religion pointed out in the
previous chapters it shouid not be 'surprising if the belief
in;thé Aats over which Osiris presided also survives, As a
matter of fact the belief does survive in the Ifa Cult, Most
of the words connected with the cult are derived directly from
the names of the Aats of Sekhet - Aaru. The word odu itself
is derived from Aat (or ot, od) the derivation following the
phonetic rules of modification of foreign words to be incorpor-
ated into the Yorubé.language. The derivation is as follows :-
Aat;{-the first 'a' is usually replaced by O in several books;
the second 'a' is elided; the dental 't' becomes 'd', and
receives a vowel to form its own syllable, there being no
closed syllables in the Yorubeae language. Hence the word
becomes ggg. Ot or 04 is found in books oh Egypt as the
equivalent of Aat, -

The two lists of the Aats or Ots or Ods of Sekhet - Aaru,
reproduced by Professor E, Wallis Budge in his edition of the
Book of the Dead, deserve consideration, The number of Aats
in the first list is fourteen, and in the second, fifteen. Now
the number of the Odus of Ifa is sixteen, It is quite easy
to see that this number is derived from the number in each of

the lists referred to above, The Yorubas would easily add two
to the number in the first list, one for Osiris himself, for

whom they provide an Odu (EJji Ogbe), and another one for the
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enquirer who, according to the Osirian faith, would expect to

find a place in the fields of Aaru after death. They would
similarly add one to the number in the second list for Osiris,
and although they do not add one more for the enquirer to bring
the number to seventeen, yet the need for an odu to represent
the enquirer is recognized by the fact that mény Ifa priests
always provide sixteen plus one palm-nuts. The extra one is
known as the Adele or "the odu which watches the house", and

is never used for the_purpose of divination.

It ismnoteWOrthy that each of the Odus is described as
having a two-fold character e.g. Obara.mejil, Ofu meji, The
explanation of this lies in the fact that each.odu represents
a domain and the deity presiding over it, as shown in the lists
referred to above,

It has been pointed out above that as soon as an Odu
turns up the babalawo (Ifa Priest) recites an appropriate
story or couplet, A number of such stories or religious sonés
is given by the Rev, D.0. Epega in his book entitled "Ifa,
Imqle Re". Between these stories or songs and the statements
made about the Aats by Osiris as given by Professor Budge on
Pages 485 to 498 of his edition of the Book of the Dead there is
such a close resemblance in respect of language and ideas as i
cannot be lightly described as accidental, The conelusion is
irresistible that the Yoruba passages are modelled upon the
statements of Osiris about the Aats of Sekhet - Aaru.

Another noteworthy point is the fact that in recording

the results of his divination the babalawo uses Egyptian symbols,

1. Meli = Two.
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that is, strokes or circles - III or 0001.

The defivation of the names of the Odus will now be
given. To facilitate this, a comparative table of four
lists of the sixteen principal odus will be inserted here.
It will be seen that the differences between the nemes of the
Odus in the four lists are, in almost all cases, phonetic

differences, The lists are as follows :=

Ellis' Johnson's Phillips' Dennett’'s

1, Buru Ogbe _ Ogbe Ogbe

2. Yekun Oyekun Oyeku Oyeku

3. Ode Iwori Iwori Iwori

4, Di Edi odi 0di

5, Losho Urosi Iroshu Iroshun
6. Oron Owara . Owourin Owourin
7« Abila - : Bara - Obara Obara

8. Akala Okaran Okauran Okouron
9. Kuda Ogunda “Oguda Oguda
10, B8a Osa Osa Osa
11. Ka Eka Ika Ika
12, Durapin Oturupon Oturupon Oturupon
13, Ture Bture Otura Otura
14, Leti Erete Irete Irete
15, Shi : Ose Oshe Oshe
16, Fu Ofu Ofu Oofu

1, Ogbe is derived from uBen—f, a title of Osiris see
Book of the Dead p.578%, Compare Nefer-uben-f, 'u'
becomes '0', and 'b' becomes labial 'gb', Buru
appears to be a local name,

2. Yeku(n) Ye - ku = the living Ku. This oceyrs in
the 3rd Aat, 1st list, introduction p,180%

%, Iwori comes from Aaru, which first becomes Ooru,
then Oworu, then iwori - change of the vowel letters
a, i, u, the one for the other, being frequent in both
Egyptian and Yoruba languages.,

1, See Budge, Ancient Egyptian Language pp 107 & 127,

2. All the references in this section are made to the
Book of the Dead, edition by Prof, Budge,

3. All the references in this section are made to the
Book of the Dead, edition by Professor Budge,
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0di comes from Atu, A similar derivation has been
given above; see Aat = Odu, above, Atu appears in the
2nd list, introduction p. 181,

Iroshu = Iro - shu, the Pillar of Shu, See page 951.

Owara comes from Uar - t. 'U' becomes 'w' and
receives an initial vowel, 'r' receives a vowel to
form a syllable, and 't' is elided, Uart is the
name of the 13th Aat in the 1lst set, introduction
P. 181,

Abila is wrong spelling., Ba - Ra = the soul of Ra.
'0' is only an initial vowel,

Okaran comes from Kher - aha, Initial vowel O,

then a (er), then 'r' inserted to separate two

vowels and a (n), a contraction of aha, See the
14th Aat in the 1ist list, introduection p, 181,

Kuda; Ku - Da = the soul of Da, an Ancient Egyptian
god. See 6th Aat, 1st list, introduction, p.181.

Osa comes from Ha - ser - t. Ha becomes 'O
(h elided), ser becomes sa, and 't' fs elided.
See 7th Aat, 2nd list, intro., p.181.

Ka = Soul,

Durapin appears to be a wrong spelling of Oturupon.
Oturu comes from Atru or Otru and pon from pua - nit,
See 13th Aat, 2nd list, intro., p,181.1

KTture or Otura probably comes from Atru or from
a combination of Atu and_Re or Ra, See 4th Aat,
end list, intro., p.181,

The derivation of Irete is difficult. It probably
comes from Rertu., See p,481,

0g€¢ or Oshe comes from Ase~s., Shi is wrong spelling,
See 7th Aat, 1st list, intro., p.181.

Ofu probably comes from Auf, part o{ the title of
Osiris i.e, Auf-nefer. See page 4507,

1. All the references in this section are made to
the Book of the Dead, edition by Professor Budge.
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The derivation of the Odus explained above clearly shows

that the ingenious guesses contained in popular wo rks on the
subject have no historical foundation.

It is interesting to compare the tiiles of Ifa with those
of Osiris given in chapters 141 and 142 of the Book of the
Dead. Many of the forﬁer are derived from those of the latter
or from BEgyptian words. A few examples of these will be
given here :- (i) Orun-mi-la, The literal translation of this
word is "Heaven knows those who will be saved", There is no
doubt that it is derived from Horu-m-la, one of the combina-
tions of the names of Egyptian gods (compare Hor-m~-Khuti),

La is the name of the Egyptian lion god, (ii) Ela. This is
derived from La,(iii) Edu, a contraction of eyi-didu'

"That which is black", The word is derived from Didu, the black
image of Osir;s (Iv) Olodumare., This has been explained in
chapter two,

The mythological stories given above also contain
. élements from the myth of Osiris, The stories refer to the
goodness of Ifa,.the benefit he conferred upon others, his
persecution and deification. All these details have parallels
in the myth of Osiris. The relation between Ifa and Esu also
- finds a parallel in the one existing between Osiris and Set,

The reference to Qrungan in the stories is significant.
The meaning of this word is "The noonday sun', Now the name
of the noonday sun'in ancient Egyptian Religion is Ra. The
sun-god is believed to have said : "I am Khepera in the

morning, Ra at noon, and Tum in the evening"l. The relation

1. Sayce, the Religion of Ancient Egyptians, p,218.
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between Osirié, Ra, Shu and Set has been explained in the
preceding chapter, and it is interesting-td éee that a
further proof of this relation is'given'by the references
to these gods: in the Ifa gtories.
CONCLUDING REMARKS.

The-survival of the Osirian faith in Yorubaland is
nowhere better illustrated than in the case of Ifa, the god
of divination. i

The origin of the Ifa system must be traced to Egypt.
Its basis lies in the Osirian faith in general and in the

doctrine of the Aats in particular, The identical system as a

complete whole has not yet been traced, but a similar system,

known as: Derb el ful or Derb el raml, has been discovered in
modern times by Mr. James Hamilton and described in his book
entitled "Wanderings in North Africa"l,

The Ifa system of divination is'not_confined to the
Yorubas. .Among the Ibos it is known by the older title 6f
Efa (E pronounced as in E—phraim)'and by the later title of
Afa or Aga, It is described by P.A. Talbot as follows := .

"The charm consists of two-pairs of strings, each
composed of four '0Osing' shells, These are laid side

by side on either hand of the Diviner, Those on

the right are supposed to be male, and on the left

female',

"The shells composing the four strings are naturally

capable of falling in almost innumerable combinations

and, as a consequence, an expert Hhoni has an
extensive system on which to work'"~<e

A few points in the above description are noteworthy;
The Ibo diviner uses two pairs of strings, each'gomposed

of four Osing shells,. The number of shells is thus sixteen,

1. DPp. 264-65,
. 2 In the shadow of the Bush p.174
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and this corresponds to the'sixteen palm nuts used by the
Yoruba diviner. The word 'Osing' is also noteworthy, It
is the word 0si nasalized end is derived from Osi-ris who,
as pointed out above, was the chief presiding deity of the
Aets (0ts) of Sekhet - Aaru from which the Ifa system
originated, and also from whose title (nefer) the system
derived its name, The title of the diviner "Mbo-ni" should
also be noted, Mbo is derived from ba or bau, soul or souls,
andun, a heing, person, Mboni therefore means "The people
of the ba or bau'", that is the people Whagpossess‘in an
especial manner the soul or souls of the ancestors., A
similaf'title éxists among the Yorubas and is applied to
the'priésts of Sango, a deity which will be described in a
" later chapter, The title is "Magba" that is, Ma-gba, Oma(n)
or Omo(n) agba, "people of the ba, | |

A similaf system is aiéo found among séveral peoples.of
Southern Nigeria, namely, the Ijaws, the Popos, the Ibos,
the Ibio-bios, the Ekois, the Iyalas and others, Many of these
peoples use four strings consisting of four shells or nuts
or stones and also retain the originél name.of Ifa or ILfa,

Belief in Ifa is deeply embedded in the mind of the
Yofubas. In view of its antiquity and vigour there is no
déubt that in spité of all the rapid progress of western
'education, centuries will elapse before its last traces can N

be obliterated from the mind of the average Yoruba,
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linked with the name of Typhon in Ancient Egypt. According to f
Plutarch, "In Eileithyapolis they used to burn living men to
ashes.....:i...calling them Typhoneian; and the ashes they winnowed
awey and scattered. This , however, was done publicly and at one
special time" 1. This statement may be considered together with

the following extract from Maspero's Hew Light on Ancient Egypt:-

"Humen Sacrifice, The victims may be seen carried on a sledge,
then strangled and perhaps afterwards burnt'. Human sacrifices
similar to those in Ancient Egypt survived in Yorubaland up to the
end of the last century,?

CONCLUDING REMARKS.

The foregoing remarks supply adequate grounds for regard-
ing Esu as being closely connected with the Egyptien god Set, and
therefore with Shu, Khepera and Typhbn. The conception of Esu is
a fusion of ideas connected with each of the three Egyptian gods
who had been identified with Set in Ancient Egypt. His worship
is another relic of the Osirian faith, which has survived through
the centuries with some of its gruesome elements, Rooted in the
distant past and carried through a vast expanse of desert, the
belief in Set is aé strong as ever in Yorubaland todaey and is centredi
in Esu, a deity who is sometimes heneficent and sometimes malevolent,
but whose malevolence has so preponderated over his beneficence that
he is now regarded by many as '"the Supreme Power of Evil" and the

"Prince of Darkness',

I, Isis and Osiris (translation by Mead) LXX11L, 3 & L.

2, Public human sacrifices have ceased in Yorubaland, Private
ones are of very rare occurrence, thenks to the vigilance of
British Officers,



CHAPTER * V
THE MAJOR ORISAS (continued) -

C. Obat ala ° D, Oduduwa

E. and F. Aginju and Yemoja
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CHAPTER V. .

The Major Orisas - continued.,

,C. OBATALA

Next in importence to Ifa comes Obatala who is popularly
despribed as "the great god". He belongs to the animistic
syetém, and commands thg worship_and’respect of a large number
‘of Yorubas. He easily evokes their religious feelings. The
anthropomorphic description of his character brings him very
near to the imagination of simple peasants who are never thrilled
by abstractions. The more lofty and.nebuldus the cénception of
Olorun becomes, the more popular the worship’of Obatala becomes.
Tradition 'says that Obatala is really the vice-gerent of Olorun,
and as such he ahoula.take precedence over all other deities.
In actual practice,‘however, Obatala's importaﬁce does not
eclipse that of either of the animistic gods described in the
previous chapte;s. ' |
MYTHS. The myths about Obatsla &re numerous. .One of these
represents him as Olorun's vice-gerent. Olorun, it is said,
éreated all thiﬁgs, including the god Obatala. But he did not
complete the work. Before retiring to the.-heavens to live as -
an ebsenteé god, he entrusted Oﬁatala with the task of
completing the work.of creastion. For example, Olorun is said to
have made man as a rough and solid figure, leaving Obatala to
put the finiahing:touches by giving man a face, moﬁth, no;e,'
Q&es, ears and skull. | ' | v

Another myth represents Obatala as the sole creator of the

first man and woman whom he formed out of clay. Another myth

ascribes to him the work of forming the child in uferd,»and
I . )
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end hence all physical defects are regarded either as his
mistakes or as sure signs of his desire to punish some guilty
persons, Persons having physical defects (e.g. albinos) are
dedicated to him, Another function generally attributed to
him in the myths is that of Protector of the town gates. He is,
therefore, frequently represented by a hoeseman with a spear,
attended by a serpent, fish, tortoise and leopard.
WORSHIP. Obatala is the only Yoruba deity which enjoins
uniformity of colour in respect of his worship. "His worshippers
must weaf white clothes, and eat white food, using shea-butter
(instead of the usual red palm oil) in their cooking, abstaining
from red meat, and using end offering the white (or "bitter")
kola instead of the red one".i

His worship is very simple. Inexpensive offerings of edible
snails are made to him., On important occasions his worshippers
indulge in feasting and dancing. Prayers for the gift of
children are frequently offered to him by would-be mothers.

He ié one of the Yoruba gods worshipped outside Yorubaland.
Among the Ewe speaking peoples at Porto Novo, he serves as an
arbiter of disputes, espgcially in determining a guilty person.

This he does by meana of an oracle known as Onisg(messenger,

ambagsador)., Colonel Ellis gives the following description of

the oracle :-

"It consists of a hollow cylinder of woed,
about 3% feet in dismeter, one end of
which is covered with draperies and the
other closed with shells of the edible
Snailo" 2

Obatala is the Yoruba god of purity. He represents the

i, Dr.Farrow, op. cit. p.43
2. Ellis, op. cit. p.3
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the highest moral conception attained by the Yorubas. His

influence perhaps explains the superiority of the'Yorubag to

many of their neighbours, a fact attested to by several

observers, 1

TITLES. The following ere the titles of the god :-

1, OBATALA. This word has been translated as the "King of
Whiteness", "Lord of the White Cloth", "Lord of
the Visions", according to the nature of the
accents placed on the last two vowels by each
tranelator. The real meaning of the word will
be given later.

2, ORISA POPO. "Orisa who kneads clay", or ORISA ALAMORERE

' The Orisa who owns the best clay". These two
titles are given to him in the myth which depicts
him as the creator of the first man and woman
whom he formed out of c¢lay.

3. ORISA OJ' ENIA. "The orisa who causes man to live", that
is, he who breathes life into man and thus bringa
him into existence.

4, ALABA-NI-ASE. "He who proposes and also disposes". This
title refers to his great power.

5. ORISA NLA "The great orisa'.

6. OBABA ARUGBO, "The ancient King-Father" or "Father Greybeard".
7. ORISA GBIGBINIKI, "The huge (or bulky) Orisa.

HISTORICAL ORIGIN. The historical origin of Obatela may be
easily traced by applying the theory explained and applied in

the previous chapters.

"The first point to be considered is the name Obatala which may
be divided into three parts, namely, Oba-ti-ala. ‘The word Oba
has been explained before, It denotes a "King".2 The word "ti"
means: "of" or "pertaining to". The word gla has been misinter-
preted as "white"., This is only a secondary meening derived ° .

from it by reversing its accents from the acute (ala) to the

1. e.g. Ellis, op. cit. p.33; Westerman, Africa Vol.II
No.4, pr.34l & 342.
2. See Chap.III p.l7 A
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to the grave (ala). Another secondary meaning derived from

it is glg which means"a Baundary".

What, then, is the origin of this word glag ?

The ideas associated with the god whose name incorporates the
iord strongly suggests an Egyptian origin. No sooner is this
suggestion taken into serious consideration than it leads to the
discovery that Obatela was formerly a Nile god. The word gla

is a modified form of Iatur-au, Iaur-au which is the name given

by the Ancient Egyptians to the River Nile. The Ancient Egyptian

word becomes Iaro, Ialo1 in the Coptic., Timon, the mathematician,
used the very word ala in designating the sources of the Nile
which he called Phi-ala®- 22;5 being the masculine article in
Ancient Egyptian language and glg being a modified form of Ialo.
Obatala, then means "the King of the Nile" in a literal sense and
"a Nile god" in a religious sense. .

Which of the Nile gods is the prototype of Obafala ?

When once the true significance of the name is understood,
the Nile god of which Obatala is a survival, is not far to.seek.

Obatala has been. deacribed as "the potter" (Orisa-popo,
Alamorere), and "Father Greybeard (Obaba arngo). The prototype
of Obatala is undoubtedly Khnum who was given titles identicél:
or similar to those of Obatala, in Egyptian mythology.

At Philae, Khnum describes himself as "the potter who
fashions men and the modeller of the gods“? Hence he is
described as "the creator of all this, the fashioner of that

which exists, the father of fathers, the mother of mothers",

1. See Masp. Dawn of Civilization, p.6 Note 4.

2. See Pliny, His.Nat., v.9

3. See Budge, Anclient Egyptian Language, p. 112
pa or phi; Memphitic dialect pha or phi.

4. Brusgsch, Thesaurus Ingcriptionum Aegyptiacarum p.752
No.ll. See also Works BY.Maspero, Shempollion ete.
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"the creator of the heaven and the earth, the lower world, the
water and the mountains' who has formed the male and the femgle

of fowl and fish, wild beasts, cattle and creeping things". To
him is assigned the function of infusing life into babes%

It is clear from the above remarks that the ideas associated
with Khnum end those associated with Obatala are identical in
almost every detail. The conclusion may therefore be made that
Obatala is a survival of the Ancient Egyptian god Khnum.

A few other facts may be added here in support of the
conclusion. Writers on Egyptology assert that a large number of
negroes resided at Elephantine. It is quite possible that the
contact of the negroes wihh the Ancient Egyptian Religion took
place here, resulting in the worship of Khnum hnder the name of
Obatalsa.

Khnum has been described as "the father of the gods, who is
himgelf, who moulds men, and models (masu) the gods". Now
there are two words in Yoruba which mean "to model", or "to
mould", and they are mg and gg? It is remarkable that the two
words are derived from the Ancient Egyptian word masu which mesans
"to model". | |

?he word Khnum itself has been incorporate@ into the Yoruba
Language, Its full Egybtian form is Khnu-mi, and the Yoruba
word derived from it is Okuri or Okugn)rigni or Okonri(ni which

means "a man"., The derivation is as follows. The termination

-m is dropped, leaving Khnu. Every noun in Yoruba begina with a

1. Maspero, Dawn of Civilization, p.389.

2. e.g. Ma=po, to mould a pillar; cf. Oke Mapo at Ibadan.
Su = shapen, mgke round, model.

3. Nasal n, R
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a vowel, hence the initisl vowel o is added; Kh becomes K,

‘and a suitable vowel is inserted between K and n, since Yoruba
is a phonetic language. N is changed to r - the change of a
nasel to liquid being a well-known phonetic feature in some
languagesl. A suitagble vowel i1s then added to r, the vowels
in Ancient Egyptian Language being often interchanged in
different text-books on Egyptology. It is thus fhat the word
.gknri or okunrin or okonrin is 'obtainedz.

The use of white in connection ﬁiih.the worship of Obatala
must have been suggested by the white colour of the River Nile.
It is probable that the Yorubas lived on the bank where the
white Nile flowed unmixed with the blue Nile.

The survival of Obatala who is regarded as a grest god by
the Yorubas strongly suggests that Elephantine must have been
one of the cities where Ancient Egyptian culture impressed

itself upon Yoruba primitive culture.

1. Cp. Enu, which is often pronounced eru.

2. It is remarkable that the Yoruba words for & man
and a woman are both of Egyptian origin.
See Chap. 2 p.48.
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D. ODUDUWA

Oduduwa is one of the most important Yoruba deities. She
is the ¢hief female orisa, just as Obatela is the chief male
orisa.

She is reputed as the progenitor of the Yoruba race. The
Yorubas therefore usually style themselves aa QMO ODUDUWA
"Descendants of Oduduwa". Every Yoruba who has rendered some
distinguished service to his country or has shown in a marked
degree some fine human attribute is generally greeted with the
title as a compliment.

MYTHS. Thg myths about this deity contain conflicting details.
Some depict the deity as a male orisa, and others as a female
orisa. The former myths are of a late origin., They are

1 whose accounts of the

supported by the late Feylisara Sopein
Yoruba deities are sometimes fanciful and sfrongly euhemeriatic.
The myths depicting the deity as a female orisa are more
original in character, and are more widely accepted. There is
hagdly any doubt that Oduduwa was originally a female deity.
With her adoption as the progenitor of the Yoruba race, there
seems to have arisen a tendency to regard her as a leader and
a "hero", in consequence of which late stories transforming her
to a male deity were invented.
The older myths represent her as the embodiment of virtues.
The later myths depict her as an immoral deity worshipped with
rites ipvolvinguphridled immorality.

Exhaustive research into these inconsistencies shows that

1. See Nigeriasn Chronicle Vol.I No.18, Mar.19,1909
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that Oduduwa was, originally, the worthy wife of Obatala, the
god of purity. Like her husband, she possessed many fine
attributes. Later, when her worship became degenerated,
stories‘were invented in defence of the revolting feéturee
aseociated with her worship.

Some of the later stories also suggest that the bad
attributes of another goddess1 no longer worsﬁipped'wene
transferred to her., The amorous escapades aséociated with
her name, especially in the legend relating'to her illicit
passion for a hunter and the foundation of the town of Ado are
80 revolting that it is certain that the Yorubas would never
have adopted such a person as the worthy progenitor of their
race. The conjecture is not remote that the idea of immorality
is suggested. by the conception of Obatala and Oduduwa as being
locked in inseparable embrace symbolizing the union between
earth and sky. -

In the earlier nyths she is credited with priority of

" existence as compared with Obatala. ‘She is regardéd as having
independent existence, and'as - co=eval with Olorun, fhe Supreme
Deity with whom she is associated in the work of creation.

She is the wife of Obatala. Theilr union Is regarded as
gymbolizing the union between earth and sky, The union is
symbolized by two whiitened calabashes, closely fitted together,
one on top of the other, which when once Jjoined are regarded as
inseparable. Hence Oduduwa is known as Iya Agbe "Mother of the

gourd" or "Mother of the closed calabash"., She is always

1. The stories resemble those relating to the Egyptian
goddess Hathor,
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She is always represented in a sitting posture, nursiné'a child.

Hence praeyers are sometimes addressed‘to her by would=be mothers.
HISTORICAL ORIGIN. The goddess Oduduwa is the survivel of an
Ancient Egyptian deity.

The derivation of her name has been described by previous
writers as uncertain. The name has been taken to mean '"the
Black One", the derivation being as follows :- dndu, "black"
and iwe "existence", It has also been regarded as a contraction
of Odu ti o da wa, that is, a "self existent personage". Neither
of these derivations is correct.

It should be noted that the forms Oduduwsa, bdndua, and Odua,
refer to one and the same person - the first is an enlarged form,
and the third a contracted form, of the second.

The name may be divided into two parts, namely, 0du and dua.
The word 0du1, as has been explained before, means "a chief","an
exalted peraonage. The word dua comeé from the Ancient
. Egyptian word dua-t® which means "the underworld". Odu-dus,
therefore means "Lord of the Underworld" or "Mistress of the
Underworld"., The title "Lord of the Underworld" was primarily
applied to Ra and to Osiris, and then to the other gods and
goddesses in the Underworld,

Which of these goddesses, then, is the predecessor of"

Odudua ?

Two facts are helpful in answering this,question. The first
is that another name of Oduduwa is Yemu-—u or Yemuhu. The word
Ye-mu-u or Ye-muhu means "the living Mut" or "Mother Mut". The

West African word Ye meaning "the living one" or "Mother"has

1. Du in Ancient Egyptian Language means a mountain.
2. Compare Am Duat, "the Book of the Underworld",
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has been explained before. The word Mut is the Aneient
Egyptian name for a very well-known goddess. It is customary
among the Yorubas to omit the 1étter 't' wherever possible%
Hence the word Mgt'which should have become Mutu becomes Mu-u or
Muhu, h being substituted for t, the omission of which brings
two vowels together, contrary to the rules governing the
structure of syllables in a phqnetic language.

| It is noteworthy that just as the Yorubas speak of "Mother
Mut" so the Ancient Egyptian speak of "Mut", the "Mother".

The second fact is that the union between Obatsla and Oduduwa
is regarded as symbolizing fhat existing between fhe'earth and
the sky. It is remarkable that such a conception existed in the
religious thought of the Ancient Egyptians, and thgt one of the
deities 80 united is Mut or Nutz,.the other being Shu br Khnum
or Seb? |

Earlier in this Chgpter Obatala, the other deity of the
union?, has been identified with Khnum. An Egyptian text at
Esua which identifies Shu with Khnum etatés that he "raised
Nut and put himself under her like a great columm of air" and
describes him as sustaining "the floor of the sky upon its four

aupporta?

1. Compare Sa' ide for Satide(Saturday);Obalufon for Oba-Typhon;
-Sa'an for standard.

2. The original form of the word is Nuit,

3., Sometimes spelt Geb. The original form is Sibu., See
Maspero, Dawn of Civilization page 129,

4, The union was originally between Sibu end Nuit,

6, Similar stories of the union between the Earth and the Sky,
symbolized by the union between the Earth Goddess and the
Sky God exist in other parts of Nigeria. See "Southern
Nigeria by P. Amgury Talbot, Vol.II, @rgps III & IV.
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CONCLUSION: The foregoihg remarks show that Oduduwa
derives her name from the title of Osiris or Ra as "Lord of
i:he Underworld", and that she is the survival of the goddess
Nuit or Mut the "Mother", a popular deity in Southern
Egypt. .
The simiiarity bétwee_n the Anclient Egyptian deity and
the Yoruba deity which Jjustifies the identification of the
latter with the former is an additional evidence in
support of the theory of a close connection between the
Relligion of Ancient Egyptian and the Religion of the

Yorubas,
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E. and P, AGINJU AND YEMOJA.

These two deities are the offsprings of Obatala and Odudua.

Aginju, a male deity, is the deity representing land., The
word Agasnju 6r AginJju means "a qéaert", end it is quite
posggible that the early Yoruba who lived in the desert had no
other idea of the nature of land. The worship of the deity has
fallen into disuse. This is not surprising, as the worBhip of
the god of the desert must be supplanted by that of the god of
fertility when the Yorubas migrated southwards. _

Yemgda, a female deity, is the deity repreéenting water., The
“word Ye-mg-Ja is a contraction of Yeye - omo - ?Ja. "The mother
of Fishes", the word.gEgl being used here in a generic sense !

There being no other persons to marry, Aganju and Yemoja

married one another and had a son named Qrungan.

Orungan is said to have committed incest with her mother. She
fled from him in horror; but was hotly pursued by her wicked
son, until she feli backward to the ground owing to exhaustion.
Streams of water began to pour forth from her body, and these
eventually united to form a lagoon,

From her body the followiﬁg deities emanated :- Qiggg
(the lagoon goddess) @lokun(god of the sea), Dada (the god of
vegetables) gango (god of lightning) Ogun (god of iron and war),
Qya (goddess of the River Niger), Qgun (goddess of the River
Qsun), Qba (goddess of the River Qba) Origa Oko (god of
agricultu¥e) Ososi (Oshosi, god of hunters), Oke (god of

mounteins), Aje Seluga (god of wealth), Sopono(god of smallpox)

Orun (the sun-God) Osu (Oshu, the Moon-goddess)

i. cp. gmg enia = human beings.
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The origin of several of the well-known Yoruba deities is

thus traced to Obatala and Odudua.
HISTORICAL ORIGIN. The derivation of Aganju is uncertain. It
is probable thet the namevwas adopted from the dwellers in the
ﬁilderness after the Yorubas had left the fertile lands of Egypt.
The historical connection of the goddess ¥emoja is strongly
suggested by her name. As the "Mother of Fishes", she is a
survivael of one of the Nile-goddesses, probably of the goddess
Mirit Qimait or Mirit Mihijc who, together with the male
assoéiﬁtes - the Hapis - were described as guasrdian deities of
fishesl. '
| The name Orungan, "Noondsy Sun", has been eiplained in the
previous chapters?
Many of the names of the deities who sprang from Yemoja
can be traced to the names o? Egyptian deities or from
Egyptian words.

(1) O0=-l1'-o-sa, "Owner of the lagoon". Sa in Ancient Egyptian
language means a pond, a lake. .

(2) 0-1'=o-ku(n), "Owner of the sea" Khu(Amcient Egyptian) =
soul, Oku(n) is the Yoruba word for the sea, which is
regarded as the origin of the watery vapour resembling
the soul (Khu) of man,

.(5) Da-da comes from Dg, the name of the Egyptian lion-god.

(4) O-gu(n). Gu(n) is a modified form of Ku(Khu).

1, See Maspero, Dawn of Civilization pp. 36-38
2. See Chapters III and IV above.
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(6)
(7)

(8)

(9)

(10)

(11)
(12)
(13)

113

O-ya. Yga is a modification of the West African word Ye.
This has been noted in Chapter II above.

O-shu(n), from Shu, Ancient Egyptian god.

O-ba., Ba in Ancient Egyptian language = soul. See
Chapter II above.

O=so-81 = O=-shu-o0si. Shu and Osi1 are names of
Ancient Egyptian Deities.

Oke = Mountain. The god of the mountain(Horus Ba~khu)
has been noted

AjJe Sesluga, "The Living one of Salug" that is, the God
° (of Wealth) of Salug. See Chapter,I above.

Sp%ono. This will be explained later,
O-ru(n) from Horu = Sun.
O-su (Oshu, Moon-goddess). This word is derived from

Khonsu, the Moon Deity in Ancient Egypt.
See Chapter II above.

CONCLUBING REMARKS. It may be safely concluded that

Aginju and Yemoja are survivals of Ancient Egyptian Deities.

i.

Ogi is a contraction of Osi-ri referred to in
Chapter III above,
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CHAPTER VI.
THE MAJOR ORISAS - continued.
G, Sango.

Cne of the primery emotions constituting the complex
emotion known as the religious emotion is the emotion of fear.
In regard to Olorun this emotion has lost its energy. In
regard to Sango its energy reaches its climax and raises the
emotion to the level of dread or terror. No deity is more
dreaded in Yorubaland for its malevolence as Sango, the god of
Thunder,

It has been suggested that Bango is not strictly of Yoruba
origin. The suggestion arises from the fact that one of his
wives is Oya,'the goddess of the River Niger. The ground for
the suggestion is flimgy, and no reliable authority has ever
been produced in support of it.

Sango is the god of lightning and thunder, He is also knowﬁ
as Jakuta, "The Stone Thrower" or "The Fighter with Stone". He
has three wives, namely, Oya(the goddess of the River Niger),
Osun(Oshun) and Oba(the goddesses of rivers in Abeokuta). He ts
supposed to have a large retinue, Ogumare, the rainbdw, and Oru
the thunder clap, are his chief attendants.

The priests of the deity are known as Oni-Jango or Odusu-
Sango. The chief priests are known as Magbas., The term Magba
has been taken to mean "one who receives", "ﬁ receiver", but
this is only a fanciful and litersl explanation.

The following description of the deity given by Colonel

Kllis, though containing some errors which had been detected by

Dr. Farrow, is noteworthy :-
"S8hango ig
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"Shango is purely anthropomorphic. He dwells in
the clouds in an immense brazen palace where he
maintains a large retinue and keeps a great
number of horses e.cecceeccece
From his palace Sango hurls upon those who have
offended him red-hot chains of iron......
but this, it should be observed, is seemingly a
modern notion, and the red-hot chains furnished
by Ogun have a suspicious resemblance to the
thunderbolts of Jupiter, forged by Vulecan"l

MYTHOLOGICAL ORIGIN. Various myths sbound in regard to Sango.
Mr. R. E. Dennet repfoduced a few of them, but they are all of
modern origin.

The most ilmportant myth is the one contained in Iwe Kika

Ekerin and thus summarized by Dr. Farrow :-
._

"About two centuries ago (?) there reigned as
King in the old town of Oyo (known to early
explorers as Eygo or Katunga), which was
situated near the south bank of the River
Niger, to the north of the Yoruba country,
one Shango, who was a powerful and wise
monarch. He was a great medicine man or
witch-doctor, and claimed to be able to kill
people by ejecting fire from his mouth. His
reign was tyrannical and cruel, He had two
ministers of whom he was jealous, and set
these to fight against each other, hoping
both might be slain; but was himself deposed
by the one who came off victor in the fight.
Sango fled, accompanied by his three wives,
Oya, Ogun and Oba, and some of his loyal
followers. He wandered in the bush, being
gradually deserted by all, until only his
favourite wife Oya remained. Then in despair,
Jango hung himself from an gyan tree. Oya fled
north and became the presiding goddess of the
River Niger. Travellers who had seen the body
of Sango hanging from a tree entered the town
snd reported Oba so. The friends of Sango were
so incensed that they determined to avenge their
deceased monarch. .

1. Ellis’ (v cit. Po47
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"They took a number of small calsbashes or hollow
gourds, and filled them with gunpower. They then
covered them with cocoanut fibre and put slow matches
to them and walted for the next tornado. When this
cape they ignited the bombs and threw them into
the thatched roofs of many houses. The resultant
explosions and fires caused the panic stricken people
to ery out "why are all our houses burning ?" The
friends of Sango then came forward, saying, Oh, you
said "Oba so"the King has hanged himself) '"Oba ko so",
(the Xing has not hanged himself). He is angry with
you for this. He has become a god and has gone up
into heaven and sent down the lightning to punish you.
You must bring out oxen, sheep, fowls, palm oil, ete.,
and offer sacrifices to him, and henceforth worship
him and then he will forgive you",
HISTORICAL ORIGIN. It has not been possible to trace a deity in
Ancient Egypt bearing name of Sango or a name from which the
word can be derived., The name Sangu1 occurs in the religious
history of Chaldea, and denotes "one who is bound to a god",
"the répresenfative of vice-gerent of a god". The view maintained
'ﬁy some observeeps has been expressed 1n an earlier chapter that
the Yorubas seem to have had some contact with the Chaldeans,
The similarity between the Yoruba word Sengo and the Chaldean

\ .
wqrd?angu gseems to support the view and to suggest the need for
research based on the data now available.

The other name of the deity - Jakuta - unmistakably points
to an Egyptian Origin, The word Ja-ku-ta means "The living
goul (Khu) of Ptah"g. The Egyptian god Ptah was regarded as
incorporate in a stone® The Yoruba word for a stone is O-ku-~ta
"the soul of Ptah" Hence the literal meaning of Jakuta in

Yoruba is "the fighter with stone",

1. See Sayce, Religion of the Ancient Babyloniana, p.61
2. Compare O-ku-ta, "the soul of Ptah, noted in
Chapter III p.70 _
S See Wieldeman, Religion of the Ancient Egyptian, p.l154.
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Another noteworthy Yoruba word is A-pa-ta " a roeck", It
consists of two Egyptian words, namely pa "a house" and ta a
modified form of Ptah&

The full form of the word Ma-gba is Qma(n) or Qmg(n) é-éba,
that is,'"people of the ba", agba or elderly pefsons being
regarded as possessing in a special way the spirit or soul of<
the ancestors.

Professor Leo Frobemius regards Sango "the ram-headed god
of thunder"as the chief Yoruba deity. This is incorrect, in
view of what has been written above about the other deities.

It seems probable that the worship of Sango2 was originally
derived from that of Ptah. It became considerably modified
in later times, and the addition of the name Sango must have
synchronized with the marked change in the conception of the
deity.

1, The initial consonant is elided,'h' is redundant
in Yoruba.

2., Compare this god with the Egyptian goddess Pasht,
"the devouring one", and Secket "she that kindles
fire", the goddess of the heavenly fire and of the
Thunderbolt,
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H. OGUN

One of the deities still actively worshipped in Yorubaland
is Ogun, In some parts of the countfy he is worshipped by
isolated individuals or by villages, but at Ilesa he is still
worshipped as a national god. In this town elaborate rites
and ceremonies are performed annually by the Owa - paramount
chief of the town - and by priests duly appointed for the
purpose.

Ogun is the god of Iron and of War, He is therefore the
patron god of hﬁnters gnd soldiers. No hunter ever dares to
proceed on a hunting expedition without first offering the
appropriate sacrifice to this deity. His worship is therefore
kept alive by hunters.

Soldiers, blacksmiths and others who make use of iron
implements also worship the deity. They look up to him for
protection and for help to achieve success in their work.,

The symbol of the god is iron. The soldier therefore
regards his iron spear or sword as sacred. The blacksmiths
also regﬁrds his anvil and forge as sacred.

Swearing by the god Ogun is regarded as a severe form of
swearing. Worshippers of the deity regard perjury as a serious
offence, punishable in the olden days by death., The British
Government in Nigeria recognizes the wvalidity of this form of
swearing when made in a court of Jjustice by heathen witnesses.
The oath is administered by handing a piece of iron to the
witness to kiss.

Another form of swearing common among the Yorubas is that of

sweering by the ground. Its validity rests'partly on the
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-on the belief that the ground, the final resting place of
man's mortal remains, will punish the perjurer by hurling him
into an early greve, and partly on the belief held by the
worshippers of Ogun that swearing by the ground which contains
deposits of iron ore is as sacred aend effective as that of
swearing by the god himself or a piece of iron.
WORSHIP, The god Ogun is one of the deities to whom human
- sacrifices used to be made in Yorubaland. In times of great
crisis, especially when the tribes decidqé to wage either an
offensive or a defensive war, a human being is offered to
propfitiate the god and to ensure success. The victim is usually
a 8lave purchased with money taken from public funds. The day -
before the sacrifice, he is paraded like a king with great |
ceremony end pomp through the streets and market places% The
honour thus conferred on the victim 1s an expression of the
belief that the reward for bisggatp};'@itiatory saerifice will
be that he will be born agein as a king. '

The animal sacred to Ogun is the dog. This’animal is usually
sacrifieed to the deify together with shéep, or goata or fowls
and articles of food which vary in different parts of the
country? Simpler secrifices of cock, kola, nuts or other
afticles are made by hunters.

The people of Ilesa usuelly observe at their annual fegtival

the ceremony known as "Ibggun". In connection with this ceremony

1. Compare the ceremony of parading the "mock king in
Ancient Egypt. See Klunzinger, Upper Egypt, p.184

2. See Dennet's Nigerian studies, pp.182 and 183
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the worshippers will assemble in a large square in front of

the Afiq(palace). The priests appointed for the purpose will
hold a dog stretched out at full length by having its front
legs tightly drawn forwerd snd its hind legs similarly drawn
backwards. When the dog has been stretched almost to a breaking
point, the Owa or a priest cuts the dog asunder by a stroke of
the sword, the crowd immediately raising a tummltuous shout.

Every blacksmith sacrifices a dog annuglly to the deity. A
dog's head fastened to the top of the door of the blacksmith's
shop denotes that the annual sacrifice has been made.
HISTORICAL ORIGIN, It has been.notéd above that Ogun is
mythologically regarded as one of the offsprings of Yemoja and
that the word O-gu(n) is?hodified form of the Egyptisn word Khu.

The derivation of the word suggests that the god is a
survival of an ancient Egyptian god. The details given above
afford a clue for identifying it with its prototype.

The first point to note is itis name, which is derived from
khu, Now Horus, the patron god of several hemes in Ancient
Egypt, was known by his worshippers as Khu, He is the same
god referred to by tbe Babylonians as Khurd

Thq second point is that Ogun is thg god of iron and of
war, the patron god of hunters and bzacksmiths. Such a
-degcrption is identicel with the following description of Hérus
and Nin-ip by Prof. Sﬁyce:- "Though the name Khar or Khur is
and musat remain Egyptian Horus has much common with the

Babylonian sun-god Nin-ip.

1. Sayce op. cit. p.79
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They are both warrior-gods; and Just as the followers of Horus
were workers in iron, so Nin-ip also was the god of iron}
Prof.Sayce further states that "Horus of Edfu, it will be
remembered, was served by smithszand the shrines he founded

2,8
to commemorate his congquest of Egypt were known as "amdthies&’

Such an identity of details can only lead to the conclusion
that Ogun is the survival of Horus, the patron god of thé
Pharaonic Egyptians who with their weapons of metal conquered
the natives of Egypt and who as'the followers of the god were
‘Known as smiths.

One other survival may be pointed out hére - Horus has been
identified above with Nin-ip, the god of iron. Now the
Yoru?g word for iron is i-rin which is certainly derived from
Niandzrivation following the rule that every Yoruba word must
begin with a vowel and the rule that the letter 'r' is often
substituted for the letter 'n' in Yorube and some other

West African 1anguages?

1. Sayce op. cit. p.80

2. The underline is inserted by the writer.
3. Sayce op. cit. p.128

4. See Chapter I p.llu, Ruie 13,
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I. ORISA OKO

As the god of the farm, agriculture and harvest Orisa Qko
is a popular deity in Yorubaland, Nearly every village or
town has a temple devoted to him. His worship usually evokes
great religious enthusiasm which often leads to excesses. He
is represented by an iron staff symbolizing strength. Honey
bees, indicating happiness, are his messengers.

The prieasthood connected with the worship of the god is
open to both men and women, but as hg is particularly worshipped
by women ghe number of priestesses far exceeds that of priests.
The priestesses "reslly form a secret society of the#r own, and
are so powerfu}l, and so highly respected, that no man dare
injure, or offend, any of them, They are distinguished by
wearing, stuck on to the middle of the forehead, or small
vertical badge, about f}nch long and.% inch wide half-red and
half-whité...cccveeeeeas. It is accounted the highest honour
to have this priesthood in the family, although the expense
of initiation in each case costs from £40 to £50(a large sum
to a Yoruba)"l

The. god is regarded as an arbiter of disputes, especially
amoyjg women, This function he performg through the agency of
priests who dwell in the temple. If there is a dispute between
two women as to which of them is guilty of a crime, especially
of possession of witcheraft, an appeal is made to the god in
his temple.Here the disputants spend about three days, after

handing one white calabash each to the priest. After due

consultation of the god, the priest returns the calabashes.

1.” Dr. Farrow, op. cit., p.53
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The inside of one of them will remain white whilst the inside

of the other will be found black when opened. The priest then
condemns the owner of; ack calabash and kills her by means of

an -iron club} This club must be purchased by the innocent
woman at a great cost, ahd she thereby becomes the bride of
priestess of Orisa Oko.
ANNUAL FESTIVAL., Orisa Oko is worshipped regularly by women
at the new moon., He is worshipped by the whole town or
village in cognection with the -annmual harvest festival. Befqre
the products of the farm are gathered for sale the first-fruits
must be offered to the god. The occasion is one of great
rejoicing. Some of the new yams cooked on the occasion will be
offéred to the god, some will be consumed by the worshippers,
and others will be given to the poor and needy. Needless to
sgy that a large quantity of palm wine will be consumed to
water down the. solids. The consumption of food is followed by
general merrimént including public processions Qnd dances.

In some other parts of West Africa, the Yam festival is
" gometimes accompanied by gruesome cannibalism. This is not the
case in Yorubaland, but the yam "harvest" festival is always an
occasion of scenes of unbridled immorality which has been given
religlious sanctions in the case of the priestesses of Orisa Oko,
Such immorality perpetrated under the guise of religion.and
indicating the perversity of the human mind is not peculiar to
Yorubaland and is_@isappearing almost to a vanishing point,

thanks to the influence of the Government and of Christianity.

1. This club is known as Polo.
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HISTORICAL ORIGIN. The Egyptian prototype of Orisa Oko is

undoubtedly Osiris, but the celebration of the harvest festival
in honour of the god contains elements connected with the
worship of other Egyptian gods, some of whom were identified
with Osiris. _

It should be noted, in the first place, that Osiris is a.
god of vegetation. He is said to have taught the Ancient
Egyptians "the art of making agricultural implements - the
plough and the hoe, - field labour, the rotation of crops,
the harvesting of wheat end bérley_énd vine culture'.'1

Secondly, the licentions ef #he worship of the deity should
be noted. Oriea Oko is a phgllic deity. In later Egyptien
~ times Osiris whom the Greeks identified with Bacchus was
worshipped with elaborate phallic ritesg
- It will be remembered that Horus the gon of Osiris and Isis
was identified with Min, the god of the negroes worshipped at
Coptos, ' Professor Erman says:~ "when the harvest was gathered
in and the peasant sacrificed the first fruits to Min the god of
Koptos, he danced to testify his joy and thankfulness to the god,
and when the festivals of the great goddesses of pleasure, Hathor
and Bastet, were solemnized, dancing was considered as necessary

as the shouting for Jjoy or the carrying of wreaths?

1. Masp. op. cit, p.174. See also Diodorus book 1 sec.l4

2. Bee Herodotus, edition by Bohn, ii, 48. See also the
same author, translation by Littlebury, page 107, See
also Tiele, History of the Egyptian Religion, translation
by Balingal, p.192.

3. Life in Ancient Egypt, p.245. See also Wiedeman,
Religion of the Ancient Egyptians, p.61 note and
Plutarch, Isis and Osiris translation Mead, XXXVI, 3.
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The chief elements in this Ancient Egyptian celebration
survive in thF worship of Orisa Oko.

Thirdly, it has been pointed out that the priestesses of
the god are "distinguighed by wearing, stuck on to middle of
the forehead,_a small vertical badge’and half red and half
white". The cblours of the badge are significant. Now in
connection with the worship of Min, white is the colour of the
bull sacred to the god. At a point in the course of the
ceremonies connected with the worship of the deity the priest
would declare that "Horus, the son of Isis and Osiris has
received the white and the red crowns", It is noticeable that
the colours of the crowns of Horus who has been identified with
Min, the Africen god of fertility, survives in the colours of
the badge of the priestesses of Orisa Oko, the Yoruba god of
harvest and fertility. |

The fore-going remarks show that OrissOko is a survival
of Osgiris and that his worship is & mixture of the rites and
ceremonies connected with the worship of Osiris, of Horus and

of Min, thg African god of Coptos.
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Jd. SOPONO

Jgpong is one of the most dreaded of Yoruba gods. As the god
of the disease of smallpox, he inspires terror not only in his
worshippers but also and specially in those uninitiated to the
eult, He 1s the oniy god whose worship has been forbidden by

the British Government.

MYTHS. §qp9n9 is one of the deities which are believed to have
gsprung from the body of Yemaja. A popular myth gbout him is
ag follows :-

"Shankpenna is 0ld and lame and is depicted as
limping along with the aid of a stick.

According to a myth, he has a wooden leg. One
day, when all the gods were assembled at the
palace of Obatala and were dancing amd meking
merry Shankpanna endeavoured to Jjoin in the
dance; but owing to his deformity, stumbled and
fell. All the gods and goddesses thereupon
burst out laughing, and Shankpanna in revenge
strove to infect them with small-pox, but
Obatala came to the rescue and seizing his spear,
drove Shankpanna away. From that day Shankpanna
was forbidden to associate with other gods, and
he became' an outcast, who has since lived in 1
desolate and uninhabited tracts of the country"

Another myth given by Mr. Feyisara Sopein under the pen
name of "Adesola'" is as follows :=-

"One tradition states that Shokponna(smallpox)

was a very wicked boy who often’excited great
commotions in his town. On one occasion when

he had beaten to death several of his townspeople,
he was taken by his parents and sold to a native
doctor who taught him the use of very bad and
poisonous drugs".?

1. Ellis, Yoruba speasking peoples, p.52
2. The Nigerien Chronicle, February 25, 1910.
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WORSHIP. The worship of the god reflects his dreaded
character. Temples, shrines.and paraphernalia of worship

are found only outside the towm, especially in the bush. The
'worship of the god congists chiefly in the secret dissemination
of the germs of the foul disease., This is the work of the
priests who always seek gsecluded or sheltered places to work
their evil purposes. The priests claim not only the victim of
the disease, but also his pfoperty for the purpose of mediation
on behalf of the family affected. The foulness of the disease
and its highly infectious character inspires such a dread in
the people that they are willing to accept any terms, and they
are ready to surrender the victims and their property to the |
priests. As soon as'the epldemic ceases to rage, the

relétives of the victims have to send a congratulatory

message to the priests. Hence the god is known as "Alapadupe",
one who kills and is thanked for killing.

The following materials are used by the priests in
spreading the disease (%) A calabash containing some portion
of the corpse of a victim of the disease. (2) A pot of
black liquid made up of water collected from the corpse of
the victim or that with which the victim's rashes have been
washed, (3) A véssel of black powder compounded with dried
gcabs eteé.from the vietim. It is this black powder that is
gecretly thrown into the compound or entrance of the

would-be victims of the god.
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A few years ago, outbresks of the disease became frequent
in Lagos, Dr. Oguntola Sapara, a son of the soil who had
received medical education in England, became initiated into
the small-pox cult and thua had facilities for studying the
ﬁodus operandi of the cruel woréhippers of the god, He -
discovered the method of spreading the germs of the disease
and the part paayed by the priest or native doctor who under
the pretence of healing the disease was the most active agent
in spreading it, sinece the property of the unfortunate victim
who succumbed became the property of the priests.

Dr. Sapara placed his findings at the disposal of the
Government who immedliately declared the worship of Sopono
illegal. Outbreaks of the disease have since become very rare.
HISTORICAL ORIGIN. Before tracing the historical origin of the
god a note on his name seems necessary. Dr. Farrowlsharply
criticizes Colonel Ellis for spelling it as Shan-kpan-na. - He
gays that the correct spelling is Sho-po-no. The fact is that
'both of them are right, each in his own way. Colonel Ellis
spells the word as it is pronounced by the Northern Yoruba who
always substitutes ﬂa" for "9"2 of the Southern Yoruba. He
also used kp which is used in West African Phonetics other
than Yoruba, for the thick libial sound which does not exist
in English language? He also included the nasal n, because
each or all the vowels of the word may be nasalized. S with a
dot 1s pronounced as Sh. The cogrect spelling in Yo;uba is

Sopng.

i1, op. cit. p.56
2, O with a dot = aw.
3. See Chapter I p.1l3 Rule II
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For the purpose of pronounciation it may be spelt phonetically
as Shaw(n)-paw(n)-naw(n)® or sha(n)-pa(n)-na(n)%, the "n"
in bracket being nasalized.

The word Sopono seems to be derived from two.Egyptian-words,
namely Shu and Pua-nit. Reference has already been made to
the fact that the god of Punt survives among the Fabtis as
Nyan-ku-po(n) (the living soul of Punth. Po-no appears to be
the Yoruba modification of the word Pun-t or Pua-nit. This is
confirmed by the fact that among the EWe-speaking peoples, the
god is known as So-po-to(n), poto(n) being another modification
of the same word with the letter 't' retained and a vowel added
to it. 8o (Shaw) is a modification of Shu, the change of vowel
being made probably for the sake of euphony. §gpgn9 then
appears to denoté "Shu of Punt" which is probably the title of
Atthar, the Southern Arabian god of Punt who was introduced into
Ancient Egypt by the name of Hathor, the Lady of Puanit.

The title survives among the Yorubas who use it in naming a
strange god who came tq existence after their migration into

West Africa.

1. Southern Yoruba vocalization
2. Northern Yoruba vocalization
3., It should be noted that a people called 'Pun' were
known to be the Ancient Egyptian, see Tiéle Op.cit. p.161
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CHAPTER VIiI.

It has been remarked above that fetishism and daemonism in the
form of the worship of the spirits of ancestors play a great part

in the religion of the Yorubas. An aécount of the worship of
departed spirits will now be given.

The fundamental belief of the Yorubas in connection with this
worship is that they are actively in touch with the spirit world,
that the departed spirits of ancestors still take gctive interest
in the affairs of their descendants, and that contact between the
two can be very real, for good or ill,

Orgenizations exist in different parts of the country for the
worship of ancestral spirits, so that their protective, discipli-
nary, and helpful influence may be secured fpr the benefit of the
whole community, These organizations are secret societies, open
only to male members after due initigtion. Before the establish-
ment of the British Government in Nigeria the penalty for intru-
sion into these secret societies by women or by the uninitated was
death without mercy. Some of these cults exercise a social
influence through the worship of ancestral spirits in the family.
Others exercise a political influence through the worship of the
spirits of the tribe, safe-guarding the interest of the tribe by
gsecuring the favour of the spirits and by punishing or banishing
such members of the tribe as are likely to'bring it into disfavour.

Stress has been laid by some writers1 on the distinction

between Orisa-worship and spirit-worship.

i. e.g. Dr. Farrow Op.cit. p.68
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It 1s true that the terror inSplred by ﬂhﬂ Orisasiig/the spirits
of the dead. But it should be noted that the leading ancestral
spirits are regarded as _deities, althoqgh no generic name is
applied to all of them.

It has also been sald by some writers that the Yoruba secret
gocieties are cults connected with male mystericB? No spirit-
worship in Yorubaland contain phallic rites or instructions on
sex, and no secret societies are cults involving initiation into
male mysteries. The erroneous impression is created by the
existenée of similér male cults}in‘other parts of Wesat Africa and
that membership of the Yoruba secret socleties is confined to male
persons., Actually in all cases initiation takes place before or
after puberty, that is at any age.

Sbirit-worship assumes different forms among the different
tribes. The following is a detailed account of the different

cults connected with the worship :-

A A. ORO
Oro. is one of the spirit-gods worshibped in Yorubaland. His
chief worshippers are the Egbas in Abeokuta, where his "voice"?
used to be heard on most nights of the year, and the Aworis who
live near the Coast. The Ijebus also make use of the influence of
the god for political and medical purposes, although they do not

possess any rite and ceremonies for his worship?

1. .g. Colonel Ellist Op.cit., IIT et passion,

2. The sound emanating from the "bull-roarer" which is the
: representative of the god.

3. Whilst visiting at Igdgbu Ode the writer heard the sound
- of the "bull-roarér" on several nights,
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Oro is a god residing in the bush. IHe comes to the town only
by means of his representative -~ The Oro-stick or the "bull-roarer"
- through which he mgkes his "voice" heard. Dr. Farrow gives s

good despription of the "bull-roarer" as used by the Yorubas:

"Phe Instrument as used by the Yorubas is a wooden lath
varging in size from 6 inches in length by & inch broad
to 2 feet 6 inches in length by 4 inches in breath. The
larger sizes are generally somewhat oval in ‘form, and
slightly rounded on one side, while nearly flat on the
other. The edges are not serrated nor(as a rule) are
there any special marks, or designs engraved on it, as in
the case of the Churinga of the Australian aborigines.
The lath is perforated at one end, through which a string
is passed, varying in length from 6 feet up to 10 yards.
In the case of the small and medium—-sized lath, or "Oro-
gtick", the cord is attached at the other end to a
somewhat flexible rod, or wand, 6 feet or more in length,
go that the instrument is raised in the air when in use.
The cord of the large powerful oyges is attached, at the
end remote from the lath, to a ball of cloth, grass or
string which is held in the hands of the operator.ceccee
The small instrument gives a high, shrill note; but the
piteh can be made to vary greatly according to the speed
at which it is made to revolve round the operator. The
length of the cord also affects the pitch -~ the bigger
the cirele -deseribed, the deeper is the tone produced.

It is impossible to realize without having experienced
it, how intensely weird and awe-inspiring a thing it is,
to 1lie awake in the stillness of the night and to hear
the deep booming of a full-sized bull-roarer..cccecesece

It is possible to awing the instrument without producing
an audible sound, The secret of producing the note is
that it is revolving in a circle. This is effected by
getting a twist on the string, which, once started, will
be maintained sutomatically. The Oro-stick is correctlI
swung "clockwise", never (by a Yoruba) anti-clockwise"

THE ORO GUILD, Wopshippers of the god Oro constitute themselves
into a guild known as Ogugbo. The mémbers of this guild make an
exclusive claim for the possession of knowledge of the bro
mysteries and for the right to perform the ceremonies which are
Jealously guarded from the view of the uninitiated.

The guildpossesses. great political power. In the days of the
independence of Abeokuta, members of the gﬁild formed the maljority

¢. Dr. Farrow, Op.cit.pp.69-71.
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the majority in the political council known as the Ogboni Council.

They met periodically to gettle civil disputes and to deal with
criminal charges. As the executiye of the god Oro, the Ogbonis
whpﬁmwe members of the guild deslt with persons convicted of
gserious criminal offences. The penalty imposed might be banishe
ment, execution, deprivation of property or any other form of
punishment commensurate with the magnitude of the offence, The
Ogbonis functioned not only in a judicial capacity by trying the
cases in Council and fixing the punishment, but also in an
executive capacity by actually inflicting the punishment on the
criminal.

The King of the Egbas in those days was known as the Alakel.
His principal Chiefs were the ﬁlado or the Prime Miqister,-the
Jaguna or the Gommandéf-in-Chief of the Army, the Mogaji or the
probagble successor to either of the former chiefs. The Alake;
Chiefs and priests were all members of the Ogboni Council.
WORSHIP. Rites and ceremonies are performed both in the town
and in the bush.

Ceremonies performed in the town are pfeceded by a proclamation
of cpnfinement'of women and the upinitiated. This is made by the
sounding of the Ogboni note on the drum, and the herald shouts
"He-e-e-pa! He-e-e-epa!! He-e-e-e-e-pa-ri-pall! Wo o firi ko
m'oju kuro! that is, Ter-ror! Te-r-ror!! T-e-r-r-or!l! Dare you
look at it! This is sufficient warning for all women and the
uninitiated to seek for a safe hiding-place. Every house must be
sufficiently closed as to make intrusion impossible. The confine-

ment may last for a period ranging between twenty-four hours and

three lunar months.

1, Now the title of the paramount chief of Abeokuta.



On ordinary occasions ozuon the occasion of the Yam festival,
the ceremonies consists of parade round the town by the members,
dancing, drumming, drinking and ceremonially swinging the Oro-stick
on their way to and from the Council Hall or Ile Ogugbo
(House of Oshugbo).

The following important ceremoyjies are performed in the town:-

1., Ceremony connected with Irana(Calabash of Irane). This is a

ceremony by means of which an evil spirit is exorcised from
the dwelling.

2. Ipade Ceremony. This is'performed outside an exorcised
dwelling on the wearing apparel and other belongings of
the exorecised spirit, prior to their removal into the bush.

3. Ceremony for the banishment or removal from town of a
ceriminal or an unwanted person., The house of the person
concerned is surrounded by the members of the Oro guild
swinging their Oro-sticks, The person is then arrested
and carried away into the bush either for banishment or
for execution. It is usually said of a person thus
banished "Nwon fi Oro le e ni ilu". "He is banished by
means of Oro., '

4, ‘Burisl ceremonies. Corpses of members of the guild can-
not beé buried until the necessary ceremonies have been
performed. For the performance of the ceremonies the
relatives of the deceased have to pay a fee to the
Ogbonis, Burial will not be sanctioned until the fee
is paid and valuable presents of drinks are made to
the Ogbonis. This custom is now being viewed with
disfavour and mey soon be wiped out,

Ceremonies are also performed in the bush, For this purpose
a secluded spot is selected. This is knqwnfas Igbo Oro or
"Igboro" the grove of Oro'. Here the occult ceremonies are
performed. There is only one penalty for intrusion into the
goove - death,

The following ceremonies are performed in the bush:-
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1, Ceremony of Oro Doko. This ceremony is performed in the
Igboro at Ondo, probably in connection wikh thi yam
festival. It used to last three lunar months.

2. Ceremony of Oro Pagi. (Oro destroys the tree) or Oro Jegi
(Oro eats the tree). This ceremony always takes place at
night, A tree is selected for the purpose. At dawn every
leaf, every tender branch, every young shoot will entirely
disappear from the tree. Oro is then said to have devoured
the tree. All the remmants of the leaves stripped from the
thee are usually removed from the spot and hidden; hence
the proverb "A ki 1 ri ajeku Oro" "No one ever sees the
remants of the ‘food eaten by Oro".

3. Ceremony of executing criminals. On this'aubject Adesola
thus writes :-
"Oro worship has a political side. The god assisted the
State to give capital punishment to criminals in return
for services rendered it by the Stat€cececcccescsscescces
The Oro decapitates (pa) in which case the head of the
criminal is nailed to a tree as a warning to others; or
takes away (gbe) the criminal body and soul, out of the
arena of life when néither the living man nor the lifeless
iB ever s.een-after.-0.l......l.....‘....l....l.......-...!.
L Their apirits (i.e. of criminals) are supposed to be the
Oro they revisit the earth on festive occasions only to
wander about in corner places. Hence they are called
Pakoko (Loiterers in the COMEr).eciceevseosesassossonace
The Oro is also employed as an instrument 6f banishment.
LEGENDS. A legend states that Oro came into existence as a result
of the anguish caused to parents in olden days by a sore affliction.
Nearly all the children die a short time after their birth. Thei
consulted a babalawo who pointed out to them the need for another
god. So he gave them Oro. The people began to worship the god and
gsoon became populous. :

On one occasion the King wanted to play the Oro in the presence
of women. The god gave no sound. The babalawo then explained to
the King that the silence was due to the presence of women. The
women having been sent away,‘the "voice" of the god immediately
became audible. Hence the mysteries of Oro-worship are closed to

women,
1. A similar ceremony i1s observed by the Benins. .
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Another legend states that some people were living in a bush

called AkinTOro.' One of them dreamt that Olorun asked them to
leave the place. They all decided fo offer sacrifice to appease
Oro, .

Fortuﬁately Oro him:élf, who was a hunter, appeared to them
and taught them how to worship him and how to maeke the Oro-stick.
He also asked them to offer sacrifices to him every seven days,
and told them that the real name of the place was Ibu Mgl;l
(or Malgz).

On the occasion of a feamst the king's wife peeped at the=0ro-
ceremonies from the King's chair where she had concesaled hatg§drf,
The people called upon Tta (another name for Oro), but there was

no answer. On their trying to swing the bro—stick, the piece of

" flesh whicech Oro haa torn off from himeelf and with whieh he had

made the string for the Oro-sticks, flew off and returned to Oro,
since the rule that women should not be allowed to see the
mysteries had been broken. The piece of flesh cut the woman's
throat before returning to Oro. _

Oro the hunter came back, blamed the people for their
disobedience, and substituted a piece of string tied to a atick
fop the gift of his own fleéh. Then he departed from the world.
HISTORICAL ORIGIN. The Origin of the term Oro has given rise to

8 who

mich speculation. A contributor bo the Nigerian Chronicle
styles himself Neipos sra Orun says "In regard to derivation,
the word Oro is a purely enomatopoetic one and is derived from

the sound heard at the discovery of the Abe or Ise of the

mustcal god" Dr, Farrow is quite satisfied with this explanation

1. Southern Yoruba vocalization
2. Northern Yoruba vocalization
3. Op.cit.p.69
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and considers it the best. He then goes on to say in regard to
the origin of the Oro cult that "the simplest explanation, and
perhaps the most reliable, is that .the Hausa people used the
"bull~-roarer" to scare the birds away from their farms, and the
ingenious Yorﬁba adopted it as a form of spirit-worshtbp". No
Yoruba can read these words without resentment, The tendency to
accept the simplest explanations as the best always betrays a
desire to avoid the drudgery of adequate scientific research, and
this tendency shown in some parts of Dr. Farrow's work rather
minimizes the value of an'otherwise good work. In the same
passage Dr. Farrowl, quoting Dr. Andrew Lang2 as his authority, says
that we find this instrument used in connection with épirit-worehip
in the various countries. It is remarkable, however that if was
unknown in Yorubaland until the Hausas used it to scare the birds
and the ingenious (sic) Yorubas then adoptedait as a form of
gpirlt-worship. -

It would not be wise to dismiss all Yoruba myths ahd legends as
unreliable.. Some of them bear the stamp of late origin, Others |
have been so modified as to lose their value for practical
purposes, But there are a few which contain elements which have
survived from the remote past.

In unravelling the historical origin of Oro the theory of a
connection between the religion of the Yorubas and that of the
Ancient Egyptians will prove helpful if applied.

The first thing to note is thé mame of the god - ORO.

There is an Ancient Egyptian god whose name is very similar to

that of Qro.

1.0p.cit.p.69
2.,Custom and Myth.,
3.The underline is the writer's.



- 138.
That god is Orion or Orion-Sahul. The Yoruba god Oro is a
survival of the Egyptian god Orion. The derivation of the
name is as follows :- to incorporate a foreign word into
Yoruba language, the final consonant of the word (if any)

must receive a vowel so as to form a syllable or must be

elided. Hence 'n' in Orion is elided leaving Orio. 1In
Yoruba, two vowels coming together are either separated by
the additional of a consonant or reduced to one by the omis-
sion of any one of them. Following this rule Orio becomes "Oro'.
In one of the legends given above Oro is said to be a hunter<.
The Egyptian god Orion is also a hunterS. In connection with
Oro worship, Oro is said to> devour the tree'used for the sacri-
ficial ceremény and in the case of execution, to devour the
criminal. Orion is said to desgﬁzfgods, some in the morning,
others at midday, and others in the.evening. Such a co-
incidence cannot be regarded as accidental, especially in view
of the theory which has been propounded and successfully applied
in the previous chapters.
One of the legends given above contains a Yoruba word which
is identical with the Ancient Egyptian word for a mod. The

Yoruba vord is ITA vhich is derived from NETER4 the Ancient

Egyptian word for a god.

le Tt will be shown later that Sahu survives in Yorubaland.
2. See Sayce, Op.cit.p.234, See also Masmero, Etudes de

Mythologle et de Archeologle Egyptlonnes, Vol:I p.156:
3. See Budge, Ancient Egyntlan Language, p.125.

4. Compsire 'ifa'!-and 'refér' in chap. 4 p.. 92
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The derivation is as follows:- All Yoruba nouns commence with a
vowel, hence n is elided; e = i and er = a in Yoruba; hence the
word becomes Ita; It should be noted, however, that as in the
case of nefer pointed out abovei the n is not elided when the
word is in combination with another word or it is used as an
adjective., TIor example in the Qba—nita2 or Qbantap(Divine King)
which is the name of a god worshipped by the Ijebus, the letter
n re-appears. Ita is another name for Oro.

One of the titles of Oro is Omo Ye-Nu(n), that is the son of .
Mother Nu, Now Nu-it is the.name of the goddess of the sky and
the mother of the stars, one of which is Orion, The title of Oro
is significant, for it corresponds to the description of Orion in‘
relation to Nuit as given by Egyptologists4.

Another title of Oro is Imale’, that 1s, Son of the Earth, Geb
the god representing the earth is the husband of Nu-it, the
goddess representing 'the starry eky and the mother of Orion, It
'is easy to see the reason why Oro is described as the Son of the
Earth, |

The significance of the following words shouid also be noted :-
OGBONI O-gboni., O is the initial vowel required by all Yoruba

nouns. Gbo is a modified form of bau(spirits), gb being

a thickened form of the labial b and 0, a substitute for
the two vowels au., N1 is a contraction of uni or eni

Ppersons or bekings),un being the ancient Egyptian word for
'a being' Ogboni,therefore,means "those who possess the
spirits(of ancestors)" or "the incarnate form of the

gpirits of. ancestors", It is the title of the elders of
the community, _

1, Chapter iv p.D2
2. Cp. Ope nifa,Chapter 1v,p.E92
3. A contracted form Oba of nita
4. See Mé@spero, Dawn of Civilization,p.129
See also Lanzone, Dizionario di Mitologia, pl.lxl,4
5, Vietims of Oro are known as Eru Male "slaves of Imale"
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IQE. I-ge. I is the initial vowel required by all Yorubi
nouns. 'se' is the Ancient Egyptian word for 'son
Ige is the name of the smaller of the two instru-
ments used for Oro worship and may be figuratdévely
described as the son of the bigger instrument.

AGBE, - A-gbe. A is the initial vowel described above. gbe
is a modified form of bau(spirits), e being
subatituted for au. Agbe, therefore, means that
which contains the spirits (of ancestors).

NLADO, N-la-d02 or Oni-la-do. la = Ancient Egyptian god.
do = Ancient Egyptian word for settlement. Oni =
the posseasor. Onilado, therefore, means "He who
possesses the divine spirit in the settlement",

JAGUNA, Ja-gu-na, Ja = the 11ving5 Gu is a modified form
of Khu. Jaguna, therefore, means "the living

spirit of the way" and is applied to the
Commander-in~Chief of the army.

IBU MALE Bu is the Ancient Egyptian word for place. It
isused in the same sense by the Yorubas. Ibu
Male, therefore, means "the place of Imale" and
is applied to the grove of Oro.
CONCLUDING REMARKS. The deteiled account of the Yoruba god Oro
shows that he is a survival of the Ancient Egyptian god Orion.
The latter is regarded as apowerful god - powerful enough to
hunt and devour the other gods4. It is therefore, easy to
see the reagon why Oro, the survival of such a powerful god,
wields a very great power in Yorubaland.

The depth of the impression which the god makes on the Yoruba
-mind can be measured by the eztent to which he is dreaded,and by
the variety of sense in which the word Oro is used§ showing the
character of the god as an ancestral spirit belonging to the

family,the tribe of the nation and illustrating the geverity of
the punishment which the god is capgble of 1nf110t1ng.

See Tiele,History of the Egyptian Religion,trans Ballingal,p.52
2. Nlado is a contracted form of Onilado.
3. Ja from the West Africa word Je or Ye,which means "to live,
to exist",
4. Recently a human sacrifice to Oro was alleged to have been
offered at Ikorodu., The child involved was about four years old.
_ See Nigerian Dail¥y Times, August 20,1941,
5. See Dennet, Op.clt. P.54
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B. ELUKU.

Like Oro, Elukﬁ is worshipped in more than one district., He
is worshipped by the Egbas in Abeokuta, where his worship has
been eclipsed by that.of Oro, He is worahipped occasionally by
the Aworis. But the country where he is activelj worshipped,
like Oro emong thg Egbés, is Ijebu.‘

Eluku is a deified spirit of an ancestor, Qreat secrecy is
enjoined in comnection with his worship. There is a guild
consisting of initiated persons, and these have so far jealously
guarded their rites and ceremonies that very little information
has filtered through to the world of the uninitiated.

The chief obstacle in the way of obtaining information is that
the performance of the ceremonies takes place outside the town
only at night, and only once a year. Before the ceremonies begin,
a confinement similar to that of Oro is. proclaimed. All women
and the uninitiated have to hide themselves in their houses and
gee that they are not caught in an attempt to intrude int6 the
esoteric ceremonies. The members of guild assemble in their
" gwild house and then maeke a procession through the town to the
Eluku grove. Persons specially selected make loud and weird
ghrills as the procession wends its way through the town, whilst
the remaining members of the guild sing various songs. Some of
the songs deseribe the power of the god as executioner, others
contain praises to him as a benefactor who amply rewards his
true worshippers. The following is a translation of one of
the songas:--
- "My child, my child, long life to thee

Coupled with health !

‘A parent thou 'lt be
Of living sons and fruitful daughters.
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It is in connection with funeral rites,however, that gome

intereating information concerping Eluku worship cen be gleaned.
If a member of the Eluku guild dies, the surviving members meet
to perform solemn funeral rites. Unlike the fuperal rites
connected with Oro worshlip exorbitant fees are not charged by the
'performers. _

The ceremonies are performed on the third, seventh and fortieth
days after the death of the member, Three, seven and forty are
sqcred numbers to the Yorubas, The ceremonies on the fortieth day
are fast falling into disuse; in some cases the day is changed to
the fourteenth, probably because the fortieth days seems to be too
far distant from the day of death, The ceremonies on the seventh
day are the most important. They have been well summarized as
follows :=- .

"The coffin, with the corpse or bones of the deceased, or
a bare plank to represent the same, is placed an hour
after sunset, in a well-lighted compound, and the spirit

is invoked, and questions asked and answered about h1m.
This chorus is sung :-
J' epo 1'a1ye ) !
B' ai jeun 1! qQrun a kb mo
ge 'rel' aiye o '
B' al gere 1" orun, a ko mo
fThat is :=
Eat richly in this world !
We know not whether there is _eating in heaven,
- Do well in this world !
We know not whether there is well-doing in heaveni

Secrifices are offered, the deceased is again invoked and
responds ‘(1) in the loud cries of Eluku. On the fourteenth day

the shrine is fixeda.

1, Compare thig with the Egyptian Song of the Harper. See
Canon Rawnsley 8 Notes for the Nile pp.188 & 189 and
Prof:Erman'e Life in Ancient Egypt(Englieh translation)
Pp.386 & 387,

2. Dr, Farrow, Op.cit. pp.82 and 83.




143

MYTHS. Most of the myths about Eluku are euhemeristic. He is
gaid to have been born at Iraye in the royal house of Oniloku,-
‘the king of Iraiye. During his lifetime he showed such spiritual
power that after his death his spiritual power was believed to be
still available to his followers.,
HISTORICAL ORIGIN., It should be noted that both Oro and Eluku
may be.worshipped in the - same town, but may not be worshipped
together at the same time. Whére one is the leading deified
spirit, the other takes a subordinate position, and the
worshippers of each pay deference to one another according to
the place occupieq by the deity in the 1ocalitj.

It has been said that Eluku means "wicked to death" or "beat
him to death", Neither of these meanings is correct., The word
E-lu-ku congists of three parts; e is an initial véwel, Tu is a

1, which means "to live", and ku 1s

modified form of the ﬁord ye
a modified form of Khu which means &a. "luminous spirit". The
Word'gluku, therefore, means "The living spirit".:

It is not possible to identify the worship with any
particular one in Ancient Egypt, but there is no doubt that it
is a survival, in a practical form , of the belief that the soul

of man does not die but lives on as a khu or luminous spirit.

l. Yu sometimes becomes lu.
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CHAPTER  VIII.

The Deified Spirits of Ancestors and other Spirits.

c. ;AGEMQ;f
The previbus chapter contains an account of the disembodied
épirits worshipped.in.Yorubaland. An account of the spirits
which assume materialized forms will now be given. The forms
vary among the different tribes. -

+ Among the Ijebus the chief ancestral: spirit is known as Agemo,
It has beeé asserted by previous writers that Agemo is the
materialized form of Eiuku.'As far aé the present writer has
ascertained the two gods are distinct from each other and are
worshipped with differenp'rites and ceremonies,

"There is no deity which excited so great a terror'ampné the
Ijgbus as Agemo. .As soon as it becomés known that tﬂére is an
Agemo outing, women and uninitiated men flee into their houses.
or into sheltered placea in the bush., Intrusion into the secret
worship is punishable by death. ' y

The light of civilization has, however, reduced the darkness °
surrounding the cult, Agemo _procession can now be witnessed by the
. uninitiated, although in some éases, women are forbidden to
witness an Agemo display. The penalty of intrusion has also
been modirfied. IE has now been changed to a strong form of
imprecation known as Epe. It appears that black magical art is
a part of the‘Agemo.cult, for persons on whom dreadful impreca-
tions have been uttéfed are known to have lost their mental
balance or have suffered some grievous bodily harﬁ or have had
gome serious accident according to fhe ngture of the_imprgcation.

The Agemo itgelf is a cylindricsl object var&ing in height

between two and a half to three feet and in radius from eighteen
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to twenty—four'inches. It is open at the.top and contains

some of the secret paraphernalia of the cult. What the contents
are no uninitiated person can say, as thése are Jjealously
guarded by the members of the cult.

The writer witnéssed an Aggmé festival in Ijebu Ode a few
years ago. It is usual for the members of the cult to go into
a deep bush. There one of their number is selected to carry the
Agemo on his head. 1In additiqh to this he wears a headgear
containing two ram's horns aﬁd feathers. He is entirely eﬁvelo—
-ped‘in reeds or rushes (Iko). Two or three. other men wear head-
gears more -or less resembling that of the Agemo. -?hen fhére are
two smaller masqueraders dreséed almost like the Agemg and, kﬁbwn
aé his song. It is said that on some other 6ccasions the Agemo
is covered with mats covered all over with feathers. This form

of Agemo is known as Oniwuruwuru. Some.of the members of the

cult are entirély wrapped up in mats whilst others wear a
wrapper tied to their loins, leaving the upper part éf their
bodies bare and.having their headé clean- shaved,surround the
masqueraders and carrying pots, staves and-other articles.

As goon as the Agemo party emerges from the bgsh, all women
have to leavé the streéts. Lorrieé containing female passengers
have to be screened with curtains. The pérty proceeds through
the town unfil they reach the spot selected for the display;
There they are met by the Awujale or Paramount Chief, and
dancing commences.. After a short”time some'ceremonieé are
performed under cover, and the blessing of the Agemo is invokéd
on the Awqjalg and his people. Dancing then continues for about
‘ an hour, after which the qumq_party. leads &qd the Awujale and

suite follow until the palace is reached.



: ' 146
The Agemo party then retire to the lodge house where dancing

and merriment continue throughouf the day. All through the
ceremony great respect is shown t6 the Agemo. Even chiefé
prostrafe before it. Women who are allowed-to'witness‘the
dancinéjhave to prostrate'ﬁﬁeméelves sideways.

On the fo;ldwing;day~the Agemqg party carry their
paraphernalia back to the bush and conclude the festival with
the performance of rites and ceremonies in the bush.

In times of crisis there are Aggmg outings in order to
" make propitiation or atonement for the people.

MYTH. :The popular myth is that AgemqQ is a very o1d? man
hidden in the bush. If any one tries to see:him, he iies hid@eh_
in the earth or becomes transplanted into the skw;' He is
fnvisible td.human beings, but piSuworshipper$.knpw how. to.
invoke: hisispirit.by-mean& of sacred objects. He has several
children and is regarded as the progenitor of all mankindf He
blesses his worshippers,'but punishes intruders into his
secreﬁ_cultm |
HISTORICAL QRIGIN, What is the origin of this deity and
what does his name signify ¢ A writer has said:- "The name
signifiés 'able to change'itS'form', and so is also the word
for a chameleon". This is incorrect. The Yoruba word for a
chameleon is Oga.
) The meaning of the word Agemo cannot be derived from the
meanings of its component parts. This as at. once suggests
that it is a borrowed word. |

If the theory:prcposed in the previous: chapters is
. applied here and a.séarch.ES'made-for the origin of word

in the religious: literature of Ancient Egypt,

1. Compare the Ukulunkulu of the Zulus,
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it will be found that Agemo is a survival of apn Ancient Egyptian

deity or deities. .

The word Agemo may be divided into three'parts, viz:
A-G?-MQ(N)% A is the initial vowel common to Yoruba nouns, GE is
a contraction of GEB? the Ancient Egyptian god representiﬁg\thg
earth, and MQ(N). is a contraction of AMONs, the god &f Thebes, the
survivial of‘whom has been noted in a previous chapter?

The following points should be noted :- -

(1) The word Amon is rarely found.alone} it is always found
.in compounds, e.g. Amon-Ra, etec., the compound Geb-Amon is found
in Egyptian writings. | -

In Ancient Egypt Amon was confused with Sibu(Geb) the god.
whose representétion was a.horse. Hence the compound wbrd,
Geb-Amon®,

| (II) . The above myth states that Agemo is an ola man hidden
in the bush, hidden in the -earth, or hidden 'in the sky. Thé
word Amon megns hidden, gnd the Egyptian god bearing the name
is pegarded.as being ﬁidden in the earth or as the hidden
principie of tﬁe,universeﬁ. It is not surpfising that_the
Yorubas regard Agemo'gs being hidden in the sky. It will be
remembered that later Egyptian fheology identified Amon with Ra
and thereby made him "Lord of the Sky“? Similarly, the deécrip-

tlon of Agemp as one who is hidden 1n the earth ig not surprlslng,
Nasal N

2. or Keb or Sibu '

3. The full name would be Gebamon. This 1s contracted to Gemo
(n) and becomes Agemo in Yoruba.

4, BSee Chapter 1 p.22

5. -See Masp, Dawn of Civ111zation, P.87 Note.l

6. See Sayce, Op.cit, p.148

7. See History of Religions by G.F.Moore, Vol.I p.164
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because Geb is the god representing the earth in which Amon

lies hidden.

(III) The god Amon is also worshipﬁed by the Gas of.the Gold.
Coast in West Africa. There he is known as Nyon-mon, that is,

"the 1ivipg Amon" and worshipped as the Supreme Diety. He is

also regarded as being connected with the sky. He tauses rain
to fall, the lighting to flash, and the fhunder to sound.1
| (IV) The use of ram's horns as part of Aggﬁp's head-gear is
significént, in view 6f the fact that the animal representihg
.Amon in Ancient Egypt was a ram.2

'(V? The use of feathers as part of Aggmg‘é head-gear and the
existence of a feathered Agemo are noteworthy. The animal. |

3

representing Geb in Ahcient Egypt was a goose. The identifica-.

tion of Geb with a feathered animal, therefore, survivés in the

feathered decoration of Agemq.
CONCLUDING REMARKS. In view of the derivation of the word Aggmo

glven gbove and the comments thereon it may be safely concluded
that Agemo is a survival of the Ancient Egyptian gods known as

Geb and Amon or the-god known as Geb-Amon.

1. 8See Ellis, Yoruba-~speaking peOple, p.56
2. See Sayce, op. cit. p.149.
5. See Maspero, Dawn of Civilization, p.87,
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D, ° EGUNGUN.

The belief in, the existence of the spirits of departed
ancesfprs and of other persons among the Yorubas i® nowhere
better illustrated then in the case of the Egungunlqplt andlof
the Adminu-Orisa cult which will be described 1éter.

The cult of Oro, Eluku, or Agemo is that of a single spirit.
The Eéungun cult is that of numerous spirits who may appear. at’
any time and especially on important occasions. The latter cult
showé that the Yorubas piously believe that the spirits of
departed members of the family are never far away and they are
ready to take an active part in all matters pertaining to the
welfare of the family or of the community.- ‘ o

Whilst the sentiment prompting the worship of the spirit

‘deities described above is chiefly that of fear, the chief senti-

ments in the case of Egungun are those of affection and reverence,
The sentiment of fear is not entirely absent, for the persons of
Egungunsnkre regarded as sacfosanct and inviolable on pain of
death. But the dominent sentiment is that of affection for the
departéd ones, and the appearance of their spirits in th¢
materialized form. of Egunguns is a practical demonstratiﬁn of'the
indissoluble union existing between the living.and the dead

members of the community.

Anlﬁéun is therefore regarded as an embodiment of the sPifif

- of a deceased person who returns from heaven to visit his people.

Hence he is‘calléd an "Ara-Orun"."A citizen of heaven". He
appears in the form of a man covered up from head to foot with
the dress known as "Ago", an- aperture being made in the part
covering the face to.enable him to see the external world; The

dress may be made of native_cloth QﬁvgraSﬂ. .
1. Egungun is-often contracted to Egun. .
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Distinguished Egungun%wear_a wooden mask. No part of the

Egungun's body must be visible.
An Egungﬁn may éppear at any time. He may do so QSingly,
accompanled only by one or two persons known as Atokun "Escort"

When going about the streets, he carries a flexible whlp and
speaks in a ventriloquial voice, thereby giving the impression
that he is a real'"Ara-Orun" -A1l persons scrupulously avoid
touching his dress. Those who are Egungun worshippers prostrate
or genuflect on his approach. Others offer him presents.This
practice of giving presents to Egunguns has led to fhe @egénera—
tion of the cﬁlt into a form of beggary in modérn times. Would-
be beggars who are ashamed of being so described now find it
convenient to assume the role of aignified beggard under the
cloak of an Egungun. | |

Small companies of Egunguns may appear. They.paraﬁe the
streets in the same way as the single Egungun and receive
homage and presents in the same way. |

In some towns the Egunguns form themselves into guilds. Over
each guild there is a éhief Egungun. The. number of members may
be large or small bgt they all owe obeisance to their cﬁief.
Eéch chief Egungun has a title. Some'of'the titles borne by
éhief Egungun are as follows :- Egungun Ajolojo, Egungun Ajofo-
yinbo, Egungun ng, Egungun Oya. |

Of all the Egunguns, Oya is the most dreaded. Whenevef he
appears he is accompanied by a large band of Atdkunazdr
Escorts and elderly men carrying whips. In front of the Egungun
goes a band of women who are clad up to their waist, the remain-
ing part being left bare. The Oya wéars a much fuller WEAER
and more picturesque dresg_ghgn the other Egunguns.

1, This dress has been modified in modern times. Some of the:
women now tie their wrapper up to the chest,
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The Qya wears a much fullér and more picturésque dress than
the other Egunguns. He wears a mask which gives him a weird
_appearance. | _

Egungun Oya 1s supposed to have been imported from tne Niger
District. Oye is the name of the goddess of the Niger and |
Egungun Oya is regarded as the incardate form of the spirif of
the goddess whd assumes the form of a man. Hence the appearance
" of the Egungun -<is heralded by a bevy of women, énd hence‘women
are allowed at all to take part in the parade:

‘No guild can hold an Egungun play in a town without the
permission.of the chief Egunéun of the town. Failﬁre to do this
may lead to serious consequences. Sométimes the guilds in a town
may be.at ehgmity, and the-play of one guild may be forbidden by
another'on pain of serious consequences. .

An Eéungun play is inte@esting to watch. Quite -apart from the
duties of the members of the guild in rushing at the crowd
assembled to witness the play, the drumming on the occasion is
always the best that the Yogpbas can produce. The play gives the
drummers an opportunity of shoﬁing their skill. Various rhythms
~are used to mark different parts of the.-play, some are used to.
announce the approach of the chief Egungun/others:to show that a
particular display is immineht, whilst the chief drummer, using
the language of the drum, ehumerates the anc;stral titles of the
chief Egungun or ef any other distinguished persohs who may be
present. . - - ’

'Egungungclaim the power to metamorphbse themselves to animals
and to change their sex. A'display of thi§ power is supposed to

be given when there is an Egungun play. The present writer has

watched a number of Egungun plays.
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He is satisfied that there is no genuine case -of real:

metarmorphosis. All that can be observed is a "make-believe"

by means of dress or skin of animéls worn. by a person who tries
to imitate aﬁ~animal. The humen form behind the clock or dress
is clearly discernible. This point is emphasized because_theré
.are several stories in Yorubaland crediting Egunguns with super-
natural powers for real metamorphosis.

The story is told of an Egun who, without the permission of
the chief Egungun in the town, metamorphozed himself into a.
erocodile. It is said that by means of enchantment the offended
Egungun prevented the metamorphosed Egungun from regaining his
human form agnd that the latter was compeiled to sprawl into a
pond, and that it was not until due propitiation: f&r the offeﬁce
has}ﬁeen made was the offender.allowed to come out of the pénd
I and to regéin his original human form. It may be granted that by

the use of black art the offended Egungun could enchant his
offender. But that real metamorphosis took place is'incrqdible,
in.view of the fact. that for a period of over thirty yéars
'niether fhe writer-nor any }eligble verson with whom he has
discussed the matter has e&er.witnessed a case of real metamor-
phosis or come across anyone who has seen anything different
from the disgulse or masquerading described sbove.
in the more civilized towns Egungun plays are fast losing
their popularity owing to the introduction of other fdrms of;
amugements and to the moral revolt against the enactment of.
5scenescm'gruésome obscenity connected with~éome of the blays.
- Many tribes still hold an annual Egungun festival in June

of each year. In qu.an& Awe where Egungun worship is strongly

en@renched, the festiVal is scrupulosuly obgerved.
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Large numbers of Egunguns appear and tﬁe whole town is en fete.
There are pérades and plays which last for seven days. The
festival has been rightly described as the Yoruba "All Souls"
festival,although it is, in a sense,a festival of mourning for the
dead,vet it is a joyful festival because it gives a firm aséurance
that the spirits of the dead 8re alive and are capable of mani-
festing themselves in the form of Egunguns,

The Egunguns usuaily perform ceremonies in connerction with
funeral obsequies. These ceremonies will be descfibed later.

In modern times the gingle Egungun is regarded as a mere mas-—
guerader. The respect usually given to him has beén considerably
diminished. He himself sings amusing songs,begs for presents,chats
with an acquaintance,and sometimes converses in English!l

The chief Egungunshowever;are still given a measure of respect
and worship,by those who belong to the eult,and the plays organizec
by such persons still attract large crowds which.are composed of
unsophisticated persons and those who lack any other form of amuse-
ment,

HISTORICAL ORIGIN. The historical origin. of the Egungun cult is

easy to trace, First of all, it should be noted that the transla-
tion of the word as a '"bone" or "skeleton"2 is wrong, The error is
due to an imperfect knowledge of the language., The Yoruba word for
a bone is egungun or egun;there is no accent on each of the vowels
of the former as they are all middle tone vowelsg;the circumflex

on the first vowel of the latter shows that the first syllable is a

contracted form of the former, .

1. The belief exists among the tribes that Yoruba is the language
of heaven, Hence an Egungun does not need to change his
language,

2. ©See Dr.,Farrow, Op.Cit.p.76 and Colonel Ellis, Op.cit p.107
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The word.for the masquerader is egﬁ%gﬁ%, the first vowel is a
mi&dle tone vowel and the remaining two are high tone vowels;
-hencé the high accents placed on them. The word therefore
differs entirely from egun - ggg-which means a “bone".

In order to explain the origin of the word it is necessary to
break it up into ité component parts, thus e-gu(n)-gu(n). E is
the initial vowel required by all Ydruba nouns; gu is a modified
form of Khu, the Ancient Egyptian word for?mluminous spirit.
Gu(n~gu(n) is theréfore a duplication of the word to denote plu~-
'rality or perfectign% Similarly the word i-Ku-Ku ig appliea to
.mists because-they‘correspond,in regard to their whiteness-and
- unagbstantia}ity, to the Yorqba idea of;a spirit; It is probably
bbecause the word ku-ku is already used in this sense‘that the
word for the incamnate spirit iis Wodified to emgu(h)sgu(n)® » a
word which'in accordance with its derivation given above, means
"gspirits". | |

'The egungun cult is therefore the survival, in a practical
form,of the fusion of the Ancient Egyptien beliefs that after
death righteous persbns become luminous_spifits (Khu) and that
their Kas (soul bodies) are capable of moving about and of

assuming human forms.

1, .See chapter II.

2., The Ibo word for egungun is Mawu or Mau, a word which is
derived from the name of the Ancient Egyptian goddess
Mau=-t. See chapter I1 above, page 46 .
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E. ADIIUORISA A

Tﬁe cult of Adimuorisa or Adamu-orisa is connected with
-funeral obsequies. A short'fime after the burial of a leading
member of a town an Adimiarisa festival is arranged in hds
* honour. Tﬁe celebration of the .festival is expensive, and
therefore takes place on rare océasioﬁs when.the family of a
deceased person can gffard the cost of the rites and ceremonies
it entails. ' | |

The cult is peculiar to the Aworis who dwell near the coast.
‘It resembles that of Egunggn in that it involves the appearance
of spirits in incarnate formsg, but it differs from it in that the
members of fhe guiid cannot appear at any time as masqueraders,
except on festival occasions. -

An.AdEmuorisa fegtival is celebrated in.the following way. A
"proclamation is made that an Adamuoris festival will be celebra-
" ted in honour of a deceased person-whose.name is given, and the
date of the festival is announced: A few dayszgéggle are for-
bidden to go out on a certain night. Any_persons caught on that
nighf.wilﬂbe used for the purpose of the festivel. In the olden
dayé gsome of the persons thus caught are sacrified as propitia-
“tion of the origas to ensure a successful celebration of the
festival. One of them is reserved to tske the part of Adimuorisa.
) Three days'before the festival the executive body of the guild
meets privately at Agodi (the meeting hoﬁse of the cult) and
'perfopms some secret rites and ceremonies. A secret password is
 agreed upon, and this is communicated to all the initiated members

of the guild for use in cohneétion with the festival., A severe

penalty is inflicted on anyone who joins in the festival
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who joins in the festival without knowing the pass-word. In the
olden days the penalty of death used to be-inflieted.

Two days befere the festival the trunk of a banana tree or
the trunm of a small tree is wrapped up like a mummy and dressed
up with expensive eloths and other decorations &nd laid up at
Agodi or at the Iga (palace or great housel) of one of the
chiefs. This mummy ig sunposed to represent the body of the
deceased person in whose honour the festival is to be celebrated.
. When the mummy has been properly laid out, it is guarded.by gome
of the leading members of the cult.. Drumming goes on merrily
and crowds assemble to see the mummy richly laden with decorative
jewels. Refreshments are served 1n the ad301n1ng parts of the
Agodi or Iga. The expense of the mummy and. refreshment mst be
borne by the family of the deceased person.

Shortly after midnight on the day of the festival, one of
the persons caught wandering.about on the forbidden night is
taken to a place known as OJju Elegba or Oju Elegbara and.
sacrificed. This human sacrifice is intended to propitiate Egu
or Elegbara who must first be propitiated to obviate his
malevolent. interference in the gubgequent proceedings.

Early on the day of the festival the incarnate spirits begin
to appear in various forms. Most of the spirits appear as Eyos.
The dress of an "Eyo" is not one piece; It comprises a large
gown, (Agbada) ,sewn in native fashion with very long and wide
sleeves, a long white veil, and a broad<brimmed hat, also a
pieee of strong cloth to rub the earth with. A special mand
(white) is carried®. Sometimes a coloured veil is used, but

white is usual colour.

1. Dr.Farrow, Op.cit. p.81
2. This wand is known as Opa bata
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The aropale must entirely cover the Ryo's feet and trail
behind him at g length not less fhan two feet. Some Arﬁpalgs
are about ten feet 1ong. The wand is calleqbpabata and is made
of thethldkpart of a long palm leaf. |

The Eyos appedar singly or in companies. As they parade the
gstreets they accost passers—by in a ventriloquial,voicg as
follows :- "I-ha-ha. I-ha-ha!! I-ha-ha!!! E s'erukeru. O se
‘'mi tibalaka tibalaka, O se mi tiboloko tiboloko. I-ha-ha-geal!!"
"Hal-lo! Hal-lo'! Hal-lo!'l.

There is no éausé for fear. I feel like dancing this way..I
feel like dancing that way. H-a-l-l-0-0-0! " '

The specfators usually reply by saing "A-gogoro gygi Mohyp
fun e, mo yo fun ara mi" "What a tall or,impoéiné Eﬁgi I.
congratuléfe-you, I congratulate myself", that is, sn having .
the gbéd 1ﬁck to participate in or to witness the festival.

Some of fhe importaht.spirits appear in the fdrm of Agere
(Stilt-walker), Oniko (a masquerader whose dress i's made ' of
rru 8 ﬁ-e}s),, Qlogede (a masquerader whose dress 1s ﬁade of
banasna leaves). Each.of these is escorted by a number of ?yés,
ranging from thirt& to a hundred. Each get of escort wears a
distinctive hat with an appropriate badge.

The most important spirit is the Adimu. He is clgﬁ from
hesd to Ffoot in native cloth and wears a wooden mask with a
. protruding bﬁt closed nose., Hence he is called Adimu Orisa
"The orlsha with the closed nostrlls" Sometimes the nose is
Open, and then he is called Adamu Orisa '"the Orisa with the open

~

nostrils"1 : , '

1, Adamu Orisa does not mean "We confuse the orisas. Such a
wrong translation is due to 1mperfect knowledge of the
language.
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There is no aﬁerture in front of ﬁis face and hence he cannot'
move about easily. He has to be'led by a number of elderly
'members‘of the cult who are not in costume. He is also escorted
by a strong force of Eyos, sometimes numbering-over two hundred;
who run up and down in front and behind him, thereby preventing
any but the initiated to come too near hiﬁ.- Even the other Eyos
and spirits have to run away'at.his.apprOach. ‘He is credited
with supernatural powers to punish those who offer him insult or
disrespect.

The Adimu is the chief mourner at the festival. He is also
known as O-gu(n)-ra(n). Formerly the Adimu and the Ogunran were '
two distinct incarnate-Spirits and, according to tradition, the
two uaed to appear on the occasions of Adamuorisa feativals.

At present the two terms are applled to the same masquerade.
There are some people, however, who believe that -they must be
kept distlnct.

Drawings in.white and red colours are made on the mask worn
by the Adimu. | -

Early on the ‘day of the festival, the Adimu first goes to
Oju $1egb5 af'ter sacrifices have.been:made,'and performs some
ceremonies. He -then goes to.the.Iga where the mumy is laid and
bewails the death of the deceased. He then retires to the Agodi.
Later in the day he jcins in parading the streets like the other
incarnate splrits. At the end of the day he returns to the Agodi.

The Adimu is the flrst 1ncarnate spirit to appear in the
streets. No other masquerader must precede him., The death
penalty was always.imposed for the infringement of this rule

in the olden times.
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_Throughout the day of festival, the gregtest respect,

gmounting to divine honour, is paid by sll to the Adim. Even
the Qbé (king or paramount chief) who mey himself be an Eyo on
that day has to pay him great fespect. After the festival he
returns to his status as an ordinary éerson and it has been éaid

> that, as a result of the ceremonies. he has had to undergo before
the festival, he will either become an.idiot.or he will die
within a few days.

The priesthood connected with the cult is drawn from the
Akarigbere and Idejo Chiefs of Lagos. The priests are always
scantiiy c¢lad and clean shaven.

The Eyos and other masqueraders are sometimes escorted by
large retinues. If their followers are chiefs they must be
Ibare from their loins upwards. Other followers must not wear_é
head-gear. Inh the olden days all thosé who come across an Eyo
mist take off their hats; those who fail to do so used to be .
mercilessly beaten. This‘demand for compulsory homage has been
greatly modified, owing to the inrush of civilization and the

- presence of a large hon-native element in the population.
-Nefertheless, respect for the Adimu is Seing demanded.,dis—
cretion being used by the'escorting Eyos in 'making; exceptions. .

Sometimes the festival takes place at night, 1like the Eluku
festival. The masqueraders are then known as Eyp Ory "Night

EVQF"' The night festival is by no means- elahorate or popular.

HISTORICAL ORIGIN. The historical origin of this cult is the
seme as that of the Egungun cult. The word E-yo comes from the
word 'ye' which means"to live' "to exist". Eyo therefore means

"1iving ones or living spirits",
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It may be interesting to note the following pasages describ-

ing the beliefs in Ancient Egypt whlch have survived in Edungun
'and Adimiorisa spirit worship in Yorubaland )

1. Professor Wiedeman says - "the goul might.....take
up its abode in its former body and return to
earth under that form and thus Eevisit the
spots where it had once dwelt".

Again the same writer says "The power of the soul(ka)
to 1ncarnate itself at pleasure becams one of the
chief reasons for ‘embalming the dead"$

2. Writing about the nature -and functions _of the Kas
(soul: bodies) Professor Flinders Petrie says -

"that each person received a part of the
family spirit which guided him and was
the inner personality, and on dying he
rejoined the whole family sglrlt which
received and preservea him'y

The object of the appearance of the Eyos in connection with
Adamu Orisa cult, therefore, seemg to be %o accord a cereﬁonial
welcome to the spirit of the deceased bhack into the whole family
gpirit. |

The following points; referring particularly to the
Adamuorisha cult, should also be noted :=-

1. The resnect paid to the Adim, regardless of class
or position and even by the Oba(king or paramount chief),
It-strongly Suggests that the Adimu fegtival is, in
gome respects,asurvival of the festival of the lloék king
in Ancient Egypt which is thus described by Klunzingeréﬁ-

" A very ancient popular festival is that of this
mock king, which survived in Upper Egypt till the
last century. A fellah was dressed with a false
beard, carrying a long sceptre. For his day everyone
bbeyed him, even the governor gave.way, till at last
the dress was bruned away, and the rellc of power

_ was over',

1. Doctrine of Immortallty ‘p.20 -

2. Op. cit. p.67 ) :

3. Ancient Egyptians, p.4o column 127, section 38 .
4. Upper Egypt, 1878, page 184
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2. 'The word Adimy itself which is a survival of the
Atumi or Adumu, the name of a Well-known Egyptian god.
It should be observed that the letter 't' is often
| changed d;.i,"and_u are often used substituted for one
anothep by Egyptian writers.
The reason for the divine honour paid to Adimu thus
becomes obvious. Atumu was one.of the most revered gods
in Ancient_Eg&pt. He was always depicted in the form of
a man &
" The alternative name of Adimu, that is, O-gu-ra(n) is
noteﬁorthy. Gu is a modification of Khu, and Ra is the -~
‘neme of the Egyptian sun-god. O-gu-ra(n); therefore,
mgéns "the soul of Ra". Now in Ancient Egypt Atum was a -
gun-god, According to Professor Masﬁero - "The sun
exigting before the world they (i.e. the Egyptians)
called Creator - Tumu, Atuma" In the theology of
Hel%o@olis, Atumu- and Ra were identified under the
single ﬁamg of Atumu-Ra, that is;'the sun-god
pre-mundahe and eternal.3 It is therefore, not surprising
. that the word Ogurén, "the soul of Ra" is used by the
' Yorubas as an alternative name of Adimu. The use of_the
word is a further indication of the Egyptain origin of

the cult,

1. "Sayce, the Religion of the Ancient Egyptiens, p.o7 .
2. Dawn of Civilization, p.138
3. Bee also E. De Rouge, Etudes sur le Rituel Funeraire

p.76: Brugsch, Religion and Mythologie, pp.231-280
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It may be added here that Aturmu or Adumu survives
not only among the Yorubas but also among other West
Africén Tribes. For example; an important Deity

among the I j'aws 1s known as Adum.

3. The colours of the drawings on the mask ‘worn by
Adimu, namely, white and red. These colours agree,
with.the sacred colours of the royai crown of Horus
a8 described in the following passage :-

"Horua, the son of Osiris and Isis has

received the white and red crown."

4, The phrase Oju Elegbara. Elegbara has been identified

éboye with Khepera, the sﬁn-god. "ng‘Elegbara"
fherefore means "the eye or.eyes of Khepera". Now
"the eyes of Horus" or "the eyeé of Ra" and '"the eyes
of Khepera" were wél#known phrases in Ancient Egypt,
It is interesting to note that a similar phrase
survives in Yorubaland. It is also noteworthy that in
connection with the cult the names of the Egyptian

sun-god, namely, Ra, Khepera and Atumu, occur.

The above facts together‘with the sirvivals of the Ancient
Egyptian beliefs noted above clearly show that Adimorisa cult

*is of Egyptisn origin,

1. Erman, Life in Ancient Egypt, p.66.
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) F. GELEDE.

The.spirits who appear- in the form of Gelede bear gréaf
resembdance to those of the Egunguns and Eyps. Unlike these,
' however, their ceremonies are not connected with funeral
qbsequiés. The Gelede spirits appéar only on festival occasions
arranged by members of the cult. |

.The dress of the Gelede is smarter and more artistic: than'
that of the Egungun or th@ E&p. He is represented by a human
‘being . wearing clean-and close-fitting dress and a wooden mask
the top of which is exquis;tely carved in wood and well
orngmented. The mask is made to represent the head of a men or a
womaﬂ with all the ?pproPriate tribal marks, and sometimés to'
.represent any of the lower animals, such as birds, alligators
and others. |

Most of the Geledes assume the'fbrm of a full-grown woman
with magnificent busts and plaited hair. Some G¢ledes are more
gaily dressed than the others, femsle ornaments such as ear-rings
bangles, beads and jingles placed on the ankles being used in
larger quantities than in the case of-the. others.

' Op'festiVe occasiorslarge numbers of Geledes can be seen
parading the streets. Theydo not attempt to frighten anyone,
although the appearance of some of Fhem who are besmirqé with
chalk apd camwood is frightful,

The& dsnce about the streets, shaping their mo&ements'
rhythmically to the sounds of drums and muséial -instruments.
They. cause great amusemenf,‘and after dancing for éome time, they

recelve presents from the on-lookers.
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HISTORICAL ORIGIN. It is difficult to look at the Ge¢ledes

without thinking of the forms which the Horus Gods used to.
assume ih Ancient Egypt whenever they paraded the streets on.
fegtiVai occasions for the benefit of the peasants, especially
' those who could not grasp the gbstracet teaching qf the priests
regarding the gods who fesided in the temples: Thé masgks of .
some of the Geledes resemble_somé of the masks worn by the Horus
gods and the funerary gods in Ancient Egyptian pictures. -
The word'Gglgdp itself appears to be of Egyptian origin. It

consists of tw6 parts, namely Ge and 'lédq, Ge is an sbbrevia-

tion of Gebl and 'lede is an abbreviation of e-le-de. The last
—syllable de has been explained in a previous chapter as being
derived from the Egyptian word deb which means "to pierce"2
E-le~de, therefore, means "one who pierces'., Thw whole word then
means "Geb who pierces". As all. the myths connected with the cult
have_disappeafed, it is difficult to khow why such a name was
given to such>a.hgrmless'incarnate‘spirit as Gglede.

" It may be ponpluaed, howeéver, that the Ggléd@ cult is a

sﬁrviVal of a similar element in Ancient Egyptain Religion.

1, See Agemo above, D.7

2. 8ee Chapter III p.



166 -
.G.  ABIKU.

The Yorubasbelieve that there is a certain class of spirits.
which enter into new-born children, causing them to die in
infancy according to a pre-arranged plan. These spirits are
regarded as . members of a fraternity. They live in the woods,
in big and shady trees, the chief of which is Troko.

If any of these spirits were toﬂenter into a new-born child
or info a c¢hild in utero,the chitd would die in its infancy.

. Hence the word Abiku "born to die". The explanation of this
Abelief is that-the épirit has had instructions from the frafer—
nity of Abiku spirits to return to them on a pre-arranged date.’
If a woman loses sevéfal children, she is said to be troubled—by
_Abiku spirits. ' .

These épirits mst, thenefore,'be placated. Means must also
be found to nullify their influence on the child. The mother of
an Abiku,child continually offers sacrifice of food to the Abiku
épirits. Tﬁe underlying belief of this sacrifice is that the
. other Abiku spirits who are not priwvileged to enter.the child
normally deimand their share of the child's food and will compel
the child to join them by eating ﬁp all the essential parts of )
the childts food if they fail to get their'share. The child's
mother.is thus put into periodical expense of sacrifice. Another
method of preserving the child is to provide him with charms and
smulets such as rings, anklets, wristlets of beads, gingles,
and so on. It is believed that the sound of jingles will .
frighten away the evil spirits, and that the protective aﬁulet

will prevent them from forecing him to re-join their company.
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Tt is also believed that the child can be saved if it can be
preserved beyond the pre-arranged date for its death.
Unfortunatel&, this date is-always gnknown. |

If, in spite of all efforts, the child dies, its body
is maletreated,-wounds‘and blows which are believed to make
indelible marks Lbéing inflfctéd-dn»it@{'x. Sometimes the
‘ body'is hacked to pieces and in every cése~it muéﬁ be thrown
into the bush. The idea behind such maltreatment is that the.
.Abiku spirit thereby suffers and becomes incapable of .

re-entering a human body.



CHAPTER 1X.
THE MINOR ORISAS.
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CHAPTER IX, THE MINOR ORISAS.

The number of Yoruba deitieé is said to be four _
hundred and one. Of these, some are 8o great as to command
the worship of eveﬁy_Yoruba or of the majority of the -
Yorubas. Others are mere 1oca1\deit1es worshipped by a
few tribes or towns, »Others again have become so hebulous
in character as to command the worship of only a few indi-
viduals or.to lose thelr names and worship.

An account of the worship of the major Orisas: and of
spirit wbrShip in different parts of Yorubaland has been
given in the previocus chapters, An account of the minor

Orisas which deserve attention will now be given,

| A. Aja.

| Eﬂaiis a-beneficent deitj; - She is supposéd to bé a
spirit who carries off peréops whom she nieets into deep
" bush with a_viewvto teach them the medicinal properties \
of herbs and plants. Those who are thus fortgnate become
native medical doctors, They regard the goddess as'their _
tutelary deity and worship her by placing presents of foo@i
in front of the “Aja vine™, the leaves of which they often
use for curative purposes, .

The word Aja is -derived from the West African word

Ye or Je~ which means to exist. - Aja, therefore, means

_“the living one', The goddess. is described by Bishop S.
'Aﬂjai Crowther as "hzfairx, sald to be diminutive in form,

I, See Chapter I.
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whb carries persons into the wilderness and instructs

-ﬁﬁem in magic and all kinds of medicines".

B. 4&je Saluga.

Reference has already been made to this deity in &
previous chapter. ~There it is pointed out that the name
means "The living one of Salug". Selug is.the name of an
islet in Ancient Egypte. Aje>sé1uga is therefore the survivel
of aﬁ anclent Egyptian deity.

- In Yorubaland he is the god. of wealth., Traders

- and others who actively seek after weélth adore him as
their patron, but they regard him as full of whims énd
caprices. In?their ppinion,'there is no truth in the
proverb, mthgleafly.bird catches the worm", for they say
that Aje $aiuga soﬁetimes faVéurs the persoﬁ who comes

_ behind as against ean ambitious forerunner. Hence the
Yoruba proverb;_%&je_§alugw.fi eni iwaju sile, ogse eni
ehin 11 oge". "Aje Saluge often paéses by the first person
as it comes to market, and leads the last with 51essings,"
that is, "“The race is not for the swift".

| He is also regarded as a god of gqbd_luck. To find
a large cowrie shell on the road is considered‘a'Sign of
good luck, as such a cowrie shell is the emblem of the god.

It is not correct to describe him as a farm god.
 Farmers and traders: in dyes and farm products worship him,
not as & farm god, but as the god of wealth who also can

bless them ‘ithfthe good fortune of realising substantial

!
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profits from the sale of their wares.
. Civilization has not yet sueceeded in obliterating
the last vestige of the worship of this deity among the
educated elements in Yorubaland. On imporfant occasions
when large'sums of money have been spent, it'is usual
" to hear shouts of Aje O! Aje 0! implying that such
expenditure or lavish display is only possible through
the blessing of the god and that such occasions give a
practical demonstration of ﬁis muﬁificenée.

Further, if a street hawker's offer of goods is
declined by anyone,the usual reply is &je, implying a
wish that the hawker may be favoured by the god.

_  C. Aroni,
_ Like Aja, Areni is & god o_f medicine who dwells in
-forests.. Uhlikeimqngq however; he is credited with
benevolence and malevolence alike, He is a great admirer
of.courgge. Whenever he comes across a courageous person,
he takes him into the forests and treats him kindly,
teachihg him the sepret power possessed by herbs, plants
ahd trees, When the person becomes proficient, he.becomes
.. & favourite of the géd who sends him back to the world as
| a fully-fledged medicine man and gives him a hailr b: his
ovn tail.as a certificate of proficiency in medicine, On
his return such a person becomes a highlx respected member
of the community.
- On the other hand, he hates cowardly persons. Thoge

who flee from him he immediately devours. In dealing with
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such persons h:l.'elm'alevolei_)ce is implacable, |

The god has been described as an elf possessing the t_lead
and tail of a dog and only one leg, the other parts of its
body being of human form.. Iﬁs monstrous appearance would aécou.nt
for the terror which it is supposed to strike into cowardly
minds, ‘

The histori'cal origin of Aroni cannot be definitely
stated. The:word Aroni is a compound wo.rd consisting of two
words, namely, Ara and Oni. Ara means "A native" and (ni
is probably derived from the Ancient Egyptian city Om (Annu).
The word, therefore, megns " ‘a native of On“'a'.nd is probé.blxg'

the survivael of a deity connected with the famous city of On.

D, Dadsas

Dada is the god of new born babies, especially of
those who are born with curled hairs. Such children are.
named Dada, Periodically the Iﬁérepts of such children have
‘to cook vegetables and beans in honour of the children.
Hence the god came to be régarded as the god of vegetables,
‘and these have to be used in paying respect to the children
who are named after him, |

The usual represent&.tion' of the god is a calabash
ornamented with cowrie shells and surmounted with a ball of
1nd1go.

~ The word Dada is of Egyptian origin, The name of the

Ancient Egypt:l.a.n deity from whom the word is derived is Da.
This deity, together with its associate La, was much
worshipped. in Ancient Egypt. Dada is & duplication of the
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word Da., It survives as the name of a Yoruba: deity having -

very little in common with its ancient Egyptian namesake,
E. Ekun and Amotekun,

Animal worship does not exist tc; any grest . extent -
"in Yorubaland., A-few animals, however, are held with |
veneration almost amou.nting‘ to'worship. One of these animals:
is the leopard, |

The Yoruba word for a leopard is: Amgtglﬁn,but the word
Ekun "Tiger" is sometimes substituted for it. -

The leopard is regarded by the Yorubas a&s a king., When
it is killed its face is covered and its pafdon asked. This:
belief accounts for the assumption by the Alafin of Oyo |
(the paramount chief of Qm?) of the title of '”Leopé.rdz"
and the payment of what almost emounts to divine honours
to him by almost all the Yo—'rubas. The Yoruﬁas: also hold the
belief that a man's spirit may be reincarnated in a leopard
or tiger, The Word Fg:a-ku(n)}l is derived from the Ancient
Egyptian word Khu (luminous spirit), and the word is used
as the name of the animel which is often regarded as the
inca‘rnatio‘n of a man's spirit,:. -~ .

_ The word Amotekun may be divided into three partsb~
Amo (n)~to-eku(n), that is, "Amon is as great as a Knhu."
The reason.why such a name is given to the leopard is unknown.
F. Ibeji, - _
The word Ibeji means: Twins. The elder of Twins is

2

known as Taiwo“ and the younger is known as

=Y

1. E is an initial vowel characteristic: of Yoruba nouns.

2, Tsiwo is @ contraction of Tq@-aiye-wo, that is, to taste
' the world, one who first tastes the world before the:
other,


http://Ibe.1l
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-Kqﬁindel.

- Twins are paid respect and honour in Yorubaland,
Unlike some other parts of West Africa where they are regarded
as objects of horror and are cruelly treated, Yorubaland
gives twins a degree of reverence almost amounting[horshlp.
'This statement is true of Yorubaland as a whole, with the
exception of Ondo where contact between the Ondo people
and some neighbouring degenerate tribes has led -to the '
practice of destroying one of any pair of twins.

The reverence p&id to twins is due to-the fact that -
they are regarded as persons apecialix protected by Twin gods
(Orisa Ibeji).- Images of the Twin god exist in some parts
of Yorubaland, buf twin children are regarded to some
_extent as their real representatiﬁes. 'Hence the reverence
paid to twins and the 6ffer1ngs made to them.

To such an extent is the belief in twine es representatives
of the Twin gods carried into practice that if one of the
twins happens to die, a wooden image is substituted for the
child, and'the parent must always have the wooden image .
along with the living child, The children must bé two in
nunber, and it is regarded as sufficient to substitute a
wooden image for fhe dead child, Failure toldo this will
incur the disPIeaéure of the Twin gods who may punish the
parents by causing the remaining child to die.

) | During the lifetime of one or both of the twins,
periodical sacrifices are made to the Twin-gbds. The

sacrifices are simpie, usually'consisting of cooked beans

T. Kehinde = Ko-ehin-de, to come behind or after another
person. o
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or vegetables,

It is customary for the mother bf'twins to beg on their

behalf, Passers-by are saluted in the name of the-twins
(Ibeji nki ¢, "Twins are saluting you"). Sometimes twins are

carried about for this purpose. Persons so saluted have fo
give a present, large or small, as a token of their respect
to the representatives of.the Twin~gods.

A species of monkey called Edun Dudu.or-Edun Ori-okun
is sacred to the Twin gods. Offerings of fruits are sometimes
made to it by parents of twins who must never eat its flesh,

_ Near Badagry, a town where heathenism exists in a well-
organisqd and strongly conBerwmative form, there is a temple
sacred to the Twin-gods. In the olden days twins as well as
their parents used to make pilgrimage to it.

Historical Origih,
It is not Aifficult to see that ériga Ibeji in Yoruba-

land are survival of twin gods in Ancient Egypt. -In the
latter country, there were twin-gods representing the soul

2
of Osiris and Raflor the souls of Shu and Tefnut. A
noteworthy point is that the Egyptian twin gods were regarded

- as Mone pair made one in two bodies", or, to use the Egyptian
expression,one soul in its two twin bodies? This unity
survives in connection with the Yoruba Twin=-gods who are
regarded as inseparable to such an extent that if one of the
twin children who are his representatives happen to die a '
substitute must be made for the child in the shape of a wooden
image which must elways accompany the 1iving child.

1. The Book of the Dead, translation.by Budge, pages 94, 102
238. and 239.
2, Maspero, Dawn of Civilization, page 1&1.
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G, Igi (Trees).

Yorubaland has its sdcred trees. Of these the most -
important are the following :-

1. Peregun, the silk@cgtton tree.

The silk-cotton tree is one of the glant trees in West
Africa, Its majestic appearance cannot but evoke feelipgs of
awe and reverence from primitivé peoples. It often grows to
a height apﬁroximating 300 feet, "far out-topping all other

1
trees of the forest'

2. Iroko, African Oak.
The Iroko is another giant tree. Tt is often mariked
with a white piece of,cloth, about nine to fifteen_inches
- wide, tied around its trunk at a height of about fifteen feet
-'ffom the ground.
Sacrifices are often made to it., Its shady trees make its
surroundings the meeting piace of guilds.
This tree is sacred to'$ango, the'god of lightning, It is
from its hard timber that bhe club or axe of Sango is made.
&. "Apa, African Mahogany. '
~ Ape is venerated on account of its usefulness.
5. Akoko and 6. Ekika,
These trees are sacred on account of the medicinal
properties o their barks and, leaves,
-7+ Opg,the Palm Tree. 5
- By far the most useful tree in Ybrubalaﬁd is the Palm

Tree. It is an economic tree producing Emu, palm wine and
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.of uses, It is therefore regarded as sacred., Reverence
is néid to é species of the tree which isgegarded as a
represéntative of all the others, /

Palm leaves are emblems of sacredness., Any place or
object to which thgy are tied thereby becomes sacred. They
are used to mark groves and shrines.

A It should be noted.that the Yorubas regard the sacred
trees as being indwelt by spirits which giwe them their
majestic appearance or the peculiar quality which'marKS;them
out as object of venmeration.

Hf Oba, :

Oba 1is a river goddess, She has been described as the
- third wife of Jango and is identified with a river flowing
near Ibadan in a south-easterly direction towards the lagoon.

The word Q-ba is derived from the Ancient Egyptian
word "ba"™ which means "e soul or,spirit". With its accents
reversed, the word means " a king™ - the king being regarded
by the Yorubas. as the incarnate soul of the nation. |

. I. Oke. |

The word Oke means "g mountain or a hill", It is also
the name of the tuteldry deity of mountains or hills, |

The god Oke is worshipped by people who live in a hilly
or mountainous country, He is: a powerful deity who is gapab}e
of protecting his worshippers in the ecrags of rocks or in
holes on the side of the hill or mountain.i The falling of
rocks or landsiips are regarded as signs that his worship
has been neglected. ZEB soon as this happens sacrifices of

food and drink are offered to ﬁropitiate hin.

o
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At Abeokuta where the town is built on rocks and hills,
the god is much wofshipp.ed," One of the hills is known as: |
Olumg, that is, a hill made by the lord or deity. Until a
few decades ago _1'!; was believed that a hole on this hill could
serve as a hiding place for all the ear:_lier settlers at
Abgokuta and would become hermetically sealed should the
enemy, assall them there.

At Ibadan also the gbd Oke is worshipped. The town
is built on two mountains, and its 1nhabitants would naturally
turn to the deity of the mountains for aid.

" Histopical Origin, . |
It has been pointed out in a previous chapter -that the -
Ancient Egyptian god of thé mountain survives in Yorubaland.l
He is Hortia-bakhu, and is known in Yorubaland as. Origa~beku,
the god of the mountain, Oke may possibly be a distant
survival of the same Egyptian god. |
_ Jde Olarosa.

Olarosa is the tutelary deity of lfi_ouses. In a country
where belief in witchcraft is st;'ong and the dread of ‘evil
spirits is great, no pains are spared to protect each house
| against the inroad of wicked invisible forces, A stick or
sword representing the deity hung at the éatrance of a house ke
is a guarantee of protection to the lnmates.

The origin of the deity is obscure, but its name
(9-la-ro-sa) contains two ancient Egyptian words, that is la,

& god and sa, @ sacred protective and re-juvenating 1.’11:.5.(1.2

1l, Chapter III. page 8.
2, See Maspero, Dawn of Civilization, p. 110.
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QOlarosa probably means “the god la stands (at the door)
as a means of protection“
K. Olokun,
Olokqn is one of the deities. springing from the body
of the goddess Yemoja. '
The word Olokun (Oni-Okun)l denotes the owner or lord of

the sea., Olokun is therefore the presiding deity of the sea

and is worshipped chiefly by residents near the eea and by
| those who have much to do with the sea, that-is, fishermen
and canoemen, ‘

 In Lagos sacrifices are made to the deity at Victoria
beach, In the olden days human sacrifices used to be made
 to the deity. |
The writer witnessed the ceremonies perfermed by the
" devotees of the deity at Victoria beach a few years ago. The.
ceremonies.began'early in the morning and continued till late
in the afternoon. The ﬁale'worshippers.were clad in black.
or blue-black dresses, black being the colour of the deity's
dress. The female worshiépefs_were clad in white, that.
being the colour of the dress of-Olokun-su, the wife of
Olokun. _The ceremonies began with a series of prostrations
and genuflections, followed by a simple meal. Then followed
'ewimming by those who ere able to do-so, and then dancing.
An important feature of the.caremonx-was a epmptuous meal.,
The food pfovided on the occasion far'exceeded what the
 worshippers could normally.consume. After the meal the

remainder which was greater than the qnantity consumed by

.1, Compdare Q=

o ULord ‘o GWner of- Heaven',

g
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the-Worshippers was thrown into the sea ‘as a sacrifice
to the deity. Dancing and general merriment concluded the
ceremonies. _

Olokun-su or Elusu, the wife of Olokun is the guardian
deitx'of the bar hetween the Lagos lagoon and the Bight of
Benin., She is supposed to dwell in the bar. All fishes in
the vicinity are sacred to her, No fisherman can trespass
by fishing on the bar with impunity. His canoe will be upset
and he himself may be drowned, |

Just as a rough sea is supposed to be an indication of
the anger of Olokun, so is the rough bar supﬁqsed to be due
~to the anger.of his wife,

7

Near Benin City there was an altar dedicated to'Olokun.1

2 These marks will

In front of the altar were . chalk marks.
be explained later. The Benin people believe that the deity
of the river Qba is the first wife of Olokun, and that the
deity of the river éapoba or Ighbagon is his second wife.

A The following is one of the myths cdfrént about Olokun;‘
The myth is selected because it is typical of the deluge
stories current in Yorubaland.

"0lokun belng enraged with mahkind because 6f their
neglect of him endeavoured to destroy all of them

by overflowing the land. He had destroyed large

1., See Burton, Great Benin, p.57. '
2, A picture of the altar is given by Dennet, See "At the
back of the black man's mind" p.225. '
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numbers when Qbatala interfered to save the remainder,

forced Olokun back to his palsce, and bound him in
seven iron chains until he -promised to abandon his’
design."l'

Hiétorical Origin.

The historical origin of this deity will be discussed
,llater, but it should be noted here that its name is derived
from an Egyptian word. The name consists of two parts, namely,
Oni, Oku(n)s Oni (often changed to 01" for éuphonic reasons)
means owner or lord, Oku(n) is derived from the Ancient
'Egyptian word khu,.which means a luminous spirit. The word
Okun must have been appiied to the éea on accoupt of the_watery
vapour, conveying the idea of spirits, which is often found
floating above it. | | |

| L. Olori Merin, |

‘The words Olofi Mgrin.mean "The owner of four- heads",
They are applied to a deity which is regarded as the tutelary
deity of towns and_citigs. | . |

The figure representing this deity is that of'é monstroué
animal, half man and half beast, The legs and feet of the
animal resemble those of a goat or a baboon, whilst the upper
part of the body resembles those of a man having four heads,
%he figure is usually placed on a hillock outside the town,
Where no hillock exists, an artificial mound is provided for

the purpose. Sometimes a hillock or a mound having four

1. Ellis, Yoruba-speaking peovles, De7l.
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rounded tops.is regar&ed as a sufficient répresentation
of the deity.. The deity is supposed to appear sometimes at
night in the form of a serpent.

The four heads of the deity point to the four points of
the compass. or to the directions of-the four winds known
to the Yorubas. The deity is thus able to keep watch in
all directions and to protect each town from war and
pestilence,

In some ‘parts of Yorubaland the figure is regarded as

-the representative of a single deity, but in other parts, it

is regarded as a combined representation of the four deities
Jakute, Ifa, Qbatala and Odudua Who are regarded as repre-
sentatives of the East, West, North and South winds
respectively and as joint custodiahs of towné.
Worship, Olori Merin is one of the few minor deities to
whoﬁ humnan sacrifice is foered. . Four times a year an infant
three or four days old used to be offered to the deity.
The sacrifice must be performed in the presence of the child's
mother, and it must be made by & priest who would cut the
child's;throat, collect the blood issuing therefrom in a
calabash which would later be placed on the mound, The
body of thé ill-fated child would then be cut in pieces and
buried in different parts of the mound.
Historical Opigin.

There is no doubt that the origin of this deity must
be‘traced'to the four elemental deities’ of Hermopolis in

Ancient Egypt. " The first point to note is the fact that the

1, Sayce, Religion of Ancient Egyptians p.13h.
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‘four Yoruba deities referred fto above are elemental deities:
just as the auxiliary gods to Thoth in Hermopolis were
regarded as elemental deities. Secondly, the Egyptian deities
were represented by baboons.l' It is’;‘!?aignificaht that this
representation sﬁrvives in the Yoruﬁa figure, the lower part
of which resembles the feet and legs of a baboon, Thirdly,
the Yoruba deity is éapposed to appear at ﬂight in the form
of a serpent. It will be remembered that the wivea of the
four Egyptian deities referred to above were serpent-headed.2
This survival is notewofthy. Fourthly, the four Egyptian
déities were regarded as the impersonation of the four pillars
consisting of the arms and legs with;which Sibu supports the
roof of the earth at its four _corners.3 The four heads of

the Yoruba deity are regarded aS'represéntations of the four
corners of the earth, Fifthly, in Ancient Egyptian mythology,
tﬁe god Shu, when separating Sibu from Geb, had to make use
of a mound.u It is noteworthy that the Yorubes use a mound
either as the representation of Olori Merin or as the base.
'upon which its figure is superimposed,  Sixthly, the connection
between the worship OfLOIOPi Merin in Yorubaland and the myth

of the separation of Sibu from Geb bM.Sh.u5 is further

1. G.F.Moore, History of Religions, Vol,I. pp.1l71 & 172,
2. Maspero, Dawn of Civilization, p.148.

3 @& F.Moore, opecit. p.171.

4, Maspero, Op.cite. p.128, note L.

5« Maspero, Ope.cit. pp.128 and 129.
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illustrated by'the gruesome sacrifice offered to the Yoruba
deity., It is the connection between the deity and Shu, in the
myth just referred to that explains this evil custom. It
haé been pointed out in éhaﬁtef III that the Yorubas derive
some of their ideas about Esu from those relating to tpe god
Shu, and that as the latter was identified with Sut or Set
by the Yorubas, the same gruesome human sacrifice offered
to Set: or Typhon in Ancient Egyptl was' often offered to Esu
in Yorubaland. The need for human sacrifice to Olori Merin
must have arisen from his connection with Shu.
- Me -Qlosa,

Qlgsa is a beneficent god@ess; Like .Olokun, she sprang
from the body éf Yemo ja, the goddess of waters generally,
She is thus the sister of Olokun, and she is also his chief
wife, o

The word Qlgsa means-the owner of the Lagoon (Qsa). The
goddess Qlqsa is therefore the presiding deity of the lagoon
which surrounds Lagos, the capital-of Nigeria, and flows
into the sea. Unlike Elusu, she is kind to-fishermen, helping
them to secure a plentiful supply of fish. She also protegts
them from accidents and from molestation by crocodiles who
are regerded as sacred to her. .

_ In return for her kindness, sacrifices of fowls, sheep,

goats and other animals are often made to her. In the olden
days an annual sacrifiée of a maiden, gaily bedecked, used

to be made to the deity.

I. Isis and Osiris, (translation by Mead) LXIII. 3 and L.
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Temples in her honour were built along the shoresc-qf

the lagoon, but very few of these now remain. In these
temples offerings of food are piaced periodically, and éhese
are sonsumed by crocodiles who are supposed to convey the
 food to her, |

The deity is supposed to live on the bed of the lagoon,
It would be iniereéming;to know what became of her when the
.lagoon was dredged so as to ensure safe paséage to large
ocean-going liners. .

Historical Origin,

The historical origin of Qlosa cannot be definitely
traced but there is no doubt that she is the survival of one
of the river deities in Ancient Egypt.

Reference has been made above to the word S which means
"A\EacredL.protective fluid", This fluid was supposed to
be obtainable frqm Ythe pondiof Sat, It is probably for tbis
reason that the Yorubas épply the word Q-sa (Aw=-sah) to the
1&gooﬁ and the word Ql'-osa to the lagoon deity. .

N. Orun and Opupa.

The Yorubas do not worship any of the heavenly bodies.
'Whenever an eclipse of the moon (Oqupa) occurs, however, prayers
are offeféd to the Sun (érun). Crowds may be seen parading
- the streets, singing weird songs and making.loud shouts,
hoping that by their prayers and noises the sun will be induced

to disgorge the Moon which it desires to swallow.
The word 6pu(n) (Sun) is derived from the Ancient

Eggptian word Horu which was the o0ld name of the Sun-god in
L 1 - ‘
Ancient Egypt.

l. - See chapter I above and Maspero, ope.cit.p.
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‘The word Ogu -pa is derived from two Ancient Egyptian

" words, namely, Khonsu and Pa. Khonsu is the name of the

Moon-god.in Ancient Egypt and it becomes Ogu in Yoruba by
the following process. Kh is elided since nouns in Yoruba

usually begin with a vowel; On-su -is further modified by

. the elision of the weak nasal consonant which if it had been

a hard consonant would have received a vowgl to form its

own syllable; the word thus becomes O-gu (the moon). Pa

- means a house or a district, The word Osupa, therefore,

means "Khonsu (the god) of the house or district".
| o O» Osahin, |

Osahin (or QOsayin) is one of the Yoruba géds of
medicine. Unlike Aja and Aroni, he dogs not carry people
into the fofest for instruction, but he heals those who .
jray to him either by inspiring them to use suitable medicinal
herbs or without material medium, His worship is éeneral,
since health is regarded by &ll as precious wealtﬁ.

In some parts of Yorubaland, Osahin is consulted on
behal#;of siék persons., Quack pfiests, playing upon the -
credulity of the people, sometimes make large fortunes by
claiming powers of divination, especially in-regard to the
cure of diseases or the possibility of recovery from
illness. by a patient.

He is usually reﬁresented by the figure of a bird
placed on an iron har. Dr. Farrow giveé a good illustration

of the figure.l

1, Faith, Fetich and Fancies, pe66.
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Historical Origin, - .

The origin of QOsahin must be traced to Egyptian mythology.

The word Q-sahi(n) is derived from the Egyptian word Sghu
which is the name of a star god identified with Orion. The
Egyptian god is sometimes designated Sahu-Orion., Reference
haslbeep made to the god Orion in a previous chapter where
it is pointéd out that he survives as Oro in Yorubaland.
| There is another Ancient Egyptian word Sahu which means
a spiritual body., This spiritual body‘was sald to "germinate" .
from thg mummified body.

" The ideas underlying the conception of the Yoruba god
Qsahin are derived from those associated with the god Sahu
and the spiritual body known as Sahu, It will be remembered
that Sahu-Orion was identified with Osirig, and his wife

with Sothis.. Sahu-Orion and Sothis had no son, and therefore
" the figure of Horﬁs, the son of Osiris and Isis was usually

placed between the figurés of the former god and gbddess. ’
_PrOfessor-Maspero gives a picture containing Orion and the cow -
Sothis separated by the sparrow—hawk;l The figure of Horus is
the sparrow-hawk mounted on an iron rod, It is this same
figure, though crudely drawn by the Yorubas, thét is used as a

representation of Qsahin, the Yoruba survival of Sahu (Orion).
It is also noteworthy that the bird represented by the

Yorubas is a hawk, The figure of Horus must have been

transferred to Qsahin by

1, Dawn of Civilization, p.97. A-bird, usually a hawk, is
the representative of Kori (Horu or Horus) in Yorubaland.
. As a hawk is rare, any small bird is generally substituted
for it. :
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-

mere association of'figures always seen together,

gsshin is the god of medicine whilst Sahu was not. It
is probable that the idea of medicine became associated with
Psehin from the fact that various chemiéals were used to
embalm or to heal.(as it would appear to unsophisticated minds)
the body from whic? the Sahu is “"germinated,

P, Ososd,

Ososi has been described above as-one of the sons of
Yemaja. Like his brother Ogun, he is a patron of hunters.
He assiéts his worshippefs in various ways, esﬁecially by
protecting them whilsf engaged in hazardous hunting and by
driving animals into:snares and pitfails. He collaborates
with his brother in giving effective assistance to hunters,

He has two modes of representation. He is_represented
simply by a bow or by a man armed with a bow.

It has been pointed out sbove that the name Ososi is
a contaction of two words, that is, Osu(n) and Osi (Osun-osi).
O-éu(n),is derived from the name of the Egyptian god Shu and
Osi is a contraction of Osi-ri, Both desities have been
described above, - -

Q. Osumare.

Ogumare is the Rainbow deity among the Yorubas, He is
regarded as a great snake whose beautiful appearance in the
s8ky symbolizes blessing to mankind. A species of python |
called Ere, ﬁhose:pkin.has several colours, is sacred to
" him and is regarded as hls messenger.

The meaning of his name has baffled several writers,
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The name may be divided into two parts -~ Ogu (Oshui:) and
Mare. The first part comes from the Ancient Egyptian word
Shu which means ™ to gather, to collect, to cover",™ The
second part has been explained in Chapter II in conmection
with the word Olodumaré; The fuil foﬁm of it iss eml yio re
*T will go or return™. Ogumare, therefore, means "The déity

to whom I shall return"2 The deity is probably a survival

‘of an Egyptian deity with whom the faithful Egyptian hoped

to be united after death.
R, Ogun,
-qun (Oshun) is the name of the goddess of a river bearing .
the same name, She is regarded as'fhe second wife of Sango.

' The river flows near the town of Oébgbo (0shogbo) where
the goddess is actively worshipped. The name of the tbwn_
itself is compounded from the word Qsun, namely, Osun-ogbo.

The goddess. is worshipped in many parts of Yorubaland,
e5pecially at Abeokuta where hef'worsﬁippers may be seen
wearing the distinective badge of her worship, that is, a
necklace of amber-coloured beads. |

The animals sacred to the goddess are crocodiles which
bear special mérks. -Sacrifices of food are sometimes thrown
into the river to be consumed by the crocodiles, Worshippef&
of the goddess understand the means by which the crocodiies
can be invited to- the surface of the river to receive the

food prepared for them,

T See Chapter IIE p.72
2. w ‘IT p.48
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Oshun is one of the deities to whom human sacrifices are
made in time of need,

The origin of this goddess is not difficult to trace.
Her name -Q-§u(n) or Q-shu(n) is derived from the name of
the Ancient Egyptian god Sut or Shu described in a previous
chapter.l

S. ano
The goddess Qya must be distinguished from Oya the

spirit of ancestors described in the preceding chapter,

The goddess Qya is .the goddess of the River Nigér which
is named after her, (0do an). She is supnosed to be the
first, and therefore, the favoﬁrite wife of Sango, the god .
of Thunder. Tradition says that the river was formed originally
by the copious tears which she shed on the death of her
husband. _ _

She has a messenger called Afgfe, "gentle breeze". This

idea must have originated'from the comparatively cool breeze

which those who sail on it usually enjoy.
She is worshipped in several parts of Yorubaland, but
at Lokbro, near Port MNovo, there is a temple consecrated to

her and containing a symbolic image of her with eight small

heads surrounding her own in the centre. This image symbolizes

the Niger and its delta.
The word Q-ya comes from the West African word “ye"2

which means "to exist", It, therefore, means "the living one".

1, Isis and Osiris (translation by Mead LXXIJI, 3 and 4).
2, See Chapter I pages 24 and 25,



189
To Oye.

The dry sirroco wind whicl comes from the Sahara during
the months of December and January has made such an impression
on the mind of the Yorubas as to wrest from them the honour |
of a deity. The deity belongs to the class of deities: which
ﬁhe Yorubas began to recognize on their arrival in Yorubaland.
As such he receives no worship. He is suppqsed to dwell in
a cavern near qurin. A later tradition says that he dwells
on the mountain nameﬁ Igbeti, near palace of Egu or'Eiegbara._

The word Qye is derived from the West African word yet
which méans "to live, to exist"’.1

| ) U. Sugudu (or Sigidi).
Opinion is divided among writers on Yoruba heathenism aé
to the exact nature pf‘$ugudu (Shugudu) or §igidi (Shigidi). -
For example, Ellis says that Jugudu is " a deified nightmare",
and regards: it as an Orisha.2 Dr. Farrow, after denyipg
that it is an Origa,-sayssthaf it-is "an utterly bad form -
of demonology or witcheraft, perpetrated through the agency
of an evil spirit. It is akin to Eshu (satan) and is emplojedi
by the babalawos, '

The truth is that Sugudu is an Orisa, but it differs
from the other Orisas in that it is mdde for a special

|
occasion and for a special purpose, . AﬁFoon.as the occasion

is over and the purpose is fulfilled or becomes inc-apable:

1. See Chapter I, p. 25

2, 8ee hpq;ﬂYﬁrﬁﬁé-Speaking Peoples", p.74
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of fulfilment, the Jugudu made for the. occasion ceases
to be an Orisa and-is destroyed.

Whenever anyone wishes. to revenge himself on another
secretly, he consults a babalawo. The babalawo then makes a
short and bulky image of a human being, The image is made of
clay and is adorned with cowrie shells. Sometimes a thick
blunted cone of clay is used. The babalawo then sets to
"develop" the image or clay into an Orige. By way of
preparation for this, he had mixed the clay with some drugs,
When the image is completed or the cone of clay is selected
he applies several charms to it and recites some incantation .
over it. This process of"development" sometimes takes about
a week to compiete. At last the imagé or clay has attained
to thé status of Origa §ugudu. It has become endowed with
supernatural power to inflict injury on the person for whose
ruin it was made, It is credited with powers of motion,

It is believed that it can be sent out at night to carry out
its evil mission,

The person against whom it is sent may escape injury if
he takes the necessary precautionary measures., Some of the
measures have been thus described by Ellis :-

"Houses and enclosed yards can be placed under the
..guardianship of Shigidi, In order to do this a hole
is dug in the earth, and a fowl, sheep, or in exceptional -
cases, a human victim is slaughtered, so that the blood
~drains into the hole, and is then buried. A short,
conical mound of red earth is next-built over the spa$,
and an earthen saucer placed on the summit to receive
occasional sacrifices, When a site has thus been placed
. under the protection of Shigidi, he kills, in his typical .

manner, those who injure the buildings, or who treppass
there with bad intentions."



AT T

Sugudu as a material medium for accomplishing his purpose,
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The sender of the Sugudu must remain awake while it is
on its missién. If he were to fall asleep, the evil that he
had planned for énother person would fall on his own head.
The Pugudu will immediately return and inflict grievous
bodily harm.or the punishment of death on the sender.

The writer does not believe in the existence of a Jugudu

'who moves. about and performs deeds such as are described

above or are more vividly described by Mr.I.O.Delano in his
book entitled, "The Soul of Nigeria". |
The best explanation of the phenomenon is that which

has been offered by the 1afe Professor Abayomi Cole of

' Sierra Leone. He believes that the Sugudu denonolbgy operates

on the basis of thought projection. All the babalawo does

is to.project his thought to another person, wishing him

" serious injury or death. He develops his will power in

projécting the thought by concentrating his attention on
o N
the medium greatly helping to strengthen his will., Under
certain psychological conditions, such a thought projection

is efficacious., The present writer is inclined to accept

this explanation as reasonable and scientific, especially as
no eye;witness evidence of a Sugudu walking along the streets
on its mission has never beeﬂ-offered by any reliable person,
though cases of Sugudu's activities are often alleged to occur,

Historical Origin,
The theory enunciated above can be applied to unravel

the historical origin of Sugudu,
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The word Eiu—gu—du consiste: of three parts. gu(shu) is
& modified form of Sut or Shu, the Ancient Egyptian god
whose character has been sketched abamr&. 1 @G ls a modified
form of Khu, spirit, and du is the anelent Eém:tian w.oz:d' for
-mountein, The word fugudu, therefore, means "$u (Shu), the
spirit of the mountein.™

It may be thus seen that Sugudu is also e survival of
the god. Sut: or Shu which has. been identified witﬁ the Yoruba
god. Eg.u (Bshu). .

The worship: of Sugudu is similar to: that of Epu, Hence
Dr. Parrow says: that. S,;ugudh is akin to E‘i;ih.z | The: image of
Egu 1s: decorated with cowrles: | so also is the: image of Sugudi
Bgu is an ewil and fighting deity; fxe receivéd‘. h\_mam sacri-
fice. This is also true of Hugudu, to:whomn humen saerifiece:
used to be offered in bygone days: when Its: image was. still
in: the process. of "dewvelopment™ to the: status of an Oniaa.3
According to the Ancient Bgyptisns: "Sit waes the spirit of
the: mountain,, st‘on‘e and. sand, the red and arid ground as
distinguished from the moist black soil of the velley.t It
has been peinted out abowe that $ugud‘u meanss "-'Shﬁ, the: spirit
of the mounteim.' '

It is noteworthy also that the materisl used in: making;

a mound to protect a house from the attack of a Sugudu is:

1. See Chapter III.

2. Ope.cit, pe 126,
3« See above quotation from Ellis: re the guardlanshlp of

Sugudu.
lyy Maspero. oOpscCite Pe 1335

[
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the red earth.
These: considerations show that $ugudu is another:

survival of the worship of Sut: or Shu in Ancient. Egypt.
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CHAPTER X. PRIESTHOOD AND WORSHIP.

1 and must’

"Man is the creature of religious instincts,
worship something", says Immanuel Kant. This necessity finds
expression among the Yorubas in the worship of several animistic
deities and spirits of ancestors and in the reverence paid to
Olorun, the Supreme Delty. The modes of worship vary in the
different parts of the country, but all spring from the impulse
to worship the higher powers from a sense of need.

Religious worship has been defined as "a kind of commerce
between men and gods".2 The inadequacy of this definition has
been shown by several writers, but there is no doubt that some
primitive forms of worship lsy undue stress on the benefits
derivable from a due performance of the acts of worship. The
chief object of Yoruba religious worship is to secure the active
favour of the gods, thereby ensuring the physical, mental and
spiritual welfare of the worshipper. The belief is strong that
if worshlp is duly given to the gods and spirits, they in their
turn will fulfil theiﬂ?%grt of the "commerce"by granting the
worshipper his heart's desire. On the other hand, failure to
perform the customary rites and ceremonies or the adoption of

wrong modes of worship is regarded as fraught with serious

1. The instincts have been defined by Prof. W. MacDougall in
his social ®sychology (1920), Chapter III "“The Principal
Instincts in man", and Chapter XIII "The Instinctive
Bases of Religion'.

See also R.R. Marett's Threshold of Religion" (1920).

2. See Plato's Euthyphro.
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consequences to the individual or to the community. The

essential goodness of the gods is, therefore, a fundamentgl" idea
in Yoruba religious worship. '

In this work, the word worship is used in its widest sense.
It embraces both private and corporate worship, and ;ncludes the
usual elements of worship, namely, prayer, praise, adoration and
sacrifice.

In a book entitled "“The Religious Consciousness", Pratt
distinguispes between two types of worshlp which he describes as
the objective and the subjective. "“In objective worship, the
leading idea is to have in some way an effect on God or ﬁo
communicate with Him; while in subjective worship, the aim is
to have some sort of effect on the minds of the worshippers".
Whilst the sharp distinction drawn by Pratt 1s open to criticism
a8 a drawing in black and white of "what can only be -represented
truthfully by the use of various shades of grey", it may be used
for describing the two types found'in Yoruba religious worship.
The two types do not exist in watertight compartments, but in
some forms of worship the objective elemen£ is most prominent
when the leading idea is to have an_effecf on the god or spirit
by means of rites and ceremonies acceptaﬁle to it. It muet be
noted here that this type of worship easily degenerates into
magic by means.of which efforts are made, not merely to propi-
tiate the god or spirit, but chiefly @o compel him to bestow
certain benefits. |

Forms of'worshipcof'the subjective type are more common.

As the aim of the worship is to have some sort of effect on the
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minds of the worshlippers, elaborate and sometimes grotesque
paraphernalia together with similar rites and ceremonies form
the essential featurees of the worship. This type of worshilp
greatly strengthens the faith of the worshipper both in the
efficacy of the worship and iy the goodness of the deity.

Yoruba religious worship?gf an emotional charaecter. The
emotions of admiration, awe and revérence play a principal part
in the worship. Whichever of these emotions is called into play
usually throws the intellectual side of the worship into the
background. The emotion of fear is mfRxErXm often excited as a
simple emotion; but it is sometimes fused with admiration,
resulting in the complex emotion of awe. This explains the
worship of malevolent deities such as Elegbara who 1s worshipped
owing to the fear of his m;levolence and to the admiration of
his great strength.

The sentiment of love is strongly manifested in Yoruba worship,
but igfiot 80 overwhelming as to deépen into mysticism.
PRIESTHOOD.

The Yorubas attach great importance to the correct performance
of acts of worship. This importance necessitates the establish-
ment of orders of priests who have been trained to serve as
intemiediaries between gods and men. |

One of the reasons why the primitive Yoruba religion has
resisted to some extent the onslaught of western civilization is
the fact that it is maintained by an organized and, in some cases,
a prained priesthood. The stronger and the more intelligent the .
rriesthood is, the more conservative and irrepressible the

religion becomes.
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Among the Yorubas, priests occupy positions of great respect

in the community. Dr. MacDougall considers that there are a few

human beings able to exercise reverence, and that those who do are

generally regarded as the ministers and dispensers of divine power.
The chief priests in Yorubaland enjoy great respect almost
amounting to reverence, especially the Babalawos and thoge who
offer propitiatory sacfifices to much dreaded deities. They are
given titles which place them on a high pedestal in society. In
some pafts of the country, they are more powerful than the chiefs.1

In all important Yoruba towns there are Ogboni or similar
societies. The Ogboni Guild has been described above2 as a
secret society wielding tremendous power in each town or village.
Its functions have also been described.' It should be noted here,
however, that the Ogbonli Guild often performs the functions of
priests. The head of the Ogboni Guild in each town or village is
known as Ekeji Orisa,. "Next to the Gods", and this title is an
indication of the priestly character of the Guild.

-An account of the orders in the Yoruba priesthood will now
be given.

The First Order.

The first order is that of the priests of Ifa. This order is
by far the most important. Its members are known as Babalawos

"Fathers or Masters of Secrets'.

1. Compére the position of priests at Bonny. See Peoples
of Southern Nigeria by Talbot, Vol. 1. p.255.

2. See Chapter VII.
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Within this order there are various grades. The first grade

is that of Oluwo or the senior chief to whom all the members of
the order owe the duties of loyalty and obedience. Next eomes
the Ajigbona, the chief assistant to the Oluwo. After him comes
the Odofin, the Oluwo's deputy, who is second in rank to Oluwo;
when acting as a deputy, the Ajigbona functions as the Chief
assistant to him., The third priest in rank is the Aro, who acts
as deputy for his two seniors, when both are absent. The next in

rank is the Asare-Pawo, the messenger who summons meetings and

prepares the Ile Osugbo or Ile 0di (the place of meeting); he
has a deputy named Asawo. The chief priestess of this order is
known as Apetebi or Esu or Awayo and is regarded as the wife
of Orunmila although in reality she may be the wife of the chief
priest or of any other priest. The priest who functions as
executioner is known as Aworo; he takes precedence over all the
remaining priests of this order who have not been specifically
mentioned. All these priests and priestesses belong to the first
rank.

The second rank of the first order consists of the priests
of Osahin and Aroni (the gods of medicinel )

The third renk of the same order consists of the priests and
priestesses of Obatala and Oduduwa.
Insignia of the first order. - With the exception of the Ifa
priest at Ile Ife, all the priests and priestesses of the first
order wear white clothes. The Ifa priesé at.Ife wear light blue

clothes,

1. See chapter IX above.
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A Babalawo's insignia of office are a wristlet of palm fibre

or of white, blue and red beads, an Irukere ‘"bullock's or cow's
tail", and a saecred staff. The staff may assume one of the follow-
ing forms - (&) a plain wooden rod (b) a rod with a rounded top
(e) a wooden or iron rod or staff shaped like an Ukere stick
described in a later chapter (d) a staff shaped like an Ada or
crook described also in a later chapter.1

The second Order.

The second order of priests includes |
(1) the priests of $ango (Shango). These are the Magbas,2
that is, a chief priest and his twelve assistants.
They reside near the town of Kuso, the spot at which
Jango is said to have descended from heaven into the
earth. In their absence, each town or village has its
own Magbas,
The priests are also known as Oni-Jango or Odu-
Shu-$ango.
.(2) The priests of all the other Origas except Oripa Oko.
These form the second rank of the order.
Insignia of the second order:
The priests of $ango wear a special badge of red, white and
black beads as necklaces or wristlets; those of Ogun wear an iron
bracelet on the left arm; those of Oshun wear ambér-coloured

beads as necklaces and also brass anklets and armlets.

Red and white are the chief distinguishing colours of this

. order.

The Third Order.

l. See Chapter XV. below. :
2, See Chapters 1V. and V. above.
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The Third Order.

The third order includes :
(1) The priests and priestesses of Orisa Oko, the god of
Agriculture.
The priestesses are treated with great respect and
even with greater respect than the priests, and are
regarded as "brides of the god". The priesthood of
Orisa Oko 1s a powerful secret soclety.

(2) The priest of the remaining Origae and deified
spirits of ancestors.

Insignia of the Third Order.

| The insignia of the priestesses of Orige Oko have been
described above. These consist of a vertical badge 1 inch long
and § of an inch wide, half red, half white, stuck on to the
forehead of the wearer and white dresses generally.

Priests and other priestesses of this order wear a white
badge on their foreheads.

The above orders are determined by the importance of the
functions performed By the different priests and priestesses. The
functions performed by the Babalawos are the most lmportant from
the religious, the social and the political points of view. .Accor-
ding to Ellis "the reason of the Babalawos taking the highest
place in the priesthood is that it is through hié agency as the
priest of Ifa, the éod of divination, that man learns what is
nécessary to be done to please the other gods. The priests of the
Ifa thus, to a certain extent, control and direct the worship of
the other gods, and in times of calamity, war or pestilence,.it is
their business to declare what ought to be done to make the gods
propitious". 1

Training and Functions.

To qualify for admission to the higher priesthoods, a candi-

date must undergq a course of training. k= In the case of a

1. Yoruba - Speaking Peoples, p.96.
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Babalawo, the course is long and expensive. This has been
described in Chapter 1V above. The course is sometimes shortened,
and no one has been found who has gone through such a long and
thorough course as to enable him to perform the feat of reciting
the 4096 Ifa Stories from memory.

Candidates for the other priesthoods also undepgo a novitiate
of a more of less duration. The training, especially in the cases
of the priests of Argni and Osahin, is considered indlspensable.

Among the Eguné of Badagry, the next door neighbours of the
" Yorubas - the priesthood is well organized aﬁd the period of
training is long. Youths are sent to heathen "colleges" and take
a course of instruction in “heathenism" for a period of seven
years. This period has now been shortened to five or threeyears.
The training given during the period is.so thorough that a century
of Christian teaching has made very little impression on the people
of Badagry. Mohammedan infiltration also has been pégligible,
whilst heathen temples far outBhine many of the other buildings
in the town and heathen priests engaged in propagating their tenets
as a counteraction to @Shristian propaganda can be seen in the
streets.

The functions of the priesfhood which require adequate
training for their accurate performance may thus be summarized :-

(1) The priests act as intermediaries between gods and men.
They offer prayers and sacrifices.

(2) They act as diviners. The work of divination belongs
particularly to the priests of Ifa. Their mode and Xmsx®)
instruments of divination have been described in
Chapter 1V above.

Other priests practise divination in a small way, using
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various methods. Some us@ the method known as Keke This is

done by casting lots by means of small sticks and stalks of grass,
each representing an individual. Others use the method known as
Gogo. This is done by drawing lots by means of a number of grass
stalks, one of which 1s bent, the guilty person beihg believed

to be able to draw the bent stalk without fail.

(3) They conduct trials by ordeal, thereby enforcing morality,
prepare and sell charms, . amulets and other jujus in
their stock-in-tiade.

In order to perform these dellicate and important functions
satisfactorily, priests are regarded as sacrosanct and their
persons are inviolable. Insult or violence offered to priests is
always severely punished.

The office of a priest or priestess is hereditary in the
family. It is regarded as an honour to the family. In the case
of Orisa Oko, the office is compulsorily hereditary, as the iron
staff - emblem of the god - cannot be got rid of when once it
is introduced into the family.

The public priesthood does not conflict with or eliminate
the family priesthood. “Almost without exception, every family -
and sometimes each member of it - possesses a shrine for household
worship; and, though special priests are appointed for the
principal lodges or temples and often also for the town shrineg,
as well as for those of chiefs of importance, yet as a rule, it
is the oldest man in a family and in a ®quarter" who performs

the ceremony."1

1., Talbot, The Peoples of Southern Nigeria, Vol. II, p. 28.
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Historical'Connection of Priesthood with Ancient Egypt.

The account of the Yoruba priesthood just given cannot but
reflect the influence of the religion of Ancient Egypt on that of
the Yorubas.

A few points of similarity in regard to the priesthood may now
be noted. -

First, there is similarity in regard to the poé?ii%;zigfs
each country. On this subject, Diodorus says ebout the Egyptian
priesthood - "The priests are in great credit and authority
emongst the inhabitants 6f the country as well bécause they have
the cure and care of divine things, as for that they are full of
knowledge and doctrine and do teach others ...... These priests
| are called to assist the Kings with their counsel in matters of
great importance, foretelling things to come.......“1 Compére
this statement with account of the position and functions of priests
given above, )

Secondly, the office of a priestess was hereditary in
Ancient Egypt. According to Sir Flinders Petrie "“the title
priestess was hereditary in the female line of the royal princessesﬁ

Thirdly, in Yorubaland the priestesses of Orisa Oko are
kndwn as the “brides" or "wives" of the god. The following passage
shows the existence of a similar idea in Ancient Egypt:- "In all
templeB..ccveesesss we find female singers;...;;..... and indeed in
great numbers... The god was regarded as an earthly prince and

the singers, who made music in his presence, were the beautiful

1. Book III, Chapter II, p.50 (translation by Cogan)
2. A season in Egypt, p.12.
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singerg, the inmates of the house of women. The singers form the

harem of the god.“1

Fourthly, the ceremony of consecrating a young virgin to
Orisa 0k02 in Yorubaland is identical in almost every respect with
the ceremony of dedicating a virgin of the greatest beauty to

Amen. ©

The licence granted to each of them and the ceremonies of
purification are ldentical.

The origin of the white and the red colours or of thé white
colour of the priestly insignia has been traced to Ancient Egypt
in Chepter V1, Section 1, Orisa Oko.

A few words used in connection with the priesthood also
deserve attention. The title of an ordinary priest in Ancient
Egypt was ue-b or u-eb, that is "pure one" or "“washer". It is
remarkable that two Yoruba words are derived from this word. The
first 18 we "wésh“, "purify", and the second is ebo '"sacrifice',
“that which has been pnrified and offered to a deity." Sua
(Plural Suau) another title of Egyptian priests survives in
Yoruba. Sua means '“consecrate', “set épart by washing". The word
survives in the Yoruba word Sa(n) which means "to cléanse“, "to
purify by washing". It also survives in O-su "a round lock of
hair, symbolical of priesthood or consecration to a deity."

Compare also O-Bu-gbo,4 a priest, lit. O-su-gbo = a consecrated

person to a ba or incarnate soul of the tribe or nation.

1. Erman, Life in Ancient Egypt, pp 295-296

2. Dennet, Nigerian Studies, p.164

3. Strabo (Edition Bohn) XVII, p.46 _

4. Gbo is a modified form of ba or bau, soul@d.
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The word Kher-ib or Khar-ib was the title of a priest or

magician in Ancient Egypt. Some Yoruba words are derived from

the title. Tor example: A-ka-ri-gbo, (Kh become K, er becoming
a and b becoming the thick labial peculiar to West African
Languages), and Akarigbe-re. Akarigbo was, according to Yoruba
tradition, formerly a prieét, but the title is now used for the
paramount chief of Ijebu Remq, & district in Yorubaland. -
A-ka-ri-gbe-re is the title of one of the chief priests connected
with Adamu-orisa in Lagos. The phonetic modification of Kherib to
A-ka-ri-gbe-re 1s almost identical with that of Akarigbo just
noted; the final syllable -re which is derived from Re, the Sun-

god, suggesting that Akarighbe-re was originally the chief priest

of Re or Ra, the Sun-god, as in Ancient Egypt.

Another word derived from Kher-ib 1s Ke-ri-bo, & popular
name amohg the Egbas.

Some of the priestly titles which are of Egyptian origin have
been explained in the preceding chaptera.l

PRAYER.

v The Yofubas firmly believe in.the'efficacy of prayer. They
believe that a prayer conscientiously offered by a worshipper or
by a properly gqualified person, either in a consecrated place of
worship or wherever circumstances demand, is bound to be answered.
Hence from dawn till dusk they offer ejaculatory prayers as
occasions demand; they never leave their homes without offering an
appropriate prayer to their tutelary deity; they never pass by a
shrine or gymbol of their respective deities without a word of

adoration and prayer; they never omit the customary corporate

1. e.g. Magba (Chapters 1V and V1) Esu (Chapter 11)
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This proneness to prayer is due to the operation of three
important factors.-_The first of these is the operation of the
natural human impulse to seek for help from the unseen powers
bélieved to possess objective existence., The second is the opera-
tion of the instinect for self-preservation which is constantly
stimulated in a primitive community where life is much expoded yo
danger owing to the ignorance of many of the laws of nature. The
third factor is the operation of the belief firmly rooted in the
mind of West Africans generally that there is constant interaction
between spirit and matter, that spirits and gods fake active
interest in human beings and that the favour of the former can be
secured by the latter by appropriate means, and that the forces
of the world are directed by intelligence. Such a belief as this
inevitably tends to develop one of the greatest of Roman virtueé,
namely, pietas of submission to the will of God or of the deities
and spirits. |

Prayers are offered to Qlorun, the Supreme Deity. As the
Deity is only reverenced and not worshipped, préyers to him are
short and occasional. The following are a few examples:- Qlorun
gba mi "May God save me", QlqQrun ganu "May God have mercy",

A dupe lowp Qlorun "We thank God". Other examples have been
given in Chapter II.

Prayers are offered to the household deities by the elderly
members of the family, since the greater priesthoods do not forbid
or eliminate the household priesthood. This is similar fo what
obtained in Ancient Egypt. According to Maspero, "“Each family

T RRRERRRE had a place in some corner of the house, a niche




‘them in every exigency:.” of daily life.

207,
in its walls; lamps were continually kept burning before them, and

small daily offerings were made to them, over and abpve wvhat fell
to their share on solemn feast days. In return they become the
protectors, its guardians, an égﬁnsellors. Appeal was made to
wl  mhis statement is
true in almost every detail in regard to the Yoruba worship of
household deities to whom prayers and offerings are constantly meade.

Four postures of prayer are recognized by the Yorubas. These
areiprostration, genuflexién, kneeling, and postures determined by
rhy%hmic'movements of the body when dancing. |

The different brisas have separdte days of worship. Tﬁis is
exactly as it was in Ancient Egypt. Prof. Wiedemann says about
the Ancient Egyptians - "“Each month was presided over by a certain
delt¥yeeceeseeeeeess Late texts represent every day of the month as
dedicated to a certain deity." ®  This eystem of allotting a
particular day to each deity serves as a basis for the calculation
of the Yoruba week and for the rotation of market days.

The day sacred to any particular deity is observed as a day
of rest. It is known as Qjo 0se, and is genefally regardeéﬁ?he
first day of the week by his worshippers.

The earliest form of Yoruba week consiste of a cycle of four
days. This, according to the inclusive method of reckoning, is
described by the Yorubas as a week of five days.

The fregquent recurrence of the day éf rest probably led to
the extension of the week to a ecycle of eight deys, and later, of

sixteen days. These are described by the Yorubas as the weeks of

l. Dawn of Civilisation, p.122.
2. Religion of the Ancient Egyptians, p.261.
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nine days and of seventeen days respectively.

The list of days and their presiding deities are as follows:-

1st. Day: Egu or Ifa or Awo,
2nd. Day: Qbatala or Origala
srd. Day: Odudua or Ogun
4th. Day: Jakuta.

It is easy to see that the above system is of Egyptian oriéin.
The names of all the deities in the 1list are all derived from
Egyptian words and the delties themselves are all survivals of
Egyptian deities.

Eéu in the above list is a survival of Shu who, es it has
been pointed out before, was identified with Ra-and through him
with Osiris. Hence the title of Osiris, Ifa (Ancient Egyptian
Nefer),1 is used a substitute for Egu. Awo (A-wo, A-hwo,
A-kxhu-0) is probably derived from Khu; it means ~“an unknown
entity", "“a secret"

Qbatala is the same deity as Origala. Odudua means "“Lord or
Mistress of the under-world" and is a title applied to Osiris or
his consort as the presiding deities of the underworld. Ogun is
the god of iron; his name is derived from the word Khu. Jakuta
is the Yoruba warrior god, “the fighter with stones". The name
‘Ja=ku-ta meang "The Living Soul of Ptah".

It may now be seen that the delties named above are survivals
of the four auxiliary gods of Thot, the god of Hermopolis. The

following comparative: table will make this clear:-

1. See chapter 1V. above.
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Yoruba Ancient Egyptian
1. Tgu (E-shu) . Shu (husband of Tafnuit)l
2. antala Sibu (husband of Nuit)
3. Odudua Osiris (husband of Isis)
4, Jakuta Sit (husband of Nephthys) or

Ptah or Min.
Egu corresponds to Shu, Qbatala corresponds to Sibu, since

Qbatala has been identified with Khnum and both Sibu and Khnum are

" creator gods; Odudua is here regarded as a male deity and corres-

ponds to Osiris “Lord of the underworld"; Jakuta corresponds to
8it, the Egyptian warrior god, or to Ptah or Min.1

Thewexistence of Thot the presiding deity seems to be recog-
nized by the Yorubas, in view of their constant use of the word
five instead of four as the number of days. The insistence on the
word five may not be entirely due to inclusive method of reckoning.

The Hermopolitan Ogdoad seems to survive in the extension of
Yoruba week from four to eight days. The survival of the wives of
the gods as serpent-headed deities has been noted in a previous
chapter, It should not be surprising if the male and frog-headed
deities also survive in Yorubaland. As a matter of fact, they
survive in an indirect way. In a picture drawn by Faucher-Gudin
from a photograph by Beato and reproduced by Professor Maspero the
eight gods are shown and described as an Ogdo-ad.5 Such a picture
as this, containing frog-headed deities and named Ogdo-ad must

have been known to the Yorubas. By association of ideas, the

1. For full details about the auxiliary gods of Thot and
their wives., See Maspero, op.cit. pp 145-1562. The names
given above are the original names given to the deities
at Heliopolis. On this point see the analysis given by
Professor Maspero in Etudes de Mythologie et d'Archaeologie
egyptiennes, Vol.II pp 337 et seq.

2. See Chapter V,

3. Dawn of Civilization, p.148.
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word Ogdo-ad is applied to another object containing frogs which

have come to be regarded as deities. That object is a pond, and
hence the Yoruba word for a pond containing frogs is O-go-do
which 1s certainly a modification of the Greek word Og-do-ad.

Egypt tmsg as
The eight gods were known collectively in Ancient/ Khominu.

This word survives in Yoruba in the name Q0si-Kominu, "“Osiris,
(one) of the eight gods."

The word Monad applied to Thot the leader of the eight gods
survives in the Yoruba words mu-na "sharp", "strong" and
A-mona "a leader", "a guide" words reminiscent of the strength
and leadership of Thot.

The Yoruba word for a frog is derived from the collection of
frog-headed deities in the Ogdoad. The word for a frog is Q-pQ-19;
pp 1is & modified form of pau, "many", and lo is a modified‘form
of la, "“an Egyptian god". Q-po-l9 therefore memms 'meny gods" -
an obvious reference to the large number of gods collectively
forming the Ogdo-ad;

~ The survival of the name of the Egyptian god Thot has been
noted in Chapter 1 above.

The legend that Thot gained the five intercmlatory days of
the Egyptian year by playing dice with the moon survives in
Yorubaland in the ideas assocliated with Akp-qjqe "“an extraordinary
day". It has been pointed out that the Yoruba week consists of
four days (five days according to Yoruba mode of reckoning), Seven
such weeks make a lunar month which is used as basis for measure-
ment of time, It would appear that the Yoruba had an idea that

the thirteen lunar months would not make a complete year, and
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hence they usually have a few additional days, ranging between -
two and five in number, which are known as Ako-pjo and are
observed as days of rest. The claims of the gods to which the days
are sacred are superseded. The only god who could be worshipped
on such days is O-se. The days do not enter into the calculation
of the. "week" and are therefore intercalatory.

Later Ako-ojo became identified with the first day of the
"week", thereby giving its name and character as a day éf rest to
the latter.

It should be observed that the word 9-59 comes frem Set, the
Greek form of the Egyptian deity Sit o; Sut who has been confused
with Shu by the Yorubas.

Some of the minor orisas may be worshipped on the same day
as the one appointed for a major orisa. Care must be taken,
however, to offer the prayer or sacrifice eppropriate to each deity.

PLACES OF WORSHIP,

Some of the Yoruba gods can be worshipped anywhere, butothers

must be worshipped in appropriate

places.

In each household there is always a rectangular block made
of clay and generally about two feet wide, on which the image of
the family god is set. On this block, offerings of palm oil, kole
nuts and other articles are made to it daily, and prayers are
offereds The block is generally coloured red; otherwise its
edges are coloured red. The part of the wall over against which the
image or idol leans is usually marked with red or red and white

rectangular lines. This is noteworthy in view of the existence
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of a similar custom among the Ancient Egyptians. According to
Flinders Petrie "“In the houses (of the Ancient Egyptians) there
were permanent places of worship, marked by a recess in the main
hall, sbout 2 feet wide coloured red." 1

Thé shrine of Epu, as it has been pointed out above, is made
outside the house or town. |

Idol héuseé may be seen in towns., These are generally con-
stimcted with palm leaves and roofed with thatch;

In some of the large towns where the worship of the god is
carried on by trained and well-established priesthoods; more
80lid buildings are erected. For example, the temple of Opun
at Opogbo 1s a solld bui;ding where the paraphernalia of the
god are scrupulously gept by the priests, although the god is
worshipped primerily on the bank of the river:bearing the name
of the god.

§ome of the gods are worshipped in “groves", These are
place: where the thickness of the bush lends itself readily to
the occult and sometimes nefarious practices carried on therein,
Not far from the grove there is a warning by means of a ped flag
orvof palm leaves that a grove is in the vicinity. The éacred
spot its&lf is marked by having one or more palm - fronds
stretched across its entrance. The palm-fronds serve as a sign
to the uninitiated to avoid meddling with the grove, under pain
of severe pgnalty. The palm-fronds are known as Mariwo and
are regarded_as.effective jujus to such an extent that, although

there are no human guardians on dquty at the groves, the fear of

1. Ancient Egyptians, p.47, column 139, No.59.
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the efficacy of the juju serves as an efficient check to the

would-be intruders.,

The Yoruba word for & grove is Igbo. To this word is
attached the appropriaste name of the god worshipped in any parti-
cular grove., FKor example, Igbo Oro. (usually contracted to
Igboro) is "“the grove of the god Oro“, Igbo Aggmg(n), "the
grove of Agemo(n)", Igbo Eluku, "the grove of Eluku" and so
forth.

The solid temples to which priests are attached are fairly
clean; they are swept periodically, especially on Ako-ojo “extra-
ordinary or intercalatory days" and also in preparation for
approaching festivals. The stench of groves where there have been
animal sacrifices is indescribable, but some of the other groves
are kept clean.

The temple of Orisa Oko is found in every town or village. In
order to facilitate the settlement of disputes between parties,
elaborate aécpmmodatidn is provided for the officiating priests
and the paraphernalig_of the god. The method of settling disputes
in this temple has been described in a previous chapter.

Some of the sacred places are known as Ile Orisa "“Idol House",

Ile 0di '"the house of 04i", Ile Osugbo "the house of Ogugbo"

Ile Ogboni, "Ogboni Lodge" (same as Ile Osugbo)

A few words 1in this section deserve attention. The first is
Mariwo., This word has been taken to mean "Do not pry igﬁo
secrets". The writer is inclined to think that it contsdins a
Latin expression which has filtered into the Yoruba lang&ége

through Egypt. The full form seems to be M - a - riwo, that is,
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Omo-a-riwo. The word riwo seems to be a modified form of rivo; 1

the phrase a_ rivo then means "from the rivert i.e. the
River Nile. Omo means "“a child". The palm frond is therefore
regarded as "the child from the river", that is, what grows in
the soil after innundation. |

The phrase & rivo also seems to survive in the Yoruba word
a - riwo, "“noise" literally, "that which comes from the river",
"that which is produced by the rushing of the waters of the river
(Nile)". Another survival of the phrase may be found in the word
a-riwa, "north" i.e. the direction in which the River Nile
flows. That this explanation is probably correct is suggested by
the fact the Yoruba word for "“south" is gu-su, that is Khu-su.
Su2 is a part of the word Am-su, a river god in Ancient Egypt.
Gu-su therefore means “the soul of the river" i.e. the.source
of the River Nile which lies in a country south of Ancient Egypt.
Another survival from the Latin Language whichlmay be noted here
is the Yordb22£gfari, "frankincence"; the Latin word for frank-
incence is turali-s or turari-s.

The Latin word fere "almost" survives in its entire form
and with the same meaning in the Yoruba word fereg "“almost".
These apparent survivals of Latin words in the Yoruba Language
raise the question of the impress of Rome on West African culture,
a subject which requires further research. There is no doubt,

however, that the survivals form a striking confirmation of Sir

Harry Johnston's statement that "some faint reflex of Egyptian

1. The letter V does not exist in the Yoruba language;
its place is taken by f or w.

2. The word Su means river or water in some of the West
African Languages; e.g. Tchi, Ga and Ewe.



215,
and even of Roman influence penetrated to the Gulf of Guinea

on the Gold Coast and in Benin"1

The word Igbo is of Egyptian origin; it comes from the word
beu (souldé), the thick bush being regarded as the abode of souls
or spirits. The word Odi comes from the néme of the Egyptian
god 0d or Ot (Aat)z. The word Osu-gbo means “the consecrated
persons"- to the 'ba' or incarnate soul of the tribe or nation
and is used by the worshippers of the god Oro who has been
identified in a previous chapter with Orion - shhu.
IMAGES OR IDOLS.

Most images in Yorubaland are made of wood or clay. Some

of the wooden images are beautifully carved; these show traces

of Egyptian origin., The images of §ugudu and a few other deities
are made of clay. Esu (or Elegb&bm) is represented by a stone
which is treated as an idol. Iron is used both ae a symbol and
as an idol of the god Ogun.

It may be noted here that just as in Ancient Egypt there
were periodical processions of the Horus-gods, so also there are
processions of origés, especially of the spirit gods in Yoruba-
land. °

There are private as well as public idols. In every house
there is an image of the tutelary deity in the inner recesses, and

images of other deities on the verandah which faces the open

1. See his "Opening up of Africa", p.122. Similar survivals
exist in the Gold Coast languages of Ga and Tehi. Yoruba-
land is bounded on the south by the Gulf of Guinea.

2. ©See Budge, Book of the Dead, p.485.
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courtyard of each compound.

Portgble images exist, and these are used more as protective
or tutelary deities than for the purpose of worship.

When one of twin children dies, the mother has to make a
wooden image of the deceased child and carry it about; otherwise,
evil will befall the surviving child or it will die and rejoin the
company of twins in the spirit world.

Images for a particular individual are destroyed after the
person's death; the spirit or the guardian angel of the images is
supposed to have left them, thereby reducing the images to the
level of mere material substances.

The Yoruba.word for an idol is Origa, the Egyptian origin
of which has been given .in chaptér III above. The word for an
image is ere. Thiszgzobably derived from the Egyptian q-ere-s,
"an image" - - q is dropped because most Yoruba nouns begin with
a vowel; the final consonant which does not receive a vowel to
form a new syllable is always dropped in Yoruba.

-TOTEMIS M

In all parts of the world, particularly in North America,
totemism can be seen in operation., Yorubaland is not an exception
to the rule. Although a belief in totemism is not as strong
among the Yorubas as among their West African neighbours, yet it
exists among some of the pribes and ‘traces ofiit can be found
where the belief is extinct.

8ir J. G. Frazer in his "Totemism and Exogamy" has pointed
out that the influence of totemism on religion was great and

ramified. There is no doubt that this influence must have played
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a great part in moulding the shape of the Yoruba religion and

1 observed

left its traces in the large nugber of tabus or ewos
at presehf by the Yorubas.,

Totemism, as several writers have pointed out, is a stage of
society through which every race has to paés. Some races or tribes
_pass from this stage to that of animal worship. The stronger the
totemistic belief, the easier the transition to animal worship.

For example, among the Ancient Egyptians where totemism was strong,

animal worship was widespread and pronounced.2

Although totemism
is not so strong in Yorubaland, yet it develops to the stage of
animal worship among some ‘of the tribes.

It should be noted that in Yorubaland as well as in other
parts of West Africa, the totem is not regarded as a god. It is
regarded more as a father or a grandfather or a brother. For
.example, in Ashanti on the Gold Coast, the totem—animal_is
addressed as "grandfather", and this same title is applied to the
King of Ashanti who, according to & well-known West African idea,
is the incarnate soul of the tribe. Among the Yorubas the leopard-
totem is regarded as a brother; any member of the leopard clan
who accidentally kills a leopard usually says "Alas, my brother".

The influence of totemism in strengthening the bond of
fellowship in the tribe cannot be over-esﬁimated. The possession
of a common totem strengthens the feeling of unity in the tribe or

clan and provides a basis for religious fellowship which, in the

1. Ewo = Ay-waw (phonetic spelling)

2. ©See Widdemann, Religion of the Ancient Egyptians;
pp. 178 and 179, and Diodorus 11, 3, et passim.
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/civilized comunities, rests on an agreement to a common belief,

The reason for the acceptance of the totem may not be easy to
trace. It may be that the clan or tribe is regarded as possessing
some "affinity" with the totem; it may be that the totem is
regarded as the incarnate form of ancestors of the tribe.1 It may
be that an ancestor or a leading person in the community is
believed to have been metamorphosed into the animal-totem which
must therefore be never injured. Whatever the reason may be, the
influence of the totem safeguards the unity of the tribe.

The Yoruba word foéitotem is Orile, The word denotes a
parent stock, a family opigin or a totem. A few of the orile
names are: Ilji-mere (red monkey or baboon); tAgbo (ram); Ekun
(tiger); ]ufptqkun (leopard); Efgn (Buffalo); A-gbo(n)-ri(n)
(hart or stag); Edu(n) (monkey); Eri(n) (elephant); Ika(n)
(rope); ‘bpé (post or pillar); ‘bgé(n) (iron, originally the god
of iron); Elg-gu-gﬁ (crocodile).

In most parts of Yorubaland the tabus and the proper regard
due to the totem have been forgotten; the oriles merely remain as
family or clan names and as symbols of unity. Among the Ekitis
an Bgnins, however, an elaborate totemistic system still exists,
and the tabus associated with the totems cannot be violated with
impunity. .

There is no doubt that the totemistic system in'Yorubaland
owes its origin to Ancient Egypt. All the words useé?&he Yorubas

in connection with the system are of Egyptian origin. The word

1. e.g. the Leopard is designated "“Amo(n)-te-ku(n); this
suggests that it is regarded as incorporating the spirit
(possibly) of the ancestors of the clan of which it is
a totem.
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Ori-le means the “chief quarter" i.e. headquarters (ori comes

from the Egyptian word hor '"“top, head").

The Egyptian origin of Ekun, Amoteku(n) and .Ogun has been
noted in the preceding chapters. The full form of the word
Iji-mere is Iji-omo-ere; Iji comes-from the West African word 'ye!
end denotes "“a living being"; qmp means a.child; re 1is the
name of the Egyptian god Re. Iji-mere therefore means "a living
being, the child of Re". This neme definitely refers to the histo-
rical fact that in Ancient Egypt apes or baboon which used to
adore the solar disk in his bark with songs were regarded as the
children or favourite servants of Ra.1

A-gbo (ram) is a modification of the Egyptian word ba or bau
(soul or souls", the ram totem being regarded as an incarnation
of the soul or souls of the clan. E-fon is probably derived from
Ty-phon. A-gbo(n)-ri(n) contains the word ba or bau (gbo) in a
modified form. E—le-gu;gu means "the possessor of spirits"
(khus, gu-gu being a form of the plural; cp. Ku-ku, clou&s).
Other names of totems can similarly be traced to Egyptian words.

Animal worship is rare in Yorubaland; but an animal totem
may become an object of worship if it is regarded as the inearna-
tion of a god. For eiample, Ijimere (red monkey or bsboon) which
is so0 regarded is saluted by passers-by as Oluwa mi "My Lord"
eand is given offerings.

According to Wiedemann, “the idea of an animal incarnation

of deity is thoroughly Egyptian......... in order to associate

l. See Maspero, Dawn of Civilization pp.147-152; Etudes de
Mythologie et d'Archeologie Egyptiennes, Vol. II pp. 259 -
261 and 381 - 385,
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with mankind he(i.e. a god) must of necessity become incarnate,

’

othervise he cannot express himself in humaen speech, nor act with
visible effect." 1 This idea has survived in Yorubaland.

Legitimate children in Yorubaland inherit their father's
totem. Illegitimate children who are not acknowledged by their
father cannot inherit their father's totem, but they must inherit
their mother's totems. ‘

Closely associated with totemism is exogamy in Yorubaland,
Prohibitions of marriages contrary to the Yoruba teble of affinity
are crystallized ih the form of tabus or ewos, but as Dr. Johnson
truly says, “Yintermarriages within the same.clgn;wasnpriginally'
not allowed, as coming within the degree of consanguihitybut now
the rule is not rigidly observed.'f‘2

SECRET SOCIETIES.

A notable feature in the social life of West Africa is the
existence of secret societies. No visitor to West Africa could
fail to notice some of these societies and the bower or influence
they wield in their respective communities.

The societies rest upon strong psychological bases, First of
all, they are the products of the operation of the gregarious
instinct. The need for self-preservation and for the preservation
of the tribe easily excites this instinct, especially in a
primitive community where tribal feeling is strong and safety is

guaranteed by membership in a recognized group. Secondly, the

I. Op. cit. pp 173 and 174

2, History of the Yorubas, p.86.
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instinet of self-elation results in the selection of a sub-group

which considers itself superior in intelligence to the other
members of the group. The sub-group always lays claim to esoteric
knowledge and latent power denied to others. Thirdly, the instinct
of curiosity. is always excited by these societies, with the result
that the uninitiated are impelled to- seek admission to the socie-
ties wherever or whenever it is possible to do so.

West African secret societies can be divided into three
classes, namely, totemistic, religious, and semi-religious. Exam-
ples of totemistic societies are the "Leopard", the "Crocodile",
the "Alligator" and similar societies found in the Sierrg?ggstec-
torate, on the Gold Coast, especially among the Tchi speaking
peoplés and in various parts of Nigeria. The members of such
societies wear masks or dresses symbolizing the animal totem. This
practice is reminscent of animal worship in Egypt.

Examples of religious socleties are the Oro guilds of the
Yorubas, the Ibudu societies of the Ijaws and Ibos and the Egbo
society of the Efiks. 1In these cases the worship of a god or spirit
is most prominent.

Examples of semi-religious societies are the Ogboni guild, the
Agemo guild, the EBgungun guilds of the Yorubas, the Bundu worship
of the Sierra Leone Protectorate, the Mo (Maw) of the Ibos, and
the Ekpe of the Semi-Bantu peoples of Southern Nigeria. These
societies ' are partly religious and partly social or political.

The chief secret societies among the Yorubas are the Ogboni,
the Agemo, the Egungun, the Oro, the Sopona (Small-pox), the

Gglqdq, the Eluku and the Adamu-Origa guilds. To this list must
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be added the Orisa-Oko guild, a section of which is reserved
exclusively for women, and the witcheraft guild. Some of these gukxn
guilds have been established for the due performance of funeral
ceremonies, others for the maintenance of law and order in the
community and others seem to have been aimed at keeping the ﬁomen
in subjection.

Some of these societies have been described in the preceding
chapters. Details about burial ceremonies and witchcraft will be
given later. It must be stated here, however, that the festivals
of some of the guilds such as Adamu-oripa, Gelede, Egungun and
Agemo are occasions of genergl rejoicihg when various ceremonies
are performed. In some cases the festivals last only a day, whilst
in others tpe period of celebration ranges from a week to three
montﬁs.

Since the membership of more than one guild is open tof%ingle
person, social status is often determined by the number of
societies to which a person is admitted and the positions assigned
to him in the societies, Admission to the guilds is in most cases,
~ preceded by initiatory rites, including the administration of an
oath of secrecy in regard to the mysteries of the cult or guild.
The penalty for the divulgence of secrets is always severe; before
the establishment of the British Govermment, as it has been pointed
‘out above, the death penalty used to be imposed.

Connection with Ancient Egypt.

Yoruba secret societies show traces of connection with

Ancient Egypt. The names of almost all the secret societies

mentioned above are of Egyptian origin. The derivations of some
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of them have already been given in the preceding chapters. A few'

other points of connection with Ancient Egypt will now be given.

Similarity in regard to the scrupulous guarding of secrets
can be illustrated by quoting the following passage written by
Clement of Alexandria: "“The Egyptians neither entrusted their
secrets to anyone, nor degraded the secrets of divine matters by
disclosing them to the profane, reserving them for the heir
apparent to the throne and for such of the priests as excelled in
virtue and widdom". 1 The Yorubas areequally scrupulous about
guarding the secrets of their guilds against profanation by the
uninitiated.

The word \§;§§ denoting society in general demands attention.
It is probably derived from the Egyptien word '"ba" or "bau" which
in éeveral West African languages have been modified to i-ba,
e-gba, i~-bo, i-gbo, e-gbo and similar words., The forms ending in
"o" gre derived from the plural “bau*z souls, and they usually
denote "a crowd of souls or persons", or "“places where such a
crowd can be found". The word q-gbg is a further modification of
the same word "bau'®and it denotes an assembly of persons or souls,
that is, a society.

‘A West African word usually applied to secret societies or
their meeting places deserve attention. The Yorubas call it
I-gbo-du or I-gba-odu, that is the grove of the god Odu or the
soul of the same deity. The Limbas in Sierra Leone call it

Bu-ndu, that is the place of Odu, or Ba-undu, the soul of the god
Odu or 0d (Ot). The Ibos of the Degema District call it I-bu-du;

1., Stromata I p.670,.

2e gaukor bou, a or o being used inter-changeably in Egyptian
ooks, '
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those of Onitsha call it O-bo-do, land or town (originally the

place inherited by a clan or guild). The Onitsha Ibos also use
the word M-gbo-du, Oracle, Other tribes use similar words identi-
csl in meaning and general applicatipn with those given above. The
widespread use of the original word and i?s modifications illus-
trates the impress of Egypt on West African culture, especlially
in regard to religious or semi-religious secret societies. The

original is probably bu-du the place or shrine of 04 or Ot.



CHAPTER (XI.

PRIESTHOOD & WORSHIUP (continued)

1. Service and Sacrifice,
2. Cannibalism.
3. T&bus.
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CHAPTER XI.

PRIESTHOOD AND WORSHIP (continued)
SERVICE AND SACRIFICE.

The religion of the Yorubas covers the whole period of
life from the cradle to the grave. Rites and ceremonies are
performed at each stage of existence and as circumstances require.
The frequency of these rites and ceremonies clearly show the
strength of the belief that men are in active touch with the unseen
world and that right relationship with the unseen powers is a pre-
requisite for human happiness.

The birth of a child is greeted with prayers and thanks

to Olorun., The usual expression are -

Qlorun, ku ise! '"Well done, Qlorun!"
Ki Qlorun "May Qlorun number the child with us'", that is,
Ka a kun wa, "May the child not die young";
. Ki Olorun ba wa wo O. "May Olorun assist us in looking after
the child".

On. the third day after the birth of a new-born child the
ceremony of appointing a tutelary deity for the child tsakes place,
In the presence of a Babalawo, the child is acknowledged by the
father, The Babalawo then consults Ifa and declares which of ‘the
oriias the child is to worship and enumerates the tabus or ewos
(ewaws) it is to observe. Sometimes the Babalawo declares that the
child is to worship none of the orisas as a tutelary deity; such a
child is known as Qmq Qlorun, 'the child of Olorun" and is expected
to look for direct protection from Olorun,

! This custom of inviting a Babalawo to declare what god

the child should worship and whaﬁ ewos (tabus) he must observe may
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be compaped with a similar custom in Ancient Egypt which has thus
been described by Prof. Erman - “at the birthzg child come the
seven Hathor goddesses and discover what faté his god has allotted
to him, and even though a man attempt to escape his destiny,

the god verily does what he will":L

On the seventh day after the birth of a girl or on the
ninth day in the case of a boy an important ceremony is performed.

This ceremony is known as I-komo-jade "a child's (first) outing".'

For the purpose of this ceremony the babalawo who has been

summoned for the purpose brings consecrated water, When this
water is‘thrown to the roof of the new-born child's house, the
mother and the child will run out of the house to catch the dripp-
ings of the water. This ié done three times, and on each occasion
the babalawo pronounces the child's name. The rite is known as
“"Iwenumo! "Purification" and is performed after the babalawo has
offered sacrifice to Ifa and to the indwelling spirit of the child's
head either in his own house or at the new-born child's house.

The rite of purificatioh is followed by the ceremonial putting out
of a fire which has been made in the house and the carrying of its
embers to a place outside the house,

The performance of a ceremony of purification in connec-
tion with the first stages of a child's life is closely in keeping
with Ancient Egyptian custom. In the case of the Ancient Egyptians,
it has been pointed out that "for any service purification was the
pirst step'2. Prof. Wiedemann also says that "purification by

water is one of the most frequently mentioned ceremonies in the

1, Egyptian'Religion, p.79.
2, Griffith, World's Best Literature, p.5290.
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Egyptian cult"l. Other instances of purification among the
Yorubas will be noted later.
The ceremony of purification is followed by the ceremony
of naming the child, when each member of the family gives it a
name and at the same time offers it a present and prayerful wishese.
gervice to the orisas may take place in the house or in
the groves or temples., The priest performs the daily service in
the temples Jjust as the individual or the family does in his house,.
Public service is of a highly emotional charaéter. In the
temples some of the priests and priestesses chant songs of two or
three notes until they work themselves .into a frenzy. Such
persons are regarded as being temporarily -indwelt by the god.
The usual expression is Orisa gun W '"the god has taken hold of

his personality". The idee is similar to that of the Greeks who

regard the god as temporarily dwelling in a frenzied worshipper

(enthumbs, a word from which the English word enthgsiasm is derived)
Just as in Ancient Egypt, some of the priests and priest-

2

esses are known as singers®, so also in Yorubaland they are known

as singers or a=-sun-rara "those who chant the songs of the god Ra".

Service in the temples, groves and in other places is
generally of a highly emotional character. On the occasions of
festivals, the emotions are given free rein. Intoxicabion, rude
demonstrations of the phallus, singing of immoral songs, shemeless
dances are some of the elements in the licence which prevails on
such occasions, . It is unnecessary to recount some of these

gruesome features as other writers have done; suffice it to say

~1, Proceedings of the Society of Biblical Archacology 23, De269.
. 2. See Ermann, Life in Ancient Egypt, pp. 295-296.
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that the crude elements in the worship of by-gone centuries have
survived with possible additioR8 There is no doubt that a part
of the licentious worship characteristic of the popular religion
in Ancient Egypt has survived in Yorubaland. Testimonies to ,
" the existence of such a worship have been borne by several writers l
of Ngyptology. The following are a few examples of the testi- !
monies which show similarity between Ancient Egypt and Yorubaland
in regard to licentious worship :-

(1) Plutarch says : "And when they (that is, the Ancient
Egyptians) keep the feast Pamylia, which is phallicCeeses
they bring out and carry round an image having a phallus
three times the size of it". 1

|

(2) Herodotus says: "This festival to Bacchus (0siriS)eeeees
the Egyptians celebrate much as the Greeks do, but
only instead of phalli they have invented certain
images, as much as a cubit in height, moved by strings,
which women carry about the villages, and which have
the member nodding, in size not much less than the rest
of the body; a pipe leads the way and the women follow,
singing the praises of Bacchus'"., 2

‘A similar custom exists in Yorubaland in connection

with the feast of Origa-Oko.

(3) Prof.'wiedemann says: "The feasts of Hathor were
festivals at which drink flowed freely and much intoxi-
cation prevailed". 3 _

Similar intoxication may be observed in Yorubaland
during the celebration of the harvest festival.

An important feature of the religious worship of the
Yorubas is dancing. There is hardly any important festival which
is not accompanied or followed by dancing. It is through this
medium that the Yorubas express their joy in the presence of their
deity. Religious dances are features of primitive religions, and
in the case of the Iorubas, they assume the form of joyous dancing

in t&gﬂpresence of the deity, joyous dancing through the streets
l, Isis and Osiris (translation, Mead) XXXVI, 3.

2, Bdition by Bohn, ii, 48,
3. Religion of the Ancient Egyptians, p. 61, note,

7
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of the town, or group dancing at a selected spot.

These dances usually appear at first sight to the non-
native as grotesque and confused., A close study of them,
however, will show that they involve intricate rhythmic movements
to the beating of the drum and ripples of bodily movements which
can be described as graceful. especially in the case of group
dances,t

The importance of dancing in the religious worship of

the Yorubas is similar to that of the Ancient Egyptians,

According to Prof., Ermann "No feastwas considered complete without |

dancing. To the Egyptian mind it was the natural expression of
joy = to rejoice and to dance were synonymous expressions in
their poetry".2 This statement is true in almost every detail
in regard to the Yorubas, It should be noted that the Yoruba
words yo "to rejoice" and jo 'to dance'" come from the same
West African root word ye which means '"to live, to show signs of
life, to be active™, The Yoruba A-jo-yo "general rejoicing"
also contains dancing as an underlying idea,

A point has now been reached where the important subject
of Sacrifice should be discussed.

Sacrifice may be truly described as the kernel of
Yoruba religious worship. So stroné is the belief anong the
Yorubas that right relationship with the gods as well as their
favour can onl& be secured by giving them their dues. "By gifts
men and gods are swayed'. This seems to be a fundamental idea in

regard to the sacrificial worship of the Yorubas.

1, The group dances abt selected spots resemble those of the New
Empire in Egypt described by Erman in his "Life in Ancient
Egypt", p.249.

2., Life in Ancient Egypt, p.2u5.
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The first point to note is that sacrifice among the
Yorubas has both a positive and a negative aspect, The positive
aspect 1is shpwn in the offering of gifts to the gods; phe'negatiVe‘
aspect may be seéen in the observance of ewos or tabus, by which
the worshipper shows a sbirit of self-denial by refraining from
things which are indiferrent in themselves, |

The next point to.note is that in theory, sacrifices
must be performed by the .priests or priest king; in practice
onl& the major sacrifices are performed by the priests or priest
kings, while ordinery sacrifices mgy be offered by any iﬁdividual
or family or town or country in the absence of the: priests or
priest king,

On important occasions the priést is consulted, and
he not only intercedes for the worshippers but also indicates
the will of the god. . Sometimes an audible appeal is made to |
the god. The WOrshibper stands or prostrates near by, whilst®
the priest carries on conversation with the god to the hearing
of all who may ‘be presént. ,The~god replies in a "bird-like
chirping, twittering voicg"l. ‘There is no doubt that the response
comeé from é confederate priest, buf some sSimple-minded wofship-
pefs-regard the volce as that of a god. This practice may be
compared with what obfained in Aﬁcient Egypf as described b&
Professor Maspero: "The Pharaohs had_a priesthood specially
charged to inform them of the will of the gods"2, "It is clear

that the statues really spoke in a loud and intelligence voicess..

1, Such. a voice is used also by the Egunguns (Ch.VIII) and the
Eyos (Ch.VIII). The use of such a voice is widespreasd among
' several peoples. See Dr.Tylor, Primitive Culture, Vol.I,p.L452.

2, New Light on Ancient Egypt, P.233,
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The temple had ececeses.8 clasg of priests whose duty it was to

do these things. Their function was not secret, they perform it
in the sight and with the knowledge of allees....and all the
people knew that the voice or hand of the god was theirs (i,e.
the priests)"l.

Further 1t should be noted that whilst offerings are
many and varied, care is taken to offer the object or objects
appropriate to each deity. Appropriate offerings to some of the
deities are as follows :=

Offerings to Esu (Eshu) include he-goat, dog, sheep, pig
and cowrie shells,

Those to Ifa include pig, goat, fowls and pounded yams,
Those to Obatala include snéil, white or bitter kola,
fowl, goat, sheep and a few articles of food. To the
worshippers of this deity, dogs, palm wine, pink kola
are ew?s or tabus,

Those 0 Ogun include dogs and beans,

Those to Sango (Shengo) include rem, fowl, kola and dry
fish 'Y -

Those to Odudua include sheep and palm.wine.

Those to Orisa Oko include dried meat, snail, yams and
beans, '

Those to Osun include rats, mice, goats, fowls and rabbit.
It is noteworthy that most.of the animals are sacred
animals in Anéient Egypt and some of them are animals sacred to
the deities with which Yoruba deities have been identified.
For example the foat was sacred to Osiris in Ancient Egypt; the
same anithal is sacred to Ifa (Wefer) who has been described as
a survival of Osiris, The pig was sacred to Su-t in Ancient

Egypt; the same animal is sacred to E-su,the Yoruba survival of Sai
1., Liber idem,’p.1u8.
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Just as appropriate offerings must be made to deities, so
elso must appropriate offerings be made for particular purposes.

Bishop James Johnson, who has studied the subject of Yoruba sacrifiee

&X closely writes

"Por every particular sacrifice a certain victim is
prescribed, and sometimes the same animal magy be prescribed
for more than one sacrifice; and so it is with meat and drink -
offerings e.g. against death in sickness, a sheep, and for
longevity, a dog; for strength to the body, a ram, sheep and
a cock; against losses, a basket of eggs, most of which are
usually employed with leaves sacred to Ifa; against being lied
upon (i.e. being slandered}, domestic pigeons and palm mut
shells; against trouble and misfortune, rats; against drought,
small crabs from which water drops each time ecach mekes a leap;
against a flood from incessent rain or for confusion of a plot,
snails; against a fire accodent, a wild hog or a duck with
different kinds of Ifa leaves; for victory in a time of war
a ram sheep and an old cock together; against the death of a
very young child, a hen that had had chickens; to be permitted
to come to a title and for the destruction of a plot, a wild

hog."1l
An analysis of these offerings shows that they are

connected with the sacred animals in Egypt. T'or example, the
sacrifice of a wild hog is necessafy fof the d estruction of a plot.
It will be remembered that it was in the form of a pig or hog that
Set or Sut treacherously injured the eye of Osiris, his enemy.

The destruction of a pig or hog is therefore regarded in Yorubaland
as capable of effecting the destruction of a plot Jjust as the
destruction: of fhe pig or hog in the case of Osiris ..would have
frustrated the plot of Set or Sut.

When prayers are answered, the Yoruba returns to give
thanks, He then offers the same or similar sacrifice. This is
guite in keeping with the Ancient Egyptian custom thus described by
Wilkinson:

"Thanksgiving for the birth of a child, escape from danger

or other marks of divine favour, were offered by individuals
through the medium of the priests. The same was also done in

1. Yerube-Hooshens#sn, Manners and Customs III. p..422.
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private; and secret as well as public Vows were maden
in .the hope of future favours.'! 1
Sacrifices can be described from the point of view of the.
range of persons for whom they eare intended or frem the purpose:
for which they are 1ntehded;
Sacrifice for en individual is usually'described‘es ggg
Ori (sacrifice to one's guardien spiritj. -
A fe&ily sacrifice is known as EFbg Agbole "Sacrifice -

of the household'.

o

' A township sacrifice is known as Ebp Igboro "Sacrifice
of the open etreet“ '

A city sacrifice is known as Ebo égbalu "Sacrlfice of

>f§weeping the town" or Ebp Qba "Sacrifice of the king".

Sacrifi&es which derive their titles from objects for

. which they are offered are meny end veried. Bishop Johnson's

collectionwof such sacrifices is very representative and is given
in the follow1ng pessage :- |

"There is a great veriety of sacrifice, and each prescrib-
ed sacrifice, or each set of such a sacrifice, takes its
‘neme generally from which it is offered.

Among them may be mentioned the following :~-
the redemption sacrifice;
the exchange sacrifice;
the wealth and the longevity sacrifice; ,
the sacrifice for recovery from illness and preventing
death;
those for the possession of strength and for the
avoiding of losses of esny kind;
those for protection against bein° a cause of trouble
to: one's own self;
those against being successfully plotted against;
those ageinst a fire eccident and for the removal of
drought, or the prevention or the cessation of a
. £lood of rein;
‘that for attaining to some title and office of >
;dignlty and that for securing a long enjoyment of the
~-office, especlally if he who seeks it had been told
. beforehand through Ifa divination.that his enaoyment

1. Ybrfﬁe Heatheniem.r

e er e s
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of it will not be long;

that for securing the sign or mark om: one's forehead
that would assure him of his safety from the approach
and touch of the angel of death, and of victory and
triumph over difficulty and trouble; and

that for acquiring superiority to others etc.

These various sacrifices mentioned, being-
atonement sacrifices, suggest the existence originally
in the mind of the Pagan Yoruba, that sin and the
anger of an offended god are the cause of the varlous
111ls incidental to human life, that blessings are only
t0o be had from him and according to his will, and
that for this he is to be propitiated by means of
sacrifice and offering, since he who desires them is
a sinner'. 1

MODES OF SACRIFICE.

Modes of sacrifice vary according to the nature or

. object of the sacrifice.

When the object of the sacrifice is to redeem or to

make s offefing in exchange for the 1ife of the person the
following modes may be adopted :-
(a) The sacrifice will be taken to a street, a cross-
road® or highway and left there. The acrifice usually
consists of food or animals, A noteworthy sacrifice
treated in this way is that of seven young chickens
offered in the bellef that their death will replace
that of the person for whom the offering is made. It
is supposed to be offered to certain nameless goddesses
whose appeasement will replace death with life for
the offerer. |

(b) The sacrifice will be burnt with fire and the ashes~

thrown outside the house.

1. Ypruba Heathenism

2. ggm are sacrifices offered by the Ancients at

?cate-,$QQQﬁ§§ of Night croas-roads

» See Luecian. Dialogues, T
[] [ ]
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(c) In the case of Bbo Iparg Ori "The sacrifice of the
exchange of one's fate or destiny (1lit. one's head), the
offerer lays his hand on the animal victim, Spmetimes
he touches the forehead of the animel with his own head
and rubs the whole body of the animal with his hands,
This done, the animsl is carried far away into the bush
and allowed to escape. The belief underlying the
sacrifice is that the fate of the offerer is trans-
ferred to the victim,

Offerings of the type just described are known as

Lbo Irapada "Redemption or Lxchange Sacrifice",

the chief'bbject of the offerer is the transference of

the offerer to the offeringz the following modes are

(a) The snimal victim may be taken across a river (if
any) and led into a deep bush,

(b) The victim may be thrown into a river or buried

alive with or without chains around the neck.

(c) The'victim.may?bevtakeh:fo the“edge of & river
and fastened so as to ensure that it perishes either
by hunger or by drovning when the river floods its banks.,
(@) Sometimes the victim is paraded through the
streets of thc town, The inhabitants come out in
turn to lay their hands on it, to ensure the trans-
ference of their guilt to it.

Offerings of this type are knovm as dﬁilt

Offerings.
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“When the chief object is to secure divine help for
accomplishing a purpose, the following method is adopted :-
The blood of the victim is sprinkled upon the lintels
and upon the door hanging oﬁ one of them. If a bird
is used as a victim and if a feathered animal is used,
its feathers are hung on various parts of the blood-
stained surﬂace; The flesh of the victim must be
boiled or roasted, and must be entirely consumed as
quickly as possible by the offefer, in a standing
posture. Such a sacrifice is known as EbQ’ Aba, that
is a purﬁose sacrifice or Ebq Age, that is, aqcbmplish-
ment secrifice, each being offered to a deity regarded
as assoclated with or interested in the fulfilment of
purposes,
It should be noted that Qlorun (the Supreme Deity) is

often described as Alaba-lagse, but éacrifices are not offered

to him as such.

B An interesting mode of sacrifice is adopted in the case
of sacrifice fgrnprotectipn against enemlies or for the suppress=—
ion of enemies, The pfiests stand in a straight line and throw
the offering to one another without allowing it to fall on the

ground, This is known as .- Ebo Agpesg,'that is, Heave offering.

No less interesting is the mode adopted in the case of
an atonement sacrifice. The head of the offerer is streaked
with the blood of the victim, thereby marking him as the person
for whom atonement is souéht and assuring him of the accepltance

of his offering. This form of sacrifice 1s often used when
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chiefs are being installed to their office, and its detestation
by christians has proved an impediment to their acceptance
of chieftaincies.

A somewhat similar method is adopted in the case of

Isami. The Babalawo and his assistant, the Ajigbgna, usual-

ly kill some victims and mix their blood with mud and some
sacred Ifa leaves. The mixture thus made is used in marking

the forehead of the offerers who had been waiting outside the

.

grove whilst the preparation is being made. This marking is

/

a visible sign assuring the offerer of escape from death.

Hence after the ceremony the offerers usually chant the song:

"Edu ti sa ni 1i ami, a ko ku mp. Iwerejeje ni Edu f£i sami.
"Edu has marked us, we shall not die again. It is the leaf of
Iwerejeje herb that he has used in doing the marking."

It is worth noting that in some cases the sacrifice

~is eaten at once, as 1n_thé case of Ebp Osu, whilst in other

caseés some of which have been pointed out above, the sacrifice
is thrown away or must not be eaten. In sbme cases the
sacrifice is attached to a pole and tossed about in” the wind
until the last remmnant of it disappears.

Dealing with the sacrifices of the Yorubas one cannot

but be struck with their resemblance to some of the Hebrew

- sacrifjces.5 . Among the sacrifices described above are those

which resemble the Hebrew 8in-0ffering on the Day of Atonqment,
the Scape-goat, the Passover, the Heave Offering and the
consecration of Prlest and of Cleansed Leper.

(Leviticus Chapter VIII vv. 23, 24 and XIV, 14 & 17.)
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Commenting on the parallels between the Yoruba and
the Hebrew sagrifices, Dr. TFFarrow says :

"These various resemblances to Hebrew religious cus-
, toms and leglslation, particularly when taken in
/ conjunction with the Hebrew native tradition of immigra--
’ tion from the east or north-east, have considerabdble
cumilative force. While they do not necessarily imply
any trace of Semitic descent, they would seem to _
indicate that the Semitic Hebrews and the Nigritiec
Yorubas belong to branches which at some early stage
were united to a common stem, and whether this is so
or not, it is very possible, if not probable, that
Hebrew and early Christian influence have many
centuries ago been brought down through the Sudén,
but the traces of Christian influence which may be
found are. too faint and too degenerate to have been
introduced by European voyagers to the West Coast", 1

This view traces the origin of the resemblances to contact
~ between the Yorubas and the Hebrews "at some arly stage".
On the other hand, P. Amaury Talbot seems to trace
the origin of the resemblénces to the fact that the Yorubas
have migrated from Egypt and the fact that there was close
‘contact between Egypt and the Sudan down to the Gulf of
-Guinea for many years after the migration of the Yorubas and
other West African tribes from Egypt,z
_Farther, Professor Leo Frobenius believes that the
cultukal survivals in manners, beliefs and customs must be
traced to a Nbrth Western "Atlantic culture', 5
The question of the cultural survivals has been
partly dealt with in Chapter 1 and will be finally discussed
in the last chaptér. It must be said here, héwefér, that
the evidence on the subject strongly suggésts that the
resemblances to Hebrew culture must beé traced to contact
1, Faith, Fetich and Fancies, pp. 167 168.
2. The Peoples of Southern ngeria,Vols.I II & III, passim. .

3. The Voice of Africa, Vols. I & II, Chapters VIII-XV,
partlcular;y Chapter XV and Ohapters XXI-XXVIII.
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between the Yorubas and the Hebrews whilst both of them were in .
Egypt,. . During the exile several colonies of Jews resided in
various parts of Egypt and many Jews settled in Egypt after the
Dispersion} some of whom were included in the comprehensive term
"Jews, devout men, out of every nation under-heaven"l.
The resemblances are so close as to suggest actual contact rather
than mere infiltration.

-The sacrifices resemble not oniy the Hebrew sacrifices,
but also some of the Egyptian sacrifices. Atsention has already
been called to the fact'that purification plays an important part
in the religious ceremonies._ In the case of several sacrifices,
the offerér is often first purified with water. This is quité
in keeping with Apcient Egyptian cugtom. Another importaﬁt
resemblance may be pointed out here. A Yoruba sacrifice of seven
chickens to some nameless goddesses has been described above. |
The.goddesses are undoubtedly the seven Hathor goddesses Who'
decide the fate of each person born into the wqudz or the seven
spirits frgqnently mentioned in the Book of the Dead, to whom
prayers were often made for safety or maintenance-of one's lifej.

Further, care should be taken that the nature of the
Yoruba sac¢rifices is not attiributed wholly and solely to Hebrew
influence. There are several sacrifices practised by the Yorubas
which are similar to those in Ancient Egypt. The meat- offerings,
drink offerings, harvest offerings and others may be mentioned as

' examples.  Even the burnt offering was found among the Ancient

Egyptians; For example, Setna, an Egyptian King, is said to have
1. acts, Chapter II, v. 5 - = - .
2, Erman, Egyptian Religion, p.179. :

3. Brusgsch, Thesarus, pp.117 et seq; The Book of the Dead (Edition
Wallis Budge), Chapter 17; Griffith, Demotic Magical Papyrus,

pp. 78, 79.

YR
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"caused ox, goose, Wine to be brought; he made a burnt-offering,
a drink offering before Isis of Coptos and Harpokrates"l.
Agaln, it was the duty of the prince in Ancient Egypt who was
also the highlpriest_to offer burnt sacrifice to the local god.2
Reference has been made in Chapter III to the prevalence -
of human sacrifice in Yorubaland before the advent of British
Government. A list of instances of such a sacrifice was also
given, showlng how closely allied was the sacrifice to the wor- .
ship of Esu, the survival of the Anclent Egyptian god Sut or Set.
Attention was also called to the similarity between the practice
of human sacrifice in Ancient Egypt3 and the same practice in
Yorubaland.
Detailed descriptions of the sacrifice as witnessed
or experienced by various writers or observers will now be given:
Writing about the practice in Lagos at the close of
the-eighteenth century Captain John: Adams sayé e
"The horrid custom of impaling alive a young female to
propitiate the favour of the goddess presiding over the
rainy season, that she may fill the horn of plenty, is
practised here annually. The immolation of the vietinm
ees00ebakes place soon after the vernal equinox, and
along with her are sacrificed sheep and goats; which,
together with yams, heads of maize and plantains, are
hung on stakes on each side of her. Females destined
to be thus destroyed are brought up for the express
purpose in the king's or.caboceer's seraglio, and it is
said thet their minds have been sopowerfully wrought

upon by the fetish men that they proceed to the plage of
execution with as much cheerfulness as. those infatuated

1. Griffith's World's Best Literature, Ds b273e B}

2. Maspero, Dawn of Civilization, p.122; See also Maspero,
Lectures historiques, ppe71-73. _ ,

3+ The prevalence of human sacrifice in Ancient Egypt can be
judged by the numerous references to the practice in works
on Anciént Egypt. The following are a few instances:i-
Maspero, New Light on Ancient Egypt, pp.31,32; Murray, Osi-
reion, p.30; Plutarch, Isis and Osiris, (translation by Mead)
IXxX111, 3, ﬁ; Athenaeus (edition Bohn) IV, 72 etc.
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Hindu women who are also burnt with their husbands,
One was impaled while I was at Lagos, but of course
I did not witness the ceremony.” I passed by where
her lifeless body still remained on the stake a few
days afterwards", 1
In a letter dated 20th August Mr. Bickersteth who paid
a visit to Abeokuta described a human sacrifice which was
rerformed as a means of propitiation for the election of a new
king. ' The ceremony contained features which would shock the
most hard-hearted person, unless he believes that such a
gruesome incident is necessary for the well-being of the
community, including himself.
Bishop James Johnson who had studied the subject very
_carefully and had probably witnessed the dreadful ceremony on
several occasions gives the followiﬁg interesting account of

the victim and of the mode of sacrifice :-

"the human victimeesessois commonly led and paraded

through the streets of the town or city of the sovereign

who would sacrifice him for the well-being of his
government and of every family or individual under it,
in order that he may carry off the guilt, misfortune
and death of everyone without exception. Ashes and
chalk would be employed %0 _hide his identity by the
one being freely thrown over his head and face painted
with the latter, whilst individuals would often rush
out of their houses to lay their hands upon him, that
they might thus transfer to him their sin,. guilt
trouble and death. This done, he is taken through a
temporary sacred shed of palm and other tree branches
and especially of the former, the I§§od'uE and to its
first dlvision whére matiy persons mig ollow Him,
and through a second where only the chiefs and other
important persons might escort and accompany him, and
to a third where only the Babalawo and his assistant,
the Ajigbona, are permitted to enter with him.

Here after he himself has given out or started his
last song, which is to be taken up by the large
assembly of people, who have been waiting to hear his
last word, or his last groan, his head is taken off-
and his blood offered to the gods. The announcement

1. Sketches taken during Ten Voyages to “Africa between the
years 1786 and 1800, pp.25, 26.
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of his last word, or his last groan, heard and
- taken up by the people, would be a signal for joy
and thanksgiving and for drum beating and dancing,
as an expression of their gratification, because
their sacrifice has been accepted, the divine
wrath is appeased and the prospect of prosperity
or increased prosperity assured." 1

Sometimes the victim is offered by means of a basket

into which he is hurled and which would then be forcibly

thrown flown from a great height. This is known at Abeokuta -

" as Basket Sacrifice.

Dr, Farrow thus describes the human sacrifice which

he experienced at Abeokuta ol

"Dhe last public human sacrifice in Abeokuta was
offered in 1891 ¢eee... A slave was purchased who was
to become the victim and was kept shut up for a week
or ten days before being killed....The victim
during the days of his incaceration was called by
the honourable title Oluwo (a title given to a
ruler of the country), and was allowed (according to-
the usual custom) to have every wish gratified,
excepting only liberty and life. On the day immedia-
tely preceding the’ death, he was taken in procession
round the township, made much of, and allowed to
gretify his every desire. On the fatal day he was
brought out and publicly clubbed to death, The
body was then tossed about, kicked, mocked and
abused; but afterwards worshipped as an orisa." 2

It may be added here that the more usual custom

was the beheading of the victime The following is a

description of the sacrifice in the case of Oranyan i-

"DPhe vietim destined to be offered up to Awranyan
‘(Oranyan) for success in war, though almést wor-
shipped up to the day of his death, they, however
experienced very different treatment; he was hustled,
beaten and finally dragged along the ground till
the grove where he was to be beheaded was reached,
In both cases, however, it was considered that the

- man would return to earth in a high position, and

women even used to pray that he might be reborn to

1.

them; after dgath they decorated the body, rubbed it

Yoruba Heathenisme.

2. Op. Cit. pPP.99, 100.
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with cam-wood and treated it with the greatest
honour". 1

 Huﬁan sacrifice was the supreme sacrifice of the
Yorubas. It was a practical demonstration of the desire.
to give the best to the deity to secure his active favour.
Although 1t was most prevalent in Ife, Ondo and Benin, yet
it was practised by the other tribes. Nowhere in Yorubaland
did it reach the colossal scale which made Dahomey notorious,

The deity to whom human sacrifice was most often
offered was Esu or Elegbara or Qbalufon, the Yoruba counter-
part of Sut or Set or Typhon.2 ~ It is also offered to
deities such as Ifa, Olorimerin, Sango and Ogun, in times of
stress or urgencye. Infants as 1n ﬁhe case of the annual
sacrifice to Qlorimerin, were offered just as:well as grown
up persons. In time of war when a human sacrifice 1is
offered to Ogun, the soldiers wmust take the field before the
corpse of the victim became rotten; otherwise the sacrifice -
becomes ineffectual. ‘

" In.the case of human sacrifice to Esu or El@gbara,
the terror inspired by the deity used to be so great as to
necessitate a public assurance that he had been propitiated.
Such an assurance used to bé given by the public exposure of
the victim's entrails before a shrine or temple and by the
suspension of his body from a tree or a lofty scaffolding of
poles.

CANNIBALISM,

Cannibalism does not exist in Yorubaland.  When the

1. P. Amaury Talbot, Peoples of Southern Nigeria VOlelIl
p. 858, 859.
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Yorubas emerged into the light of civilization, they had reached
a stage of refinement which made cannibalism abhorrent to them.
Traces of the practice, however, survive, and these are
found chiefly in comnection with religious worship. Colonel
Ellis gives the following instance :-

"the Priests of Ogun usually take out the hearts of
human v1ct1msl, which are dried, reduced to powder,
then mixed with rum and sold to person who wish to
be endowed with great courage and who drink the
mixture. The reason of this is that the heart is
believed to be the seadl of courage and to inherently
possess that gquality; and that when the heart is
devoured and swallowed the quality with which it is
imputed is also taken into the system“2 . _

.Dr. Farrow thus records his experience during his
sojourn at Abeokuta :-

"Oon the death of a king his heart'was taken out and
had to be eaten by his successor. Also the head of

the deceased monarch was presgrved and had to be
worshipped by the new ruler"

Dr. Farrow could not say that the heart was aétually
eaten, Exhaustive enquiries and indirect method of research
have resulted in a direct negation that the heart was ever eaten
raw or sodden. Usually.the heart was preserved in a sacred
calabash, or if the new king so desired, it would be reduced to
powder and mixed with rum and drunk.

The erroneous supposition that the heart was literally
eaten has arisen from the use of the Yoruba word "je" in a
restricted sense. The word "je" means "to eat", and therefore
the phrase "je Oba" has been taken to mean "to eat the king or
to eat the king's heart'. This is a Qrong_translation,_ Like

several other Yoruba words, the word "je" has several meanings.
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It has peen pointed out in a previous chapter that the word

comes from the West African root-word "ye" which means "to'exist,
to live'. The word "je" in Yoruba also means "to become", and
therefore "Jje Qba" merely means "to become king". If "je oba"
meens "“to eat the king", then "je aiye" must mean "to eat the
world", "je oga" must mean "to ea@ the master" even where a
person gssuming the post of a master has no predecessor, and
"je oye" mist mean “to eat = chiéftaincy. A similar mistake
will be made if the root-word "ye" is translated literally in
some of‘}he other West African languages. For example, in the
Ga language spoken at Aégra, ye gbi “to live, to exist", is
iiterally "to eat a day"; fel ye "“to be cold" is "to eat cold".
The traces of cammibalism are survivals of Ancient
Bgyptian beliefs and practices, In Ancient Egypt the heart of
a deceased person was'sometimes taken out bhefore mummification
and kept in a vase. Several.examples of this practice have
been found in tombs, and reference to it can be seen in the Book
of the Dead, Chapters XXVI to XXX B.® Writing on this subject ,
Professor E.A. Wallis Budge 'says :-

"a éreen stone scarébsecsseseOnNE side of which was
freguently made in the shape of~a heart, was placed
inside the body where the heart was before it was
removed before the process of mummification, or over
the place of the heart on the breast" o,

The eating of the heabdt and the belief in the importance
of the heart as the seat of intelligence and courage are also

similar to, and may be regarded as survivals of, the practice and

belief in Ancient Egypt. - The following passage written by

1. Edition by Prof. E. Wallis Budge, Ppei137-151.
2. Book of the Dead, Introduction p. cix.
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Professor Erman clearly supports this statement :-
"In the pyramid of Unas it is said that the king feeds
_on the gods, and devours their hearts and their crowns
and thereby gains their powers, so that their magic is
in his body; he swallows the understanding of every god"-,
In Ancient Egypt also, the head was sometimes separated
from the body2 and preserved by itself in the tomb. Since the
king's person is regarded as sacred or divine in Yorubaland, as
was the case in Ancient Egypt3, it is not surprising that the
'head of a deceased king_was pfeserved and worshipped by his

successor.

EWQS OR TABUS.

It has been pointed out above-that_the Yoruba thebry of
sacrifice has both a positive gnd a ﬂegative aspecte.

The negative aspect can be seen'in the numerous "“ewos"
(sometimes spelt phonefically as'bwéwsﬁ). | These ewos are
prohibitions or taboos which must be gtrictly observed. . "All
things are double of one another,." This corresponds with the
Yoruba belief, and hehce all the positive injunctions in regard
to.saérifice have their negaﬁive sides.

The ewos or taboos may be general or particular. = The
general 6nes apﬁly to all the members of the commnity irrespec-—
tive of tribe or clan. For example, failurée:tosperform the

funeral obsequies of a relation is an ewo to all Ybruba speaking

peoples, The particular ewos are those prescribed specially for

the worshippers of the different deities or for the different
classes of priests. For example, the priests and priestesses of

Obatala must not use the red kola or the red;palm oil, To them

~1. Egyptian Religion, p. 91.

2, See Flindus Petric, Ancient Egyptians,p.lL3,001l.129, see LO
paragraph 2.

3., See Murray,0sireion, p.3h, J.E.Quibell, Hierakonpolls,xxvi,B,
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it is an ewé. The ewos may be moral or ceremonial, or merely
imposed by custon. Some of them are very interesting, and it is
remarkable that civilization has A®® proved powerless in abolish-
ing them. Whatever may be their nature or scope, the ewos are
regarded as pre~-requisites for the welfare of the individual or
group and as necessary conditions for maintaining right relation-
éhip with the different deities., Neglect of ewos is regarded as
fraught with dire consequences. Anyone caught whilst infringlig
the tribal or national ewos will have himself to blame for the
severity of the public punishment which may be exacted for the

offence,
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CHAPTER XII.

PRIESTHOOD AND WO RS HTIP.

NO T XK

Oowing to a Bookbinder's error, this
chapter has been placed after Chapter

XIII. The error