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PREFACE

OFIEN the Yoruba people are thought of as a definite “tribal” or “ethnic” group,
Dr 8. O. Biobaku has shown that the use of the term “Yoruba to refer to the peoples
in Western Nigeria is largely the result of the influence of the Anglican. mission
in Abgokuta in the ninefeenth centary. Wallerstein says that the standard “Yoruba™
language evolved by the mission was the new unifying factor, and he quotes Hodgkin’s
remark: (T. Hodgkin, “Letter to Dr Biobaku,"” in Cdu, No.4, 1957, p. 42): “Everyone
recognizes that the notion of ‘being a Nigerian’ is a new kind of conception. But
it would seem that the notion of ‘being a Yoruba’ is not very much older™.! And
Lloyd points out that originally the term “Yoruba” applied only to the people of
the Qyo kingdom.2 _ BN e -

Descent is traced through the male line, and, traditionally, residence is patrilocal.
The lineage has not ceased to be a corporate group, even in the towns and cities, but
some of its functions have been taken over by veluntary associations of one kind
or another. No reliable figures oxist of the extent of polygyny among the Yoruba.
Lloyd cites one survey which suggests that Yoruba men who have reached the state
of ‘marriage have an average of two wives each; one-third have only one wife at
any given time, one-third have two, and one third have three o more wives,

In Ibadan, as well as in laye and in Lalupon, the chief political officer, the Balg
is assisted by a council of chiefs. (In Thadan, since 19335, this officer has been known
as the Olibadan.) Unlite other Yoruba towns, Ibadan has no sacred king or gba.
In the 1950s, administrative machinery of the Regional Government grew rapidly
and government became much more highly centralized than it was in the earlier
part of the colonial period?® Between 1953 and 1955 local government councils
weré started by the government of the Western Region, and these units have become
integral parts of a modem independent state. = . . e,

Farming is the predominant occupation of the Yoruba. According to Lloyd,
a typical Yoruba town has 70 per cent of its adult men engaged in farming, and
ten per cent each as craftsmen and traders. Farmiands extend for twenty miles around
Tbadan ; in smaller towns they go out four or five miles. Where farms are some distance
from the town, small hamlets are built and many people commute from town fo
farm. A complex marketing pattern moves agricnltural products from producer to
‘consumer and imported goods from Tbadan merchants and wholesalers fo purchasers
in the city, villages, and farms.* Thus far, there has been little industrialization

* t Immanuel Wallerstein, “Ethnicity and National Integration in West Africa,” Cahiers d'Erudes
Africaines No. 3-1, October, 1960, pp. 129-39, Reprinted in . L. Van den Berghe, Afvica: Social
Prablems of Change and Conflict; Chandler Publishing Company, 1963, pp, 472-82.

2 P. C, Lloyd, “The Yoruba of Nigeria,” in §. L. Gibbs, Peoples of Africa, Holt, Rinehart, and
Winston, Inc,, 1965, pp. 549-82, This is an excellent summary of Yoruba history and culture,

- 3P, C Lloyd, “Introduction,” in P..C. Lloyd, A. L. Mabogunje. and B. Awe, eds., The City of

ITbaden, Cambridge University Press, 1967, pp, 6-7; See G. Jenkins, “*Government dnd Politics

in Tbadan,” in ibid, ch. 11 -
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in Nigeria, and Ibadan has much less than Lagos. 1badan, Lagos and other cities
now have some modern department stores, hotels, office buildings and residences.

Free primary education was started in Western Nigeria in 1955 and resulted in
a massive expansion of instruction at this level up to 1960. Since that time the govern-
ment has encouraged consolidation to raise the standards and to reduce unnecessary
expenses. Callaway says that the city of Ibadan leads Nigeria and even West Africa
as a thriving centre of education at all levels.® The University of Ibadan, an out-
standing modern university founded in 1948, provided undergraduvate and graduate
instruction for nearly three thousand students in 1964, In recent years, unemployed
school leavers have constituted a serious social problem in Ibadan.

‘During the past two decades the growth of a prosperous and educated elite has
been an important development; but this group makes up less than one-half of
one per cent of the population in Western Nigeria, Since the present study deals
largely with traditional beliefs and practices, we are concerned here only indirectly
with the new elite.

Yoruba life is undergoing considerable change. New patterns are developing in
family life, government, education, the economy, religion, medicine, art, and in
other areas. Old ways, however, have not disappeared entirely, and the purpose of this
study is to give some indication of the extent both of the continuation and of the
changing of traditionalreligions and traditional medicine in the Ibadan areain 1964.

The sentiments, defined as “‘combinations of perception, belief, and feeling which
each person ¢arries in his mind as gnides for conduct and for the definition of reality,”
found by the team responsible for the Cornell-Aro Mental Health Research Project
in the Western Region is valuable in understanding “The Yoruba World”. These
sentiments pertain especially to the Egba Yoruba who live in the Abeokuta area,
but in the main, they are characteristic of Yoruba who reside in the Western Region.
We give below thirteen of the seventeen sentiments on the Cornell-Aro list, Referer.ce
to these sentiments will be helpful in examining the findings of the present study
on Yoruba religions and medicine.

SELECTED SENTIMENTS OF THE YORURA PEOPLES

1 The world is made up of many unseen forces—some malevolent, some polen-
tially malevolent. We must protect ourselves by every possible means.

2 One of the main ways to protect ourselves and our children and to ensure the
benevolence of the spirits is sacrifice, the killing of a living being.

3 Success is counted in children, wives, houses, money, land, titles and good
standing with one’s neighbours. All of us—adherents to traditional beliefs,

4 P. C. Lloyd, “The Yoruba of Nigetia,” pp. 555-6. See A. Callaway, "From Traditional Crafts «

to Modern Industries,” in Lloyd, Mabogunje, and Awe, op. cit,, ch. 8; B. W. Hodder, “The
Markets of Ibadan,” ibid,, ch, 9; and H.. A. Oluwasanmi, "The Agricuitural Environment™
ibid., ch. 3. : g

5 Archibald Callaway, “Educational Expansion and the Rise of Youth Unemployment,” in Lloyd
Mabogunje, and Awe, eds,, op. cit., ¢h. 10. )

¢ A, H. Leighton, T. A. Lambo, C. C. Hughes, I. C. Leighton, J. M. Murphy, and D. B. Macklin,
Psychiatric Disorder among the Yornba, Cornell University Press, 1963, ch. 3.
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Moslems, and Christians—believe in an after-life in which people are judged
as good or bad. The here and now is, however, important in its own right,

4 There are many changes coming which promise a better life for us. But we
had better not become so enchanted with the new as to depart radically from
the old customs and beliefs. i :

5 People have it within their power to bring harm and misfortune to others through

"~ magical means. Therefore, we must be careful in the way we treat each other.

6 Education is the golden key to success in life—if not for me at least for my
children.

7 There is nothing that money cannot do.

8 Everyone belongs somewhere in 2 group, but all people are not equal. Age,
sex and vested authority determine every situation, and we must respect the
people above us. ' : :

9 ...the mostimportantties are those in marriage and between parents and children.

10 Since our world as women is centered on children, it focuses on the future,
but we believe we can help them by continuing to practice many of our old ways.

11 Marriage is the normal and natural state for adults, and pelygyhy is the normal

and natural form of marriage. ;

12 Al of us belong in a variety of groups—family, village, compound, lineage,
or tribe—but except for the face-to-face relations of immediate families, loyal-
ties are now confused. :

13 Health is precious to all of ns. We have heard about germs and nutrition, but
if someone is after you with magic, it is mainly sickness or death that he will
be able to send.

The data in this study were obtained mainly from two sets of informants in the
Ibadan area: 275 “rank-and-file” informants and 35 persons who were reputed
to be especially well informed about traditional Yoruba religion, or medicine, or
both. The larger sample was reduced to 272 when it was found that three of these
individuals were non-Yoruba. Of the 272, 54 were residents of the village of Ijaye,
108 of Lalupon, and 110 of Ibadan. In ITbadan, 32 informants lived in the Oje section,
36 in Oke Qfa, and 42 in Isale Ijcbu. Data concerning the age, sex, marital status,
migration, education, occupation, religion of these informants are given in tables
in Chapter V and in the Appendix.

Of the 35 persons who were healers or leaders in traditional religions or both,
31 were identified with Ibadan sub-tribe, 2 were Ilesa, 1 was Ekiti, and 1 was Qtan-
Aiyegbaju. Thirty-two of these informants were male and 3 were female, and the
Iatter three were healers. None of these informants was under 30 years of age, 11

- were between 30 and 49, and 24 were from 50 to 90. Of these 35 “‘experts”, 18 lived

in Lalupon (8 healers, 6 traditional religious leaders; and 4 persons who were active
in both areas), and 17 resided in Ibadan (6 healers, 7 traditional religious leaders,
and 4 who played both roles). The 21 informants in this group with whom traditional
religion was discussed in some detail gave the following as their occupations: farming,

Xi
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7; healing, 6; If4 priest, 3; trading; 2; Esu priest, 1; babaldwo and healer, 1: and
far_nwr-hea.ler,._l., All of the ceremonial leaders interviewed in Lalupon are traditional
religionists, but two of the traditional religious “‘experts” in Ibadan said that they
are now Muslims, The latter two informants are discussed in Chapter VI. Of the 22
who had traditional healing practices, 11 were followers of the drisd only, 8 said they
were Muslims, and 3 claimed to be Christians. Only 3 of these 22 informants had
attended school; but one had had some private “lessons”. These four healers read
Yoruba, and ore of them claimed that he can read English and Arabic as well, In
school attendance and literacy, these healers are far behind the rank-and-file sample
for Ijaye, Lalupon, and Ibadan (see Tables 5 and 18.in Chapter V).

Tamindebtedto many colleagues and friends for advice and assistance in connection
with this study. My thanks go first to-more than three hundred Yoruba informants
who patiently and generously share their expericrces, beliefs and points of view with
me. Twenty physicians and medical scientists, members of the Faculty of Medicine,
University of Ibadan, or of the University College Hospital Stafl, or in private practice
in the city of Ibadan, whokindly found time to discuss withthe wyiter many aspects
of the practice of medicine in Nigeria. The collaboration of three rescarch assistants,
M. 0. Ogunyemi, Adekunle Adeniran and Amos Adesimi, was invaluable, Dr Joseph
Black, formerly Dean of the Facuity of Social Sciences, University of Ibadan, facili-
tated this study in many ways. Albert J. McQueen provided many suggestions on
fieldwork in Nigeria, and Kiyoshi Ikeda has been most generous and helpful in
advising the author on statistical reporting, During his senior year at Oberlin College,
David Ford programmed and processed the data obtained from the 272 rank-and-file
informants. &

I deeply appreciate the collaboration of the following people, in editing and tone

. marking the Yoruba text: Professor E. Ojo Arewa, Department of Anthropology,

the Ohio State University: Mr Adedayo Adeyemi, formerly Educational Specialist,
Musenm of African Art, Washington, D.C.; Mr Agboola Adeniji, Institute of African
Studies, University of Ibadan; Rt. Rev. T, T. Solaru, Methodist Bishop of Tbadan;
and Mr Val Olayemi, Ibadan University Press. The timely professioral assistance
of Dr Peter B. Hammond has made it possible for the manuseript to be completed
for publication, The author, however, is alone resnonsible for the form which this
report has taken. My wife, Eleanor Brown Simpson, helped with the classification
of the data in Ibadan and in Oberlin, and assisted the writer in many other ways.
For excellent secretarial assistance, T am grateful to Miss June Wright, Mys Arlene
Hall, Mrs Margie Tidwell, and Mrs Patricia Best, . - Gtz
* For the financial support which made the field trip to Nigeria possible, I am deeply
appreciative for grants made by the Joint Committee on African Studies (Social
Science Research Council and American Council of Learned Societies), the National
Ingtitute of Mental Health (MH 08127-01), the American Philosophical Society,
and Oberlin College. skl 4 i sl T ;
Oberlin College et il L
Oberlin, Ohio, U.S.4A. ' ’ " " (GEORGE EATON SiMPSON
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3 CHAPTER 1
TRADITIONAL RELIGIONS IN THE IBADAN AREA

Yorusa religion has been called a “mixed bag of individual cults”, with Olddiimaré
(also known as Qlérun) holding the cults together.! According to Idowu, Olédimaré
“has always been placed first and far above the divinities.”2 This scholar regards tradi-
tional Yoruba religion as monotheism (or Diffused Monotheism or Olodumareism)
with the well-known divinities serving as ministers of Olddiimaré. The question of the
historical origin, as well as the original “purity”, of this “monotheism”, Idowu says
is debatable, but some Yoruba elders hold that “the crowd of divinities which now
inhabit their pantheon is a later aceretion the effect of which has not altogether been to
the benefit of their religion.®”” Other investigators have considered Yoruba religions to
be polytheistic. For our purposes, this question isnot of very greatimportance. Later
in this chapter we summarize the views of our best versed informants on present day
beliefs about Olédumare:

Although there are hundreds of divinities in traditional Yoruba religion (the number
is variously given as 200, 201, 400, 600, 1060, 1440), approximately two dozen over-
shadow the others in the Ibadan area. Nature gods such as $angd, Qsun, and Sanpon-
n4, and functional deities, including Orlinmila, Ogiin and Obatala, are held by
lingages, but no lineage has a monopoly on one of the major gods or goddesses and
there are always individuals who have become followers of a given deity because
Ortinmila, the god of divination, has told them to appeal to that drisd or because one
of the gods has helped him in time of crisis.? There is a cult for each deity, and each
cult-group holds an annual ceremony for its drisd. Often a traditional religionist is a
follower of several divinities, but he worships each one separately. Ritual patterns
vary from cult to cult; relatively few new elements have been introduced into tradi-
tional Yoruba religions in recent years.

OLODUMARE AND THE LEADING ORISA: BELIEFS AND RITUALS

We point out in Chapters V and VI that only five per cent of our 272 ordinary
informants said that they worship the drisa. Half of this group worship the érisd only,
the other half are Christian-drisd or Mosleri-drisd worshippers. It is of interest that
ten per cent of 183 informants (7 per cent of the total sample) replied affirmatively
to the question of whether they worship their lineage orlsd. Together orisa worshippers
and contributors to traditional annual ceremonies constitute 19 per cent of the sample
of 272 informants. In time of serious trouble, a large proportion of the Yoruba
consult a babaldwe or other traditional religious leader for guidance, and, in many
cases, this leads to the presentation of sacrifices to an drisd.
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OLODUMARE

fdowu writes that in all previous works dealing with Yoruba religion, “the Deity
has been assigned a place which makes Him very remote, of little account in the
scheme of things”.” According to him, three reasons account for this treatment:
first, the objective phenomena'in Yoruba religion are the cults of the orisd; second,
temples are not erected nor areimages dedicated to Olédtimard ; and third, the people’s
conception of the Deity is a reflection of their social structure. On the last point,
Idowu says that in Yoruba etiquette it is not proper for a young person to approach
an elder directly when secking a special favour; hence, “after each act of worship
before any of the divinities, people conclude by saying Ki Olédimaré gha 4 o—*‘May
Olédumare accept it” or 4 similar expression. Concerning the status of Olédimaré,
Idowu findg- ' £ '

Yoruba theology emphasizes the unique status of Olédiimars, He is supreme
over all in heaven, acknowledged by all the divinities as the Head to whom

all authority and allegiance is due. He js not one among many; not even

*Olédiimaré-in-council.” His status of Supremacy is absolute. Things happen
when He approves; things do not come to pass if He disapproves. In w-ursgip,
the Yoruba hold Him ultimately First and Last; in man's daily life, he has
the ultimate pre-eminence.6 _

The Yoruba appear to be satisfied with the gods with whom they are in immediate
touch because they believe that when the drisd have been warshipped, they will
transmit what is necessary to Olédumare. The greatness of Olédumare does not,
however, preclude direct approach to him, and the people “pray to him directly and
at any time and place as needs arise”. There is a specific cuit of Olédumare, Idowu
says, with the worship taking place in the open. Today ritualistic worship on a regular
basis is dying out; in some places it is no longer known, and in others it has become
the cult of the women. ' ' : ' '

In the main, our finding coincide with Idowu’s. Traditional priests and others who
play or have played leading parts in religious ceremonies in the Ibadan area hold the
following views: first, Olddumare is the Supreme Origd and is the creator of all beings
including the other érisa; second, he is all powerful and there is nothing that he cannot
do; third, there is no annual ceremoay for him but his name is mentioned during
ceremonies for the orisd; fourth, the drisd are intermediaries between Olédumare and
men and he is worshipped through the drisd; fifth, people pray to him to guide and
protect them; and sixth, today there is no shrine or temple for Olédumare and no
sacrifices are given to him. When asked if he knew any verses attributed to Olédumare
or said in honour of him, a Muslim diviner-healer who still takes some part in annual
ceremonies for four of the érisd said that people read the Bible or the Koran as
messages from God, A devotee of If4 and Qbit4l4 gaye this OlédGmar? verse:

Oba atéyése, : The Lord who corrects every wrong on earth
Obaada-eda. The Lord who creates all beings.

One of the twenty-one traditional religious leaders interviewed in Lalupon and
Ibadan, a man who is a follower of Ogun and of Qya, mentioned Qlérun as one of
the arisd bhe worships.

TRADITIONAL RELIGIONS IN THE IBADAN AREA 3

R OBATALA

Obatala, known also as Qrisa-nl4, Orisasla, Oglyén, and, in some places, Olifon,
is called by Idowu “the arch-divinity” of Yorubaland. In this scholdr’s words,
Qbatala represents “the idea of ritual and ethical purity,” symbolized by the immacu-
late whiteness associated with him—inside walls of temples washed white, emblems
kept in white containers, and white robes, ornaments and beads for his priests and
priestesses. My informants regard QbatAl4 as intelligent, even-tempered and gentle,
but as an importaat and powerful drigd. They said that Qlorun assigned Qbatala
{said by two babaldwo we knew to be a goddess) the duty of motlding children-and
putting them in the uteruses of their mothers. Obatals is responsible, therefore, for
the normal or the abnormal characieristics of human beings. Such deformities as
hunchback, paralysis, albinoism, deaf mutism, and crippling deformities present at
birth or which appear later are due to Qbatéla. Causing these defects is not necessarily
intentional on Qbatald’s part. He may make mistakes while moulding a child. In most
cases, however, the abnormalities are thought to be his way of punishing the mother
for wrongdoing. A pregnant woman who speaks disparagingly of Qbatéla, steals a
snail, violates certain food taboos such as drinking palm wine or eating snails, or, in
some lineages, comes out of the room where she delivered before the sixth day, is
likely to have a defective child. His followers and others appeal to him for children,
prosperity, the avenging of wrongs, and the curing of illnesses and deformities.
A babaldwo, who is also a devotee of Obatala, said that Obitala attacks people who
displease him with kdkord (worms). A Muslim diviner-healer whose father was an
(batala priest, an Ibadan man who says he contributes to the cost of annual ceremo-
nies which his relatives give in villages (and who probably participates, himselfin some
traditional ceremonies), said that if any member of the Obatéla cult ate new yams
before the specified day, all of his skin would peel off.

The relative power and the interpersonal relations of the: drisd are interesting.
According to Idowu, tradition holds that Qbatala is Olodumard’s executive deputy
on earth, while Qriinmila is his deputy in matters of knowledge and wisdom.'? He says
also that the relationship between Qbatila and Qrunmild is a close one, but that
QOrunmila was sent to help and advise Obatal4, the senior and the leader. We refer
later to the relationships between Ol¢run and Egu, Qrunmila and Esu, Qrunmila and
Osanyin, and Sangé and two of his wives (Qsun and Qya), i

A Lalupon babaldwo whao is also a follower of $angé, Ogun, Qsanyin, Qbatal4, and
Qvya, told the following legend:

Orisdald has no children but he has authority, so all children belong to him.
When he was a very old man he consulted an oracle on how he could become an
orisd who would be worshipped by everyone. He was asked to sacrifice 200
elephants. How could an old man kill 200 elephants ?,One day he went to hunt -
elephants and came to a pit filled with toads, fish, and chgr animals that had
become so dry that these animals were in danger of perishing. They heard the
sound of his walking and appealed to him to save them. He told them he was
hunting for elephants, and they said that if they were saved they would kil 200
elephants for him. Qbatald pointed his walking stick to heaven and recited an
incantation. Rain started to fall and before daybreak the well was filled. He

expected the creatures in the pit to fulfil thieir promise, but he did not see them
the following morning. He carried his walking stick to the well. When he asked
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them to keep their promise, they told him that they could not hold the leg of an
clephant to say nothing of killing one. Instead, they would worship him, At
tha‘_t time Qbatdla became an drisd to be worshipped. !l

The Annual Ceremony for Obatdld"

During the afternoon of the day before the ceremony, new yams are brought from
the farms. Some of the yams are cut in half and, after oil is put on the pieces. the
participants taste the new yams. From then on cooked yams may be eaten.

' On the evening before the annual ceremony for Qbatala, his emblem is washed with
water into which ddindiin, 181, rinvin, and akéko leaves have been squeezed and to
which palm oil and shea butter have been added, (By some, the emblem is said to
consist of a piece of metal (0/¢) and a shell kept inacovered calabash ; others say the
emblem includes the ¢/é, a bone and trunk of an elephant.)’’ Also on the first night,
split kolanuts or the halves of new yams are thrown to determine whether the offer-
ings, which may include a basketful of snails, female goats, hens, a cock, pigeons,
guinea-fowls, kolanuts, shea butter, eggs, fish, corn, pounded yam, éfury, and alligator
peppers are acceptable. The next day some of the snails ave sacrificed and the water
from them i poured on the shrine. Then the animals are killed and their blood is
poured on the shrine. Some of the yams are pounded, s»me ave cooked, and portions
of this food, together with some of the cooked meat and snails, are placed on top
of the shrine. Drumming. dancing, and the flogging of one another occur as songs
such as the following are sung: . ' ' ;

. Oléwod mi ghobi 16w kan,
Ariyd! _ .
Oldwao mi ghasé 1owdd mi,

My lord accepts my hola nut offering at once.
Ariyd! (an exclamation of joy) .
Ariyd My lord accepts my offerings. Ariva

Eépat Opa payan je.

3 [épa! The drisa has accepted the yam offerings
Bépa! A miisu loko. Eépal-

fépal We have brought new yams from the
farm. Eépa!

Emi rowd, mo ba orisa serd 0. | have time to worship the drisd. -
Eni k6 rowd a ja wira wogbo lop. One who has no time (to worship the orisd)
strays madly into the forest. :

Orisaala gbi mi o, éni a ni ni Orisadla save me; one expects succour

gbani. from one's god.

Emi ko mokan. I do not know any way of saving myself.

Orisa Qgiyan gba mi v, eni a ni  Origd Qglydn save me, one expects succour
- nif ghani. from one’s god.

Fmi ko mokan, I do not know any method (of saving myself).

The following prayer is representative of many which are recited during the annual
ceremony for Qbatala: :

Aladbiladse, ata-ta~§i-&kﬁn, One who gives suggestions and also gives

an i : commands, One who i3 very powerful

Qrisd somidieniiyi, so mi di

‘ Orisa make me an honourable being.
eni dve. .
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o fi fin mi.

(Ibatala, Obatarisi, oba pata-

pata tii ba won gbé Ode franjé.

Orisaala, Ogirighanigho, alayé
ti won nfi ayé fun.

Obamo-bora-kalg,
Ayinmo-niké, ada-won-liro,

Obatala, Obatarisd, Orisd alase
{gdn baba oyin.

Oréré yelo agan wo. _
Att-won-ké-nib-i-ti-win-ghé-

ndana-ird.

Oniwd pélé.

Ada-won-lipa, a-da-won-laro,
Qrisa QOgiyan, aji-ghona aja-

_gbona, okiki irtingbon.
Jagungagun, ofiwd-ija-wodd.

O jagun jagun fighon wodo.

Abudi Olikanbé.
O fagida fa won wodo.

Aboju-bonighésé-léra

 Ajindki, odighangudu,
Qiagun jagun-pogbon-wodo,

Aldjogiin 0kiki, ariwo ko pola

-Obatald mé fiké pén mi; omo  Obatala, don’t put a hump on my back;

it is a child you should give me (to carry on
‘my back).

Verses recited in praise of (Obatald include the following—

Obatala, Obatarisa, the fierce king of the
gods, who lives with others in Iranjé.t4

Orisaala, the great one who owns the world
and to whom the control of the world must be
assigned. : .

One who peels off the skin of people.

One who twists the hunchback and also
creates the lame. '

Obatila, Qbatarisd, the orisd with anthority.
. Who is as precious as pure honey.

- The god who gives children to the barren.

One who scatters them where they are
conspiring,
The gentle one.
Who breaks peoples arms and creates the lame
Oglyan, the fearsome warrior god with a
bushy beard. . ;
The warrior who enters a river in a fighting
mood. '
The warrior who enters a river throwing
batons. | 4 '
The god with inexhaustible strength.
One who drags his enemies into a river with
a rope.
A god whose face terrifies the debtor.
Who is as massive as an elephant.
‘Who fights until he enters a river, carrying -
batons on his back. ;
An inheritor of reputation, whose great fame
does not detract from his authority.

AbisdkSto-gbdst-méfa-nilé-alaréd. One who allows his trousers to remain in the

 Aré-ghijagbaja-ko-Iond;

Onigniti 6 bAIEJA KO wh
ko6,

N &2 A ki nin & waé j6kod

‘dye for 'six months.

One who is prepared to meet force with force.
And who challenges anyone who wishesto
fight to come forward. ;
1 cannot fight; why should I come foward?

The musical instruments used in a ceremony for Obatala include: ighin (a large
drum covered on one end), talking drums, sékéré, a piece of iron with rings around
the edges, and a large iron bell (¢/8) which announces the beginning of the worship.
No rattles are used, '

Typically, about five per cent of the

participants become possessed during an annual
ceremony. These persons stagger here and there, and then sit down and are supported
by other worshippers chanting the praises of (¥hatdld. Those who are possessed foretell
future events, and they may point out those who have committed offences such as
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adultery or tell women who have been unable to bear children what to do in order to
have children.

The participants in Qbatald’s ceremony wear white dresses and white beads. At
some point after the sacrifices have been offered, a procession of the worshippers may
dance through the town. On the seventh day, the remains of the sacrifices are taken
from the shrine and deposited at a crossroads. Returning from the crossroads, the
participants sing:

Woyi am¢din o, omo, yovo By this time next year, may I have many

16déde mi. many children in my house.
{Repeated several times)
Q1611 6 dorf ¢ mi. Let every one hold his “ori.”"15

Awddi dké maa gbé mi 161i lo. May the hawk not carry away my “ori." 16
{Repeated several times)

Orisd, gbomo wa jukaldjoké.  Orisa, bring many children.

Qbatala, ghémo wa jukulgjiké. Obatald, bring many children.

A Second Qbatdld or Olifgn Ceremony

In Lalupon the Olifgn cultis often referred to as the “women’s cult”. In this village,
formerly both men and women worshipped OIUfon, but all of the male followers have
died and ordinarily men are not affiliated with the cult. Ore woman informant said
that Islam and Christianity “‘have robbed the érisd of male devotees”. Occasionally,
as a result of divination, men may take part in the worship of Olifén. Usually such
men have been ill and have been unable to find a remedy other than worshipping
Olfgn, Like most of the drisd, Olif¢n can be used to avenge mistreatment. He is
propitiated with cold water and kola-nuts, or he may be consulted by throwing sixteen
cowry shells on the ground. The pattern of the shells indicates what Olifén demands
to avenge the aggrieved person. Devotees of Olifon are believed to be fucky and
prosperous people. Through worshipping Olf¢n the women get children and they
obtain money with which to build houses or purchase the things they need.

Olif¢n can be particularly helpful in enabling infertile women to have children.
When such a woman gives birth to a child, she sacrifices a goat to Olifén. Other
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Orisa nif béni be éda,

Yanganmu, oun nii ba ni be
ori eni,

Okod mi, Ogbdoghbd, séj¢ domo.

Oniwa pélé, aba-ni-téri-eni-se.

Kukamé okod mi funfun ni,

- Ewa ré funfun ni,

Asdowd-ila dizdig, omo akin
ard.

Otémoole, témo ¢ni,

Okunmog-16sun kunme lata. :

Oyimo-léré-yimo-Iééri.
Ajagun si-we o, ikt eléyibd.

Jagun aréwo yayan;

Okunrin lebelebe janyin janyin;
Bi ¢s¢ okd, bi ¢s¢ obe,
Ohun rirgrird ni baba nje,

0Oldjo, oko¢ mi, akanti oke.

Mo stiré sésé¢ to Lawori-mele
nilé onimolé.

Abara-gba-osun-bi-ogiri,

Eglingin ard [la.

O fi ogbutin jinrinjirin ji ot
oloti mu;

Ko mo oghutin kékéké mi,
baba okanjua.

Orisa is the one who pleads for one before
one’s creator.

Yanganmu, you are the one who appeases
one’s partner,t7

My lord, Qgbdogbd, who turns blood into
a child;

The gentle one who helps fo make one’s
luck better.

My lord’s jumper is white, his robe is also
~ white.

One who trades in white things, son of the
valiant man in the other world.

One who makes a little child lie on the bare

~ floor and lie on the mat.

One who rubs a little child with camwood
and rubs him with red pepper.

One who rolls a little child in mud and ash,

The war-faring one who is responsible for
the death of Europeans;

The war faring one who has large fingers
with which to eat pounded yam.

The man covered with several jingling things,

Like broken hoes, like broken knives,

It is only soft or succnlent things that father
eats.

Oldjo, my lord, who is as huge as # mountain.

I run to Lawdrid the drisg of the other
world.

The one who has a large body to take plenty
of camwood : N
The ancestral spirit of the people of 114
Who steals other people’s wine with a large,

deep calabash;
A very greedy one who never steals with
small calabashes,

_ " QRUNMILA
offerings to Olafon include snails, beans, eggs, rats, and fish. After the sacrifices have

been made, the women drink cold water. For any ceremony for Olifén, the partici-
pants must wear white garments: dresses, underwear, head ties; in the Lalupon cult,
the priest, even if a woman, wears white trousers. White chalk is rubbed on the face,
and bracelets made of strips of brass wire (often referred to as brass) are worn.

The following praise verse for Olifon was obtained from the leader of the “women’s
cult” in Lalupon.

The oracle god is one of Oléditmare’s principal representatives on earth, One of my
informants said that Orlinmila reports on the activities of other mdldkds (angels:
drisa) to God, a role Idowu says is played by Esit.!® Great wisdom and power are
attributed to Qriinmild, and Iff divination is associated with the Qrinmila cult.
(Some of my informants, including men who are priests in this cult, say they are
followers of If4, or they use the two terms interchangeably).

Ardmi tith sooghn abiky
Orisd, jé ki omi tiith k6 tn

temi;

Orf mi ko gbd, mo siré sésé,
mo to Tkalsfin lo;
va mi ko gbériy; mo siré 1o
Orisalawe,

One who uses cold water as medicine to

_prevent the re-incarnated child from dying.

tisd, may your cold water stop mine from
dying.
Not yet sufficiently mature, I run to Iktl¢fin's
ghrine,
Not yet sufficiently brave, I run to OQrisa-
lawé’s shrine.

In addition to his skill and wisdom in matters pertaining to divination, Qriirmila
tells the babaldwo what roots and leaves should be used in healing. In this field he is
assisted by QOsanyin, who is variously said to be a brother, friend, partner, or servant
of Orinmild. Qsanyin is the drisa who controls 201 roots and leaves and knows their
application in curing various illnesses. Like a number of the érisa, Qrinmila can be
used for any good purpose or to cause misfortune.

There are innumerable beliefs and legends about Qrinmild. of which we give
several examples:
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1 Qlgrun and Qrinmila had an argument, and, when it was discovered that
Qrinmily was correct, he was sent from heaven to earth for being too clever.

2 Qrinmila has no bones in his body. He is carried about by others.

3 When Olédumaré (said by one babaldwo to be a son of Qlérun) was i, it
Qrinmild whe treated him. Qlérun) was ill, it was

4 Orunxmia had no brothers and sisters until he used 180 paim nuts (eyin) to make
a medicine for his mother who then became pregnant and gave birth to Qsanyin.

5 No human being gave birth to Qrtinmila, He descended from heaven to the
earth, landing in a jungle amidst banana plants. There he was found by human beings
wearing beaded necklaces, beaded bracelets, and an aketé (hat). With him they found
an @péft?., Ifé palm-nuts, and the If§ vessel, as well as an offering consisting of a rat, a
fish, snails, and a female goat. His coming has been foretold by a babaldwo who said
the people would see a peculiar stranger and that when found in the bush he should
be brought to town in a festive mood—drumming, dancing, singing. When If4 was
found, the babaldwo made an offering of rats, female goats, fish, other animals, and
various foods in the bush and from there they danced home carrying If4 along with
them. Those in the procession are said to have sung:

E ki o! Bgtngan Ohisf¢ Ifs Greetings! the Egingin of Ifé, If4 has
rode. descended into the world
E ki o! Egingin Olife Ifa Greetings! the Fgingin of Ifé, IfA has

rode. descended into the world. :
E kit o! Egiingiin Oluf¢ Ifa Greetings! the Eglngin of Ifé, Ifi has
rode. descended into the world,

Thereafz_er, 1fé taught the babaldwo the priestly art and the art of healing. This infor-
mant said that no one knows when Ifa departed to the unknown. He did not die, but,
went away like lightning.

6 Qrinmila lived in the bush among the palm trees. One day he impersonated a
human being, dressed in tattered banana leaves, and headed for Iwo (a town near
Ibadan). At Iwo, he saw the Oba in all his glory, with many attendants in his court
and many chiefs around him, It was the time of the annual feast in Two. Ortinmila
entered the town in his tattered banana leaves, sat down in front of the Oba’s hounse
and helped himself to the remnants of food which had been thrown away after the
feast. When the Qba saw this, he regarded Qrfinmili asa strange character and ordered
a plate of meal for him. Qrinmila told the Oba he wanted to sleep in the town. In
order to get this sirange character out of town, the Qba ordered his servants to
prepare a place for him with all the bedding sprayed with itching hair of the seeds of
a certain plant. Qriinmila slept on this, and, when he felt the itching, ran to the river
and took a bath. Early the next morning he went to the Oba and told him that he had
had a nice sleep. Then he threw down his §p/¢ and divined for the Oba. He told him
that he would have a long, prosperous reign. Later he continued his strange behaviour,
eating remnants of food and divining for people. On his third day in Iwo, people
gathered around Qrinmila and the princess said that she had decided to marry him.
Everyone was horrified, but the girl was determined to marry Qréinmila. She told her
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father that if she married a prince or an oba like himself, the man would hkave no

respect for her. But if she married this poor man, he would regard her highly. Her
father then agreed to the marriage. He then divided his possessions into two parts and

gave one part to Orfinmild, who took his bride out of the town. He had many atten-

dants, horses, and other possessions because of his father-in-law’s gifts. He went to a

nearby town and settled. When people saw him living in great splenidour they paid

homage to him. When they asked who his wife was, he answered that it was the

“humiliation he suffered in Iwo”. (}y4 means humiliation in Yoruba. The town where

he suffered the humiliation was Iwo. The two taken together are fyd-Hw6. The Yoruba
word for wife is Jydwé.) Hence, according to this informant, from that time on;

Yoruba referred to Qrinmild’s bride as lyaws. : i o

7 Qrinmild wanted to marry a girl, but she refused to marry him. At the same
time, a son of Qlérun was ill, so Qrinmila was recalled to heaven to treat the sick
man. Qrinmil} divined and told Qldrun that the blood of & new arrival to heaven was
needed for a sacrifice. But the new arrival (probably by virtue of Ortnmila’s power)
was the girl who had refused to marry him on earth. She was brou ght before Qriinmila.
When her veil was removed, Ortinmila saw that she was his intended wife. The girl
agreed to marry Ortinmila and part of her hair instead of her blood was used for the
offering. Ortinmila now led his wife back to earth and told her parents that their
daughter was not dead. When they went to the girl's burial place they found nothing
but an empty grave.

According to Idowu, Qrinmild constitutes “another element of the demands and
sanctions of morality” in Yoruba religion. A babaldwo is constrained not to abuse his
office in any way, use his position to enrich himself, or refuse his services because a
person is too poor to pay a fee for divination. Today some seem to know. nothing
about thissacred injunction, and others ignore it.?% Asan example of today’s materia-
lism, an Tbadan babaldwo said that if a girl who is ill is cured by an Qrinmila priest
and he later marries her, he does not pay a bride price, . . : :

The Annual Qrinmila (Ifd) Ceremony . N ® o
Anaccount of the first evening of the annual ceremoriy for Qrinmila obtained from

informants in Lalupon, including an important babaldwo, may be compared with

the beginning of this ceremony witnessed in the Oje section of Thadan on 26 September,

Lalupon : i ;

Sixteen leaves are collected from sixteen different plants representing the sixteen
palm-nuts used in Tf4 divination. The leaves are arranged on the ground and an 1fa
board is placed on them. Picces of each leaf are cut off and washed in a bowl. The
water is then used to wash the objects used in the worship of Qrinmila: the beads.
bracelets, cow tail and so on. Also, the Ifa priest bathes with this water before opening
the rites. The following offerings are made to QOranmila: two kola-nuts, two bitter

kola-nuts, two alligator peppers, two rats, two fish, a female goat, and a bunch of
yams tied with palm leaves. The participants begin “‘to recite 14", that is, to repeat
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odti from the corpus of If4 recitals. After each od, chants are sung, When the sixteenth
odiy i reached, the female goat is sacrificed, A procession of the participants dances
through the village, with more or less continuous singing, drumming, and beating of
the agogo (iron gong), but there is no spirit possession. Part of the blood of the she-
goat is poured on If4 (a small wooden container holding sixteen palm nuts); the restis
putin a bowl. Occasionally the priest who recites the odi licks the blood in the bowl;
otherwise, it is believed, he may faint. Throughout the ceremony both the gpéld
(divination chain) and the If4 palm-nuts are used, By consulting the palm-nuts, the

. priests ascertain whether misfortune will affect any member of the lineage, and, if so,
how this may be averted. The offerings are eaten by the participants within a short
time after the sacrifices are made. Those giving the annual ritual may buy beef to serve
their friends during the rites. The presiding priests, plus friends attending the cere-
mony who are Ifé priests in other towns, pray that they may be able to return for
the Ifd ceremony the following year. An example follows:

Bi a ti se wa bi pela ara lile

lodun yii, . As we are in good health at this ceremony,
Ki & tin & pé jo 1ati bo ¢ pilu
alafia ni odan ¢ mbd May we thus gather here next year to worship.

The drums used are the ipésé and the dundsin. There are sacrifices at times other than
the annual ceremony, ¢.g., fowls, rams, he-goats and ducks.

Ojé, Ibadan, 26 September, 1964

On the first night of this annual ceremony, the palm-nuts signifying If4 were washed
in a large enamel bow! for about half an hour in the babaldwo’s consultation room.
They were then placed in a large wooden bowl with six main sections in addition to a
round center section. The thirty persons who were present, including the babaldwo's
two wives and six children, assumed a kneeling position during the ceremony. The
babaldwo prayed to Qrinmild while the co-leader of the ceremony pounded on the
concrete floor with an frpke in the form of a cutlass blade with 2 bell attached to
summon Ifd. A five-kobo piece was placed on the floor in front of the wooden bowl,
and three animal horns (two ram’s horns and a deer’s horn) used in cursing a victim or
blessing a client stood against the wall behind the large wooden bowl. The leaders
changed roles, with the babaldwo tapping the floor with the frpke while his confrere
prayed. The co-leader dipped the fingers of his right hand in a bow! of water and
sprinkled water on the kola-nuts lying in front of Qrinmild’s emblem. Also, he
poured a small quantity of palm oil on the floor and rubbed it into the floor with one
finger. Several times during the praying, the sacrificial goat was pulled forward by the
rope attached to its neck and shown to Ifi. At one point, cach participant in the
ceremony leaned forward and touched his head to the goat’s head,

The babaldwo placed a bundle of three yams, to which a dried rat and a dried fish
had been tied, on his head. He then started the divination rites by touching with a
kola-nut the forchead of each person for whom an offering was to be made. He splita
nut into quarters, placed them between the palms of his hands, and with a twisting
movement of his hands, threw them on the floor. When two segments of a nut fell up
and two down, the offering was acceptable to If4. After a favourable reply was received,
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two of the segments were placed in the large wooden bowl containing the palm-nuts;
the other two segments were placed in a bowl of water. At one point, the offering
was not acceptable and the priests asked Ifa the reason. Ifa said he foresaw death for
the child of the person making the kola offering. If4 was then asked what could be
dene to prevent the child’s death. Using the kola-nuts again, the babaldwo said that
Ifa demanded that the father make a sacrifice to Qsanyin in the name of the devotee.
The father agreed to provide the necessary materials for the sacrifice,

The goat was decapitated by the two young male ritual assistants, and the blood
was caught in an enamel bowl, Some of the blood was poured on the palm nots,
and the babaldwo put some of the animal’s blood on the tip of each of the three
horns containing traditional medicine. He then touched the tip of his tongue to
the tip of each of the horns. The co-leader dipped his forefinger in the goat’s blood
and touched his tongue with that finger. Two chickens were offered as sacrifices
to Qriinmild, and a ritual assistant squeezed blood from each chicken’s neck onto
the palm-nuts. After seven days the palm-nuts will be wiped off, but they will not
be washed again until the next annual ceremony. The oesophagus of the goat was
put aside and was to be offered later to the witches.

Partial report were obtained on two additional Orfinmild annual ceremonies,
One is an account of this ceremony in Ibokun (near Ilesa,), the village in which
the babaldwo who led the Oje ritual had lived before moving to Tbadan. On the
first day of the Ibokun ceremony, the participants take a female goat, fowls, pigeons,
snails, rats, fish, and kola-nuts to a palm tree (one which has two branches; the
usual palm tree has a stem) in the If4 jungle. After the sacrifice has been made, they
return to Araba’s (head of the babaldiwo) house where they sing, dance and feast.
Then they return to their own homes where they sacrifice female goats, fowls, pigeons,
snails, rats, fish and kola-nuts to their individual Ifis. On the second day, they
return to Araba’s house for another feast. On the third day, each priest takes his
Ifé to Araba’s house. The priests also bring large quantities of food to feed the guests.
Similar visits to his house are made for three more days. Fach time they consult 1fa,
and any sacrifice he demands must be made. On the seventh day a procession marches
around the town. Drums, played include the ipésé (a large, tall drum with short legs),
talking drums, as well as agogo (iron gongs). The IfA priests wear the beads of their
office. In consulting Qrﬂnmilé, they use sixteen palm-nuts in the manner described in
the section on divination in Chapter II. According to this informant, there is no spirit
possession during a ceremony for Qriinmila in Ibokun, and no masks are worn or
carried during the ritual.

This report of an annual ceremony for Orinmild was given by another babaldwfo
in Ibadan, Water from a snail and the blood of a pigeon are poured into water in
whith ddimdin, fété, and rinrin leaves have been placed. Palm-oil and shea-butter
are added, and the IfA emblem is washed in this water. The water is not thrown
away but is used in curing illnesses, The offering should consist_of sixteen r-ate?, sixt’een
fish, locust beans, a female goat, a hen, white kelar_xuts, brown kola nuts, maize wine,
guinea corn wine, and pounded yam. The rats and the fish are cooked without pepper,
The other part of the hen is cooked with pepper. These offerings are pI&ceI:d before
Ifd. The goat is brought before Ifa, prayer is offered'and the bigiron gongis beaten.
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The priest §a¥s: “Ifa, this is your goat.” Then the goatis killed and its blood is poured
on Qrinmily’s emblem. The udder is roasted and salted, Anyone who is not “clean”,
for;exampie, aﬁvwoman who commits adultery, or a person who uses “juju’ against
an innocent ngxghbour, should not eat part of the udder (cut into small bits). If she
does, she wi%l either confess or die. If a member of the cult is given a piece of the udder
and throws it away, he will become ill. Sixteen small morsels from the pounded yam
are put on top of Ifd. The rats and the fish are also put there. One white kold-nut
and one brown one are split open and tossed up. If two halves face up and two down,
the offering is accepted. On the first night of the ceremony, the partici pants eat, drink
and sing. The head of the goat offered as a sacrifice is put inside the calabash and
covered with the lid. On the second day, the head of the goat is brought out. The
participants sing and darce. The head of the goat is cooked. After a few minutes,
the rats and the fish are taken out of the calabash and eaten. Parts of the rats and fish
(heads and tails) are covered in the calabash urtil the third day. These remnants are
then taken to Esu’s shrine. From time to time during the seven-day ceremony, the
participants dance around the streets of the city. They dance to an agogo (iron gong),
but in the household or compound dance, talking drums may be used.. i
During an annual ceremony for Qrinmila, the following are typical prayers:
Apetebi, éleéri ipin, a-jé-ju- Apftébi, witness of human destiny, one
odgln, who is more effective (in curing illness) than
medicine. -
The fair-skinned one.
If& 1 call on you; EIA, I call on you.
Ifa sowd dééré ghobire o, Ifa, stretch your hands to accept your kola
sowodgers, nut offerings. o
1yé, iyé okd, iyé I' Qrinmila nje. If4 eats termite powder (from Iyérosiin wood)
Eku méji oluwéré, eja méiji
Oliigbala 16be.
Iyé I’ Qrdnmila nie.

- Odiindan 1w,
Ifa mo pé, Ela mo pé.

Two rats, two fishes in his soup.
1f4 eats termite powder.

Ifs fin wa 16mgo si. 1fa, please give us more children.
Jekiathnle wd sin ¢ bayil - Protect us so that we may gather here next
I"odun miran. year to worship you. -
Jé ki a 1owd, ki a bimo o. Ifa, let us prosper and have more children,
Kiile wa yif ki a tin ko ddad4a. And let us rebuild our houses in a more
: attractive way.

Among the chants for Qrinmila in the Ibadan area are these:.

Alépankoko, awo ma ju awo lo. Alépénlligrko, one awo?0 is more powerful than

' another. :

One awo can swallow another completely.2!

The parrot flies to the top of the irdké tree

O fi ohiin jo agogo, And it} voice is like an iron gong

L6 se Ifa fun Ifikéreds, Divining for Ifdkéreds,

Argmo Olédunmar, omo até-  The son first of Olédumare, who protects
enitinko téfi oriseagbejiara.  his body with his large head,

O ni ¢ b4 mi s fiin Alaré; e pé He said; Please inform Alara I have met with
morire, 1 . good fortune, :

Awo 1€ gbawo mi toritori.
Odideré £o 6 goriir6ks,
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O ni ¢ ba mi so fiun Ajerd ¢ pé  Inform Ajerd; tell him 1 have met with good
mo rire. fortune, ‘

O ni ¢ ba mi so fiin Owéaran- Inform Qwarangiin owner of the royal chair;
gun aga; epé mo rire, say I have met with good fortune,

Ire to sonu, Irede. The lost fortune is back again.
(Last line repeated many times).

Bi iré ba wole, ¢ jé ki a na'suurn If good fortune enters the house, et us be
si. calm in handling it.
Bi int ba le ldle ju, ire 6 wogbo. If we are quick-tempered or impatient, good
' fortune will enter the jungle. >
_Agbo yaya! Aarin gmo ni ma  The joyful! crowd! I shall die in the midst
slin. midst of a crowd of children. _
Mo gbo pord laléde; omo weere I hieard the dropping of star apples, children
wa bd mi hesan. come round and pick up apples for me,
Ologbo-ji-gold awo! Awe! The “sneaking cat” cult. Cult! The poweriul
Lile awo! cult!
Olémi djipon yaya ni Igdé. Owner of the Ipddd spring water people
; : wake up early to fetch.
It is the cult that made the cobra powerless;
It is the cult that made the boa constrictor
powerless, _ _ _
It is the cult that made the figer power-
less in the dead of the night
This is the cult! The cult! the dangerous
cult!

Awo 106 se oka,
Awo 16 se eré.

Awo 16 se ekln lajin.

Awo nda reé, Awo, Awo!
Lile awo. i

Verses said in honour of Qrinmila during an annual ceremony include:

Qrun 16 mo eni ti yid 13. Only Heaven knows who will be saved.
- A-geayé-gedrun. One who lives on earth and lives in heaven.
Dandunké, obinrin-0-fidi<han-  The robust, virile one who does not refuse a
ni-késo, i woman’s advances. ]
Elééri ipin, aj¢-ju-ogin. One who is the witness of all destiny, one who
_is more effective than medicine.
Ortnmila! Ifs Olokun, Asoran-  Qriinmila, If4, the owner.of the sea, who turns
. dayg ; misfortune into joy. '
Olooréré-aikt, jé-jodgin. One who saves people from death, one more
: effective than medicine.
It’s you who can give life to people:
Give life to my own children.
Oranmila, Agbonnirégin! ‘
It is in the early morning weé worship Ifa.
It is in the early morning we worship Orisa.
It is in the afternoon that we worship Elégbara

Iwg laldwoye o

Bd mi wo omo témi yé o.
Oninmila, Aghonnirégin!
Njinji 1a kifs

Kutukith la ki orisa

Osén gangan la ki Elégbara

(Bsw). - (Bsb). " e DG e
Mo ji z?no ki Ogidi o, Ogidi o I wake up and worship Ogidi (Qrinmila);
ma jiire. " Qgidi, good morning, :

legbe, If4, omi & san o, Qlegbe, If4, the water will flow. _ _
gri’igtgcregbé, Egba Irésl, awo  ~ Ome who boils with rage on his way to Egbd

Oro. : 2k bush, the powerful Oro cult. ;-
Ajé, wolé mi, ola, joko6 timio. - Wealth, enter my house: honour sit down with

© me. -
Ki lo nje I' Otl Ifé 07 What do you (If4) eat in Ifg?
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Eran ogédé ni Ifé nje I’ Ot
If¢ o. Eran dgedé!

Qrinmila, Agbonnirdgin
eléériipin, s .

Aji-pa-gj6-iku-da.

Obiriti, &te ko tan dran.

Qriinmild palé o, olGore ajf-ki.

Asolésa tii jA okin ikn,

Egboro nf ide, afinjt ol¢ja tif
wQ éwil nini,

Oléore 3ji-ki, so 16jd, eni léro.

Bla pélé o. R4 ji. Bla wo?

Ela wo ni mbe? Ela omo Qyigi.

IfA eats bananas in Ifé. Bananas!

Qrinmila, Agbonnirégin, the witness of
5 humai;n destiny,
ne who wakes up and changes th
dates of others. SRR
Obiriti, intention does not settls any matter

Orinmila, Ihail you, the kindhearted one who
18 worshipped every morning,

Asolisd (Orinmila) who breaks the fetters
of death,

Owner of brass ornaments, the royal one
who is neat and wears gorgeous clothes.
The kind one to whom prayer is offered every
morning, one (Ifi-oil palm) who bears
fruit in the rainy season, thoughtful one.
%I.lé‘é’.%; I hail you. El3, good morning. Which
To which Eld am I praying? Bla the son of
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Qun 10 sefd fun Oba Maékindé The one who cast for Qba Makindé

lode Tranjé at iranié,
Nitorf ké le fi ort ati oretani lore In order to receive good fortune and good
destiny.

Note: 1f this odd comes out during Ifa divination, the affected person is told that
he wants children and that he will have them. He is told also to make offer-

ings to Ifa.
Oré & gha eléta, Friendship does not admit three people.
Eléji loré gba. Friendship does admit two people.
Bi inu b kond (ré¢ gb'¢rindin-  If people are sincere, friendship can admit
fogin. sixteen persons.
Qun 16 sefd fitn Bordyé arémo  The one who cast for Bordyé, the first prince
Qba Adé. of Ad6.

Ifa, let me ride horscback in trivmph.
I am Boroyé, the first prince of Ado.
Ifa, fet me ride horse back in triumph.

1f4 agbégesin ni ki o gbé mi.
Emi ni Boréyé aremo Qba Adé
Ifa agbégesin ni ki o ghé mi.
Note: " 1f this odi comes out daring Ifa divination, good fortune is seen for the
client, He is told to make sacrifices to 1fa.

Other odi obtained from babaldwe in Ibadan are:

Ogbéyek, the first combination (of Ifd corpus)

Ogbéyekil, baba aAmulu.
Longevity is the priest of the Edan cult.23

Ori agbd, ori atd nii se awo
Edan,

Orisa ni p&ji Igbagd: It is the orisa who arvanges the teeth (leaves)
of young palm branches.

Qyigi.
Oyigi wo? Qyigi omo Ipéoyé.  Which Oyigi? Oyigi
| . i gi? igi, th
Ipéoyé wo 7 Tpéoyé eni a sise je. Wh;]th Ipéoyé? %gyé, tgc sﬁ:wl;f ufsptéa.ili%
Ipéoyé eni a sés¢ mo i i
épé I mi, peoyé, the one newly selected
r ii s - - * 4
gggxg&%l?o, Otogéékio  Qriinmild Agbo it is time you blessed me.
gggggg gg g: Ii:; tyﬁ?; When you gett }iwme, commend me to father;
i ki z _ en you get home, commend s
Béodélé b4 mi ki Olgkun ajel  Commend me to the owne::n ofn:ﬁetzgot‘l;gg
Béagﬁ. i Qishedrd oini it . livesin abundange. ’
ara omi alg Ifé. ommend me to Qsarard, the ri
Bbodélé b mi ki Qgblrigidii, When you arrive home, cz;;;ze;n%f Ilfr?e to
ol ) Ogbiriighdn
Omi ilé Tjerd, omi Atan The river of Ije i
Jero, omi Atan. jerd, the river ;
A%%{%?gﬁgigé won fif ghé Akékonijiké (the whiri;:gd)orwismﬁxscd in
e b carrying away If¢ in the days of old.
nmila o wad té géé, ki o Orénmila, if is high time you enriched me.

{mnéxévgd ii}wé.gz mi ko mf.
mi g60gbo ni ward, nf ward. Bring all of my good fortune quickl
bihz}gba 016 géé, kio  Qrunmila, Agbo, it is time yélu bro%ght me
Qrmu o é 61;1éiwﬁré mikomi. a wife.
Qmﬁnmilg L geg ki o mu It is time you brought me children.

Kékeré ni aldbahun tii kan
posi ara ré.

Adifa fun Qbamimi tii ba won
gbé ahé iko. _
Qbamimi gha mi o! Obamimi!
Obamimi tii b4 won gbé abé

iko.
bamimi, gba mio!
yeka I"Ogbé labara.
Awo Awonwon.
A difa fin Awoénwon th se
omoyi oko.
Awgnwon omoyi oko.
Wén npé ¢ ni ilée wa ni Ipe
Eye.

From birth the tortoise makes its own
coffin (shell).

The one who cast 1fa for Obamimi who lives
with other orisd under the raffia.

QObamimi, save me! Qbadrmimi!

Obamimi who lives with other orisg¢ under the
raffia.

Obamimi, saveme!

Qyelk hits Ogbe with the palm of his hand.24

That is the priest of Awonwon.

The one who cast ifa for Awdnwon, the
famous one of the village.

Awdnwon, the popular man of the village.

You are invited to our house~—an honourable
invitation.

During the rites for

Ireé mi ghogbo ni wira, nf war, Bring all of my good fortune quickly.

others were recited:

otd nia njé épa,
ni a nje imumu,

§:¢ totd, ord rord.
Lotolotd 144 £ ol esunsu sf ¢ny

Ortnmila in Oje presented above, these parts of odt, am;mg

Separately! Separately!

We eat groundnuts one by one.
We eat tiger nuts separately,
We eat mushrooms separately,

Ifd Initiation Ceremony
According to a Lalupon babaldwo, the first step taken in injtiating a man into
the Orinmild cult is sacrificing a cock to Esi. Then a cock is sacrificed to Qsun,
and four snails and a cock are presented to Odii (an orisd). Next a hen and nine
and one-half pence are offered to Qranmila at a palm tree with three branches. The
participants then take sixteen palm nuts from the tree and go into the forest to consult
Ifa. Qrinmila reveals whether the man to be initiated will have a long life. Ifd is then
asked whether the man should sacrifice to Ortinmild or to Adima, that is, which
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drisd he should worship. If the man is'asked to sacrifice to If4, he will offer & pig. a
gaat‘_, a ram, four pigeuns, eight snails, four rats, and four ;Ei’sh. Each cate pg,ﬂf
sacrifice should be accompanied with 32, The initiation ceremony takes placi?;ythe
ufo.rt?st. "I‘he IﬁH:VeS of the ire plant, symbolizing luck, are picked and ground. The
{nzuate-g head is shaved, and the blood of the animals killed earlier on hig l;ehalf
is used in washing his head. One hundred incisions are made on his head and the
p?wdered -x‘re_ ;e:aves are rubbed into the cuts, Efun, a type of chalk which has been
dissolved in water, js rubbed along the path of the incisions from the forehead to
the back of the head. Returning to the home of the chief priest, a mat is spread
on the_ floor and a chair is placed on the mat. The initiate sits o;; the chair while
the ;fr{est'?: chant the odi from adistance of several yards. One of the priests throws
the ifd (.qixt‘eex.z palm nuts) wrapped in ogimgun leaves to him. He catches the if4
and plfices 1tin a covered wooden vessel carved for this purpose. The ceremony
ends }wth his offering of & goat to Orénmila, The chief priest informs him concerning
certain taboos, for example, what Ifa says he should not eat, the type of dress he

should not wear (one that has fringe around the edge of the cloth), and that he should
not go swimming, : '

ELA

Thig divinity is not well known to students of Yoruba religion and is not well
understeod by Yoruba traditionalists. Idowu doubts that a really knowledgeable
Yoruba priest would claim that E13 is simply one of the names by which If3 is known, 26
but that is precisely what two well-known priests in Tbadan said, According to Idov«:u
knowledgeable Yoruba priests say that Bla is an individual entity, but he adds that
the puzzling question is how individual he is, Oral traditions provide several answers
to this question—that he is a son of Qrinmila, or his trusted servant, or his close
friend, or that he is the son of Olhiorogho {an drisd).27 One of my informa:nts combines
two of these roles, saying that EIA was at first a slave who worked on Qrinmila’s
farm. EIa told Qrinmila that any leaf valued by Qsanyin could be used in making
medicines. Ortinmila was so impressed with Ela that he freed him and made him &
partner. This informant, himself a devotee of Edan, Osun, Eglngin, and Egbé,
said that an Ifa priest always asks EI to descend, listen to Ortinmila’s followers and
then carry their message or requests to Orynmili. Another informant identified BIa
a8 a wife of Qrinmila. : '

There is an evergreen herb called Eld which is used for curative medicine or preven-
tive charms. “Eternal” or “evergreen” is the only meaning the word El2 has for
several of my Lalupon informants,28 ' .

Idowu finds that oral tradition depicts 14 as “a deliverer from Bsu, from evil
machinations, and from unfavourable issues™.?% I did not encounter this point of
view among my informants, but & priest (a man who worships Qrinmild, Sangd,
Ogun, Osanyin, Obatéla, and Oya) who insisted that B1a ig a wife of Ortmmila said
that BIa does not want anyone to speak ill of Qrfinmila. According to this informant,
she incites Orinmild to punish those who criticize him and she herself makes ill
and kills people who get out of line,
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According to Bascom, the name Qrinmila “is derived by. Ife diviners from an
parlier name for If4, namely Ela, which they interpreted as based on the verb 13,
"o open”.3 Bascom says that the name fla appears in [fa myths, including one
in which E;a “was the younger brother of Qlérun, the Sky God, who wasa trader
Who travelled widely and dealt largely in slaves. When Ql¢run was away trading,
LA had intercourse with Qlérun’s wives, and the children of these affairs are the

1§ vifes of Ifa who are given to diviners without bridewealth.” According to this myth,
one time Olérun’s slaves and Eld's children became involved in a battle. On the

sighth day of the battle, Qi¢run recognized his brother, embraced him, and the

# lighting stopped. Since that time Eli has been called Qriinmila.3! Idowu shares the

belief that Bl existed before Qrunmila, saying that “El as the spiritual principle is

§ certainly older than Qrtnmila; and that Orinmila is a ‘materialized’ development of

[114.32 In support of this opinion, Idowu cites a versein Odi Jwdri, a main-heading in the
Odii corpus. According to this verse, Ela restored order when the world of Obalufe
hecame confused. E12 put things right for the people in the town of Okerekese when
the sages of that place were baffied, and Ela obstructs Elégbirawherever he plans to
turn the world upside down. Idowu calls EIa “the spirit of truth, rightness, and ami-
eable living, working on earth to create and promote order, happiness, and under-
standing among the inhabitants of the earth™.3% He says that Elais frequently invoked
during worship to bless offerings and that he is also addressed as the spirit which
Inspires correct worship—as one whose life has been offered.? Perhaps further
investigation will show whether, as Idowu suggests, 12 is *‘a spiritual principle, the
full appreciation of which should revolutionize the understanding of the religion
of the Yoruba. "3

ESU

The adjectives used to describe Esii are not complimentary: crafty, cunning, cruel,
quick-tempered, and irascible; but he is regarded as one of the most powerful orisd.
Some of the traditional pricsts and ceremonial leaders we interviewed in Lalupon and
in Tbadan said that Esti does not befriend anyone, is always looking for trouble and
that he is not easily appeased, but one of these men claimed that Est is “the brain
behind all good things as well as all bad things”, meaning that Fst interferes in all
things. Among those who adhere to traditional Yoruba religious beliefs, and even
among many who are affiliated with a Christian denomination or with Islam, Estiis
thought to be capable of doing any type of evil deed, including preventing other drisd
from receiving offerings, and even threatening God. According to one informant, Est
“tempts people against themselves” and does not hesitate to destroy a whole family.
In explaining Esii’s great power, one ritual leader said that without the cooperation of
Esu, other driga can do no harm. For example, he said that if SAngd wishes to kill a
person with thupder, Est “goes in front” (makes the damage possible). The purposes
for which devotees try to use Esli are numerous. When his assistance is enlisted, he
can get one’s enemies into trouble by making them commit murder or by causing
them to commit sujcide, but he can also be helpful in detecting theft. Since there is
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nothing that one does that cannot be spoiled by Egi, offerings are often given to him
80 that he will take no hand in whatever is being undertaken.

Esir's emblem is a clay or wooden figure or a stuffed figure with a china or clay head.
(See Plate XII). Ordinarily it is kept outside the house because, as onejnformant said,
Esuis not the kind of érisd that anyone can leave within a Louse, Others said that Esi
is kept outside the house, or even outside the town, because he is too powerful to have
inside or because he always causes trouble, One Bsi priest, the chief of Esl wor-
shippers in one section of Ibadan, did have a shrine for Esi inside his house.

From his sources, mainly high-ranking priests in the traditional religious groups
in Ile-Ife, the center of Yoruba religion, Idowu gathers that Fish is “primarily a
‘special relations officer’ between heaven and earth, the inspector-general who reports
regularly to Olddlimaré on the deeds of the divinities and men, and checks and
makes reports on the correctness of worship in general and sacrifices in particular.”
Despite the close link between Qrtinmila and Esii, Idowu disagrees with the view
usually held by the babaldwo that Esi was created to be the right-hand assistant
of Qranmila.

There are a number of myths concerning Est, but our informants mentioned only
three brief items. According to one ceremonial leader, Ortinmila borrowed orf (destiny
or luck) from Esii, and this helped Qriinmil to become famous. When Egh asked
that the orf be returned, Qrinmila instead gave him a ‘yangi’ (Esi stone), putting it
outside to be worshipped there. Qrinmila said to Esi:

Est o dara sin lehin mi, Esd, Qdara (another name for Esi), leave
me alone.
Gbori gbori ki gbori lemeji. One does not take back twice what one gives

to others (in this case, orf).

Another informant said that on one occasion Qrinmila ostracized Esii because the
latter criticized him behind his back. A third religious leader reported that Est had
once told $angd that he could not harm him. $4ngd then cut Fsir in half and he kept
on multiplying into four, eight, and so forth, beings. Independently, the man who
spoke of Esd criticizing Qrinmila said, in discussing Sangd, that Sangd had tried to
decrease Esi’s power but had failed. According to this oral tradition, Esi has a
dangerous lamp which he lights to cause trouble, When Singo camie into the world,
he saw this lamp and tried to destroy it by striking it with a thunderstone, The lamp
split into many pieces, but each part became a whole, thus increasing the power of Est.

A minority report on Esti came from a babaldwo in Lalupon who worships Sangé,
$anpon4, Oya and Qrinmild .According to him, Bsh is Orinmild’s wife, a raseally
drisd used by Qrinmila to cause trouble, especially to stimulate quarrels and enmity
between people. At one point she became so crafty and wayward that Ortinmila
sent her away, but then he had no peace of mind. He consulted a diviner who told
him that unless he found where Esii was hiding, he would not cease to have trouble.
He was told also to make a drum. Qrimmila took the drum to the home of Aldrd
and said: :
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Plate X1 Shrine Room in Home of ¢ Traditional Yoruba Pries , Ihadan

Plate XII: Indoor Shrine for Esti, Ibadan




Plate XIII: Beginning of Olufon (Obatala) irzml, Laluppn Plate XIV:  Qlufon Procession, Lalupan
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Plate XV:  Qlufon (Pbatala) Cerernony, Lalupon .

Plate XVI: Qriinmila Annual Ceremony, Ibadan
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Tarhgbé, tardgbd, tarigha, ; : _
taragha, Ardgbaragba takata. - (Mystical sounds that cannot be translated)
Iwanianwi o dwd. 1 am looking for Iwa (Hsir). =

Nibo ni ¢ ti ri Iwa fin mi o, iwad? Do vou see Iwa?

He did not find her there. Wherever they heard the drum, people gathered around
him. He went to the home of Ajerd and repeated the song, but he did not find her
there. He went to ths home of Qrangin and repeated the song. When Esii heard the
song, she ran out and followed Qrtnmild home. When they reached the doorstep,
she refused to enter the house. Since that time Est has not stayed inside Qrimmila’s
house. She is worshipped outside. When pcople consult babaldwo, they are asked to
present offerings to Esii. When sacrifices are given to Ortinmila, Esli must be given
her share. : ;

Annual Ceremony for Est.

On the evening befors the ceremony, Esi's emblem is washed with water and the
foliowing leaves: pepe, pérégtin, and bdngbélini, Shea butter and palm oil are added
to the water. Then camwood is rubbed on the emblem and a wdsi (dyed cloth) is
placed over it. The next day kola-nuts are offered Esii. A kola-nut is presented with
the words: “This is Mr X’s kola-nut offering. Do not tempt him to commit crimes
against others, do not allow others to commit crimes against him. Protect him from
evil forces.” This prayer is repeated with each kola-nut offered to Esii (each member
of the family presents a kola-nut). A cock is sacrified to Est and its blood is poured
on the shrine. Other animal sacrifices follow—fowls, pigeons, fish, rats and perhaps,
a pig ot a male goat, and blood from these animals, together with water from snails,
is poured on Esi's emblem. Groundnuts, sugarcane, and honey are also offered to
Esll. The meat is cooked and on the second day it is served with other food to the
participants. With the drumming, dancing, and singing, some ten per cent of the
participants eventually become possessed by Eslt. (One informant in Ibadan said
that no spirit possession occurs today at a ceremony for Esb in the city). Esh (a
devotee possessed by Esi) threatens bystanders with clubs.  Those possessed by
Esi do not shake and tremble, but they are stronger than they usually are and many
have to be held down by other worshippers. One possessed by Esit does not fall
down in a trance. Such a person may suck the blood of a cock and, when he calms
down foretel]l future events. At some point during the ceremony, a procession of
worshippers may march through the streets. No costumes or masks are worn. The
bata is the main drum used in this ceremony, but talking drums and the gangan
(similar to the talking drum but smaller), as well as the sé¢kéré may be employed.

Protection from evil forces and asking that they be not tempted to do evil are
prominent themes in the annual ceremonies for Esd. The following are typical prayers
in Thadan. OF special interest 15 the appeal to Qlérun in the second prayer for pro-
tection against the anger of Esh,

Ki nnkan m4 se omo mi, Protect my children from evil forces.
Kinnkan mi se aya mi Protect my wives from evil forces.
Ati dmi nda. And protect me too.
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~ Asbro 16go, a.l_c:é_gpe: loghs. - - The one who has strong cudgels, the oﬁé";‘?ﬁiﬂ

7 Bsimése mi,":gm'g';: ¢lomiran ni  Esth, do not tempt me to do evil, tempt others.
. Iwe 19 se oba t won fi yo

! Qiiiﬁrﬁzi’ihé‘éj’é’ki ariija Esﬁ_o. God, protect me from the anger of E$ﬂi.: A :
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M4 se milu énlydn, mige . E§€1, do not t.em‘pi me against people;
o ¢nlyanlumi. o .+ do not tempt people against me.

- Lana ow6, land omo kKinmio. Let me have money and children. -

Esi m4 se mi, omo elomiran - Bsti, do not tempt me to commit crimes,
‘niose. . j

' tempt the children of others. 7.
* 'who has heavy clabs.

056 e ; G
It is you who tempted- an oba and he was

Oyé. : * ideposed.” ¢ i

Twg 16 se iyawé ti o fi ko oko

e silg, 6 fi lo so nini ighd. her husband and hanged herself in the bush

fwo lo seigiight tiwdn fiind 1t is you who tempted the tree in a jungle
déa pa. _ ; and the tree was destroyed by fire, .

Two ‘lé se éniyan tf won fi k6 1t is you who tempted a human being and
ogun ti i i won so di wer, gghers udsed charms against him and turned
. : ; nvim mad. : S

Esﬁ‘mé se mi, omo elomiran Est, please do not tempt me, tempt others.

ni o ge, ; !

Iwo 16 se gniyan ¢4 fi binu . You tempted a human being and he commit-
saki % ted suicide by hanging. :

Two 16 se énivan t6 fi k6 56dd  You tempted a human being and he committed

; suicide by drowning !
Iwo 16 se éniyan to fi gband ki, You tempted a human being and he committed
. . suicide by slashing his stomach.
Bsit ma se mi, omo eldmirdn : s

1ii ko se. © Est, do not tempt me, tempt others,

Among many others, these verses are repeated in honour of Esit,

- Oti~baluwe-gun-esin-wolé,

_ Aldgada cye,

- Esti, d1afé, aseni-bani dard.

Atobajayé, eleso odghn,

Tabirlgbongbdon; abénija-

 Es, the powerful one of the city. ;
- One who is sufficient support in life, one who
- has medicinal fruits, el
One who rides on horseback from the - bath-
' Toom to the inner room. wEl

One who has very powerful medicine. .

One who bears a sword, i
_.One who runs away when the sucrifice goes

e A fan

he staggering one who finds a big club
“for those who quarrel3® - - o0
He walks ina groundnut farm and his head
ig visible only because he is very tall3®
Est, the whistler, one who harms us and
8 : sympathizes with us. 3 et
Est lo se babaléwo 0j¢ métadin- Esi who tempted a babaldwo and made him

légién 16 gbé 16dd Qya. stay for seventeen days in Qya’s house.

Bsi, 0gh nilbd,

Otili I60gin.
Or_ak_o-aiwiijé‘?b@“iéw i

wa-kiimo B
nlo nind epa, ipako ré nhian
firifirl, opélops pé omo ga.

Itis youwho tempted a wife and she divorced
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SANGO

Studsnts of Yoruba religion point out that Singé was an historical figure, a king
of Qyg, who became a god.* This divinity of thunder and lightning is thought of
18 powerful, crafty, and ruthless, and he is feared by many pedple. An Ifa diviner
said that $Ango is so powerful that he is chained by God to prevent him from coming
down to use his full power. This man said also that Singé had been initiated into
the Ifa cult by Qranmil, so he respects babaldwos’ houses. An Ogun priest reported
that $angé does not act unless he is provoked, but once moved to anger there is
no hope for the one who annoyed or criticized him. With the help of Oya, his wife
Hangd uses thunder-stones to destroy animals, houses, trees, and people. Through
the use of traditional medicine and incantations, $angd worshippers call on him
to avenge wrongs. One procedure for using Sango to attack enemies involve rubbing
an Theji figure with hot pepper and other things which Sangé and Ibeji must not
pat. Then one says to Sangd: “Mr X (the prospective victim) asked me to give this
to you. I know you don't eat it and he knows you don’t eat it. This is the same Mr X
who asked me to paint your fbeji with pepper.” One then asks Sangé to arrange
the injury. In return, one must have a ram to sacrifice to $Sangd as soon as he has
injured the other person.*! When Sangé strikes down a wrong-doer, the man's relatives
sk Sangd followers to come to the house that has been damaged (perhaps the victim
himself has been kiiled) for a feast and the offering of sacrities, The Sangodists then
pull the thunder-stone that caused the damage ¢ut of the ground where it struck. It is
believed that if the thunder-stone is not found and dug out, everyone in the house
will die and that grass will grow where the house once stood. All, or nearly all, of the
property found in & house struck by lightning may be confiscated by Sangéd wc')rship~
pers. Sangd devotees may also appeal to him for protection against evil spirits, for
children, and for health and wealth.

The Annual Ceremony for Sangé in Lalupon A

In Lalupon the annual ceremony for $angé, érisd of thunder and lightning, may
be condensed as follows. On the night before the rites, the leaves of the following
plants are squeezed into a bowl of water and used to wash Sangé (that is, the thunder-
stones symbolizing this deity): ¢dindin, 1¢té, rinrin, iyeyé and pérégin. Shea butter
is added to the water. All Sangé worshippers, both addsi and mogha,*? congregate,
shake raftles, and pray to Sangé. A cock is sacrificed and cooked, and, together
with other food, is eaten. Dancing, singing, and praying follow until daybreak. The
devotees assemble in the early morning, shake rattles, beat bdrd drums, sing the
praises of Sango, and sacrifice a ram, nine bitter keia*n.uts and m'ne‘ kqlajnuts to
Sangd, When the ram is sacrificed, one or more possessions occur, mgm_fymg‘that
Sango is pleased with the ceremony. If the ordghé (bztte'r koI_a-n}zts) show that Sangé
is pleased, the participants dance and return to the shrine singing

Sango has come. Let every human being

: aiye e wi
B g Py B come and watch; Sangd has come

woran Sangd deo.
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The meat of the ram and other food which was prepared earlier is eaten. On the
morning after the first evening, the Sangé worshippers march around the village
to the accompaniment of rattles and drums. On the evening of the third day, the
worshippers call on the priest who led the ceremony to present them with whatever

he can afford to give.

 There are innpmerable verses praising the powerful $ingé. An example follows:

Atdwon-ka nibi wém-gbe-ndan.iu
iro,

Olalo afi-enu-ika-lole
A wa aapon mori, o fi gogd fa

tirl mora.
O torl ija d4 oko si ¢ba Ona.

O ni béo ki Ladebo 1 ni,
bi o k& ki Ladobo 1j2 ni.

Tijatifa ni se Ewégbémi, omo
wonran tii wonkd 10sé.

Abi-gbogho-ara-wa-sigasiga.
Afawodn-ya-bi-Agbado-0jd.

Maa ba mi ja, mi & si nind won.
Lagbodkun abaruru agbado.

Jamujarou po léégin, Sangd o
o pf I¢kunrin,
Ona va méjl, pa pd o fi sOkan.

Bowo ba te Séréré ti o te Ajasé,
yi6 wa mo eleto nitdgiri;

0o pa gbora 1é giligh réré.
Olénlé, alé Male o si mésslasi,
A le babaldwo-maa diré-koFa.

Ati 1670 Ati lértin ko s eni ti
- SAngd o le pa.

Afi eni tf kogila koli, afieni
G nge,

L6 1& kold Est, 16 18 kolu
Sangd, afi eni ti Sangd o pa.

Abo-gmo-¢lomo-moblé-bi-a-
elu-owi-irin,

One who scatters them where they are
conspmng

One who punishes the wicked by rubbing
their mouths on the ground.

One who, looking in vain for trouble, draws

to himself difficult problems.

One who establishes a farm near the main
road in order to forment trouble with
passersby.

He says: “If you greet Ladobo*? there will be
trouble; if you fail to greet Ladobo, there
will still be trouble.”

The ever-quarrelsome Ewégbémi;* son  of
wonran, who destroys trouble the fetters of
death.

One who by nature is restless,

Who tears down people as cobs of corn are
~torn down.

Sang6, do not quarrel with me; | am not one
of them (of those who are against vou.)

Lagbookun® the size of whom is like a moun-

tain of corn.

Jamujdmu is a powerful egangin; Sangd,

you are a powerful man.

There are two solutions to a problem; Sangé,
please resolve them.

It is not until some people are involved in
trouble that they will acknowiedge Sangé
as their only saviour,

A dreadful spirit who becomes irritated when
drenched by rain.

The fearsome one who frightens & Moslem so
that he urinates in the mosque;

One who frightens the babaldwo so much that
he runs away, leaving his IfA divining

- chain behind.

Both in the rainy season and in the dry season,
tslgereérs no one who cannot be killed ;)y

(mly those who are insane and those who are
being tempted by Esu can afford to attack
Esi or Sangé.

Only those who wish to be killed by $angd
will do that.

$4ng6, one who falls upon people like  the
blacksmith’s bammer.
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Ojé sit 0jo ko 0, ko st gni t
Sangd o 1@ pa.

Whether there is rain or not, there is no one
who cannot be killed by Sangé.

Other favourite praise verses for Sangd in Lalupon are:

Alaafin, ckim by, a s.
Eléyinji dgunna,

Ohikdso lala.

A tf igha ota, ségun.

Eyi ti 6 fi alapa ségun OLa re,
Kabivesi o.

Qdio, agba If¢.
Asangun déyinju.

Onigbgé & nstiré fin.
Alédun-labaja:
Asa-nlanti-ori-pamg.

Onimu nylnmy, eké nsa;
Ogiri, ako-won-jo-ba-wen-wi.
Abd-won-ja-ma-jébi,

A lapa-dtpé.

Obakoso, Bangidu saki
Atl-won-ké-nibi-won-ghé-ndina

_ird.
Ebitl kowo ponyin soro.

Akobokobo idarg, atd won ka
nibi won gbe ndand irg.

Qkod mi o, badlée mi, ogirl
ghedu.
Ajélile bi eégun, badlé, obakoso.

Akoyi-oldran-ba-wa, agbomx- :
mu-~bi-alapa. ok
Giidugadi aboji-telt o;

Ok mi to ran layi bi oko
idi ope. '
Oko¢ mi, abitamara bi ahéré -
Até-bé—Jayé 0. : ;
Obénibode-se-pinpin-npin.

“One whose 2]
. One who is sufficient suppert in life.

Alaafin (the king of Qyg) snarls like a leopard
and the people run away

One whose eyeballs glow like charcoal.

Olukdso, the famous one of the city.

One who uses hundreds of catridges to win
victory in war.

One who used pieces of hrokcn walls to
defeat his enemies,

We honour vou.

Odio,* the old man of If¢.

One who is hard and strong even in his eye-
balls.

The owner of the jungle fmm whom people
must run awav,

‘One whose abdja facial marks are bold as

thunderstones ;

One who has control over the heads of
~important people.

Some wrinkle their noses in disbchef the tral—
tors run;

Ogirits who gathers them together and puni-
shes them collectively.

One who fights people and still remains
guiltless:

One who kills and the relatweq of the victim
give thanks.46

Obakoso, the powerful king.

One who disperses them where they are
comspiring,

One who folds his hands dcc:xtfuily before
causing  havoc.

The powerful cannon who disperses them
where they are consp;rmg

My Ierd my lord, owner of the big roya!

drums

One who is as power to a call forcefully like an
_egiingin, head chief, the king who did
not hang.

One who rejects the plea of an accused; one
who drinks water like walls.

. One with eyes as frightening as the poisonous

.\-. b

ditgiidn yam,
Mv tord, whose chest is covered with hair
Tike the base of the palm tree.
re] is like a farm house.

One who divides the toll (tax) thh the customs
officer,
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Baalg, oba kd so.

Ma fi 0$é re na &mi.

Badlé Abgghé, ba mi ségun
Ota mi,

Q4 mi ko ni réjd soji o.

Baalé Abégbé ni o bami ségun
ota mi,

Baaléd mi oji aboko-iéri

Qkod mi 16 ba onivén jivan
igdngan t6 pa omo r¢é siloro.

Sangd ma pa mi, ma pa éniyan

si mi I¢rim.

thgkbsc, ani-séré-odgln-léyin
_] 1

Baaléeé mi, oji boko 161l

Akogbonna kalu, maa ba mi
j4 nkd 16w6 ebo nilé,

Nk& mobi ayé kodi si, baalée
mi Obakdso

Atobajays, sdakd mi 12 144arin
won.

* Head chief, the king who did not hang.

Do not hit me with your club,
Abéghé's husband, help me defeat my enemy,

My enemy will have no peace of mind.

Abigbé’s husband, help me defeat my enemy.

My lord with bushy hair,

My lord who feasts on igdngdn pounded yam
and kills his host’s son on the door step.

Sangd do not kill me and do not tempt me
to kill another person.

Obakdso, whose eyeballs are like medicine
rattles.

My lord with bushy hair,

One who causes trouble in the town, do not
guarre] with me, I have no money for sacti-

ces,

I do not know where the world is heading,
my lord, Qbakoro.

One who is sufficient support in life, save me
among many.

The preceding verse and the following chant were given by two women who are

active in the $angd cult in Lalupon.

Atbbajayé, ogiri gbédu.

One who is sufficient support in life, owner of
the big royal drums,

Ajélile bi eéglin, badl¢, Obakdso Who is as powerful as egingiin, king Obakéso47

Badle ori Abégbé, maa banja
ségbéri ara.

Abggbé’s husband, do not quarrel with me
- over the uninitiated.

An Annual Ceremony for Sangé in Ibadan

Prior to the ceremony the following are collected for the offering to Sangd: bitter
kola-nuts, kola-nuts, alligator peppers, a ram, a cock, awun (tortoise), ewiri and irére
(two species of turtle), rats, fish and maize wine. For the priest's yéri (ceremonial
garment) which is tied around the waist and which comes down below the knees),
a piece of cloth is cut. Cowry shells are tied on the edges and on various parts of
the garment. The cloth and a cap to which cowry shells are attached are then dyed
red with camwood.

On the first morning of the ceremony, various leaves are squeezed into water,
and the water is then used to wash the thunder-stones. While the thunder-stones
are being washed, several men shake rattles and, occasionally, chant verses in praise
of Sangd. The stones are then placed in a wooden Sangd vessel. '

During the first evening of the ceremony, bitter kola-nuts, alligator peppers, and
kola-nuts are brought to Sangd’s shrine. The tips of two bitter kola-nuts sre bitten off,
the remaining middle portion is cut into halves and tossed up. If one faces up and one
down, the offering has been accepted. One half is put on the shrine, the other half in
the water, Kola-nuts are also broken and thrown in this way, with two halves placed
on the shrine and the other two in the water, An aliigator pepper is chewed and spit
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into the vessel of water. Snails are also offered to Sangé and the water from them is
poured in front of the shrine. A knife which has been held in a glowing fire is used
to cut open the fowl’s mouth (cut between the jaws to the neck) and its blood is
poured on the shrine. A thunderstone is put in the mouth of the ram and tied there
40 that the animal cannot open its mouth. The priests, as well as other participants,
touch the ram’s head with their own heads, signifying that the ram will die instead
of human beings. The red hot knife is used to slaughter the ram and its blood is poured
on the shrine and on the ground in front of the shrine. The ram’s skin is removed,
and the head, part of the chest, liver, lungs, part of the intestine, and the heart are
cooked together. The cooked offéring is placed in front of Sangd's shrine, and a bowl
of ghéglri (bean soup) is poured on the offering, as is soup from green leaves and okra
soup. Maize wine is poured on the meat, and a calabash is placed over it. Then a
bitter kola-nut is used to ask Sangd this question—

Are you satisfied with the offering?

(If you are,) we shall not die; we shall not be
afflicted with illness; we (with new child-
ren)*® shall make offerings to you next year.

Ini re din ba tige é yi?
A 6 ki, adrin,a o6 tin se
amddun tomotdms.

When Sangé indicates his acceptance of the offering, the participants dance around
the compound, returning to eat and drink, All of the meat offered to the orisd is
removed and eaten by members of the group. (One informant said that anyone
who has been invelved in wrongdoing should not eat this meat, If he does, it is
believed that he will die.) At some point, the priest leads the worshippers in a pro-
cession around the neighbourhood.

Usually five or six people get possessed by Sang6 during a ceremony. Such persons
make considerable noise, and palm oil and blood are given to them to calm them
down.

On the seventh and last day of the ceremony, all the remnants on the shrine are
removed and taken to the river. Rattles and drums are used on the march which ends
the annual ritual. '

Included in the prayers to Sangd at ceremonies in the Ibadan area are!

Sangd, a wa se odin re;

Sangd, we are here for your annual ceremony

Maa jé ki a ri ibdnué o. Protect us from bad fortune.

J& ki'a 16 si, maa jé ki a pédin.  Let us increase in number and not decrease.

Maajéidaridsano, Protect us from illness.

Maa jé ki a darin {joba. Prevent us from breaking the law.

Maa jé kiatigido. Spare us from court cases,

Madjékiarijjare o Do not allow us to see you in your bad moed,

Madjékiariija Sanponnd.  Saveusfrom Sanponnid’sanger.

MAd jé ki add o gbe walp. -~ Saveusfrom drowning

Maz jékiakaikhind. Save us from death by fire. )

Tath toth ni ki o jé ki a maari Letfu?'fexperience the calm and gentle things
of life. ;

Maa jé ki owg ika 6 1@ wa o. Save us from wicked people.

Bani gégun Ot 0. Help us defeat our enemies,

Ba mi wo omod mi,

Help protect my children.
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Maa j¢ ki n diran aré [badan.  Prevent me from committing crimes against |

the people of Ibadan.

Prevent me from breaking any law,

Guide my footsteps. 5

Prevent me from committing offences by the
words of my mouth,

M.é?, i€ ki n lu ofin Qyinbé
M4 k¢ ki n rin arin fi es¢ sf,
Maa j¢ kin soro fi enu ko,

The following verse is one used in an annual ceremony for Sangé:

Okiunrin g618j6 bi Falani
Omo ewd tii dé abdro.
Apani-méi-yoda.

Kéyéko, ekim bii a s4;

~The man who is as slender as a Filani.

The handsome one who wears a felt cap.

One who kills without drawing the sword.

Kayéko® snarls like g leopard and people
run away, : i

’fig: -one whose sword edge is lke a glowing

re.

One who folds his hands deceitfully before

r %ausing hav_o%:.h

an | e wants to t people he strolls aggressi-

Ede, bi Qsogbo, bi Oroki, vely to distangt ;faceg like Ede, t‘)gggebso.
bi Adwé bi Olumg. roki, Adwé an d Olim. o

Agb&rg 0jo tii bA won ja; tf  The torrent (Sangd) that quatrells with one
b ti ojude baba won o, and passesthroughone’s parents’ compound

unchallenged, 5t

Abi oji agada bi ina.
Ebitl kiwd ponyin soro.
Bi yi6 b4 won ja a yan o bi

An fbadan Sangd Initiation Ceremony

Formerly, initiation ceremonies were common in Ibadan in the worship of such
origd as Sangd, Qranmild, Qya, Erinl, Osun, Obitéld, $amponnd, and Esi. At pre-
sent, the i practice of parents consulting Sangé to discover whick child should be
imtiated into the Sangé cult is being discontinued, but 1f4 divination may indicate
that & person who ig ill should undergo such initiation in order to be cured,

The head of the initiate is shaved and washed with 201 different ieaves, Camwood
z_and mud from the nest of dghighé (woodcock) are mixed together and the mixture
is used in painting the man’s head. The candidate then spends days in a room where
he cannot see sunlight. He comes out of the room on the seventh day, but he must
not visit a marketplace for three months. '

On the day the initiate enters the room, offerings of pigeons, cock, guinea fowls
and turtles are given to his o (head), and offering continue to be given throughtout
the days he spends in that room. Also, on the first day, a thunder-stone is tied to
hiz head, The stone is removed on the seventh day and the man’s head is washed.
The initiate puts the thunder-stone in 2 shallow bowl with a iid made for this purpose,
Rattles are placed on top of the bowl, and the devotee continues to worship Sangé
during the rest of his lifetime. A hole is dug before the head-washing to prevent the'
water from flowing away. After the head-washing, the water is covered with earth,
The water which was used in the first head-washing is then poured on the hole which
has been covered up. Offerings are made to his ori every day during the three months
following the initiate’s emergence from the initiation room. At the end of that period,
he or she dances to the matket place in the company of $ingé woishipper, all singing
$angd’s praises. One song is—
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Ati &mi, ati omo mi, S$ingé m4  Both myself and my children, -Sangd do not
mé jé edun 6 ghé wa lo. destroy us with thunderstones.

Initiation ceremony verses praising Sango include:

One who falls on people like a blacksmith’s

Abo lume bi owl,
hammer.
Ind orf ko j6 ilé, oko Parokd.  Lice do not burn houses, the hushand of
Parokd.
Sangiri, giri, lagiri kadka fi One who breaks walls, cuts open walls,
edun b, destroys walls with thunderstones.

Agbd ko seé mu, 9d4 ko seé mit The (wild) raim cannot be caught, the gelded
sheep cannot be caught.

Tough like the bow-string which shares the
powerful one who insists on the same
dwelling with people.

One who says that everything is expensive in
the view of the miserly. , .
One who dreps on peoplée like a blacksmith’s

hammer, deal with others (not with me).

Osén le koko ba won ghélé,

Gbogbo ¢ 16 t5bi 10wd ahun.

Abflumg bi owd, gme
eldmirdn ni e se.

One who has dry thunderstones; the fire
(Sangd) which recognizes people before
burning them.51 :

Tyéré di sakasiki rebi ija. Iyéré goes to battle fully armed.52

Atin-ariigbo-se-ni-iyawd, oko  One who turns an aged woman into a young
Paseda. wife; Sangd, the husband of Pageda.
Abdlumg bi own. One who drops like a heavy iron club,

Okii-13j4-s-ni-pdpd, fi ort mi One who dies in a house only to reappear
bun mi. on the main street, please spare me.

The powerful one whose dress is covered

" with charms, )

One who dies at home and reappears in the
main street;

One who bends down to pluck irdko okra 5

One who kilis six out of seven witches;

One who makes the wicked kiss the ground.5¢

Aldrad iyagbe, ind mo ¢mo
j6é omo. :

Ajanwonrin, ajanwonrin,

. 4janwénjanwon ¢ru odgun.
Oki-l4ja-s&-ni-popd;

Aketan kalairoko.

O pa 4j¢ méfe kukan;

Q1619 fi enu ika lolg.

OSUN

Yoruba priests differ concerning Qsun’s personal qualities, some holding that
she is wise and generous, others saying that she is irritable. Perhaps she is both
depending on the behaviour of her followers. One of Sangd’s wives, Qsun is a water
goddess. 55 She can cause a river to dry up or to overfiow its banks, and she may attack
people by drowning them when they try to cross a river, By filling 2 woman’s stomach
with water, she can make her look pregnant when she isn’t pregnaxt, and she can
cause difficulty in delivery.

Osun Annual Ceremony _ - .
During the evening before the ceremony in September or October, the s'tm:ms
which are Qsun’s emblem are washed in water and leaves (odindin and rinrin).
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The drums (bdid, bémbé, dindin, and olukorigl) are played, and hens, pigeons, a
female goat and other animals are sacrificed, with the usual pouring of the sacrificial
blood on the shrine. Vegetables, sugar cane, and kola-nuts are also presented. Only
female animals are offered 1o Qsun. The ceremony opens with this prayer: '

Qsun, I call on you.
- Icall on you for money, I call on you for
children;
Mo pé ¢ si alkd, mo pé ¢ si ord. 1 call on you for protection against death,
_ s I call on you for wealth,
Eniti nwé omo ko fun 1§mo. Give children to those who ask for children.
mi ko fe odi, &mi ko f& aro. Do not give them deaf or crippled children.
Omo daradéra ni ki o fin won.  Give them healthy children.

Osun mo pe ¢ o.
Mo pé 6 séwd, mo pe ¢ sémo;

Drumming, singing, and dancing follow the opening prayer, and these activities,
together with feasting, are continued the next day. There is a processing on the
third day, and the ceremony goes on for seven days.

White dresses, head-ties, and beads are worn but no special costumes or masks
are used. Today, perhaps three per cent of the participants become possessed, with
some of these persons falling down in a trance partially recoverirg, and speaking
unintelligible words which are intexpreted by the priests or other worshippers. Men
too take part in the annual ritual for Qsun, but the ceremony is led by women,

The following three verses are from a Lalupon ceremony for Qsun.

Qsun in Tbadan.

Osun, dyéyéni mo, S
O wa yanrin wayanrin kéwd si,
Obinrin gbdna, gkunrin nsa.

Qsun Aburd-old,

Agégun soro.

oOlétitl Bk,

Eni fonni 16mo nii reti igbe,
Oyeye ni mo.

Eniide kif st.
Amg-awoma-rd.

Abeké, Agbo, Tintiubi .
Oyé ni mo, eni ide kii su.

A wayanrin wayanrin kowé si.

Gbadamugbadamu obinrin ko
seé gbami.

Apérélo fijdko6 nintibi.

Two chants, two verses

Qsun who is full of understanding,

Who digs sand and buries money there.

The woman who seizes the road (fooding it)
and causes men to Tun away.

Osun the river which the king cannot exhaust.
o:ile who does things without being question-
ed.

One who blushes while committing atrocities,

One who is responsible for the cool air of
Lagos.

One who gives people children expects noise.

One who glories in fresh green palm leaves.

One who never tires of wearing brass orna-
ments.

One who knows the secrets of cults but does
not disclose them.

Abeké, Agbo, Tintubi :

One who has fresh palm leaves, who is never
tired of wearing brass.

One who buries money in the sand.

The huge, powerful woman who cannot be.
attacked.

One who sits on a basket in the deeps.

and a final grayer come from an annual ceremony for
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Ore y&yé. Osun, ore y2yé mold. -Mgst gracicus mother Osun, most gracicus
risd.

Ore yevé o, Most gracious mother,
Qgbadaghada 10yan, One who has large robust breasts.
Amidg-remo. One who appeases children with brass érna-

ments.

Onikii, who knows the secrets of cults but
does not disclose- them.

One who has a cool, fresh throne;

One who buries money in the sand.

The gracious mother, the queen of the river,

Onikil, amg-awo-, ma-ro.

Otitu nitée.
O wayanrin wayarin kowo si.
Yéyé Onikif, Obalédo

Ore yeyé o. The most gracious mother. ]
Ladekoju, dwe-omo-yé. Ladekoju (Osun) who gives life to children,
A fide-re-omo. One who appeases children with brass orna-

ments

Water (Qsun), which moves sleeplessly.

One who gives healing water free of charge;
one who gives good effective treatment
to children. .

Yéyé wemo vé, gbomo fun mi j6 Mother, who gives life to the children, give

me children with whom I can play.

fya tl ko léegun, ti kd 1¢je. The mother who has neither bone nor blood.

Kyﬂa, gba mi o, eni a ni nif Ayila (Qsun), save me, one expects salvation
ghani. from one’s god.

Omi, arin-ma-sun.
Alagbo 0f¢; abi-iwomo-saka.

OGUN

The érigd of war, of the hunt, and of all pursuits in which iron or steel is used,
is held to be mischievous, powerful and cruel. Idowu says that in pranks and mischief-
making, Ogln is next to Bst, but that justice, fair play, and rectitude rather than
evil are associated with him.5 Some men still ma'e covenants and take oaths in
the name of Ogin by

1. washing a knife or any piece of iron in water and palm leaves and then
drinking the water from an 66 (type of calabash);

2. putting a gun and cutlass on Ogiin’s shrine, pouring water into the barrel of
the gun and asking those taking the oath to eat kola-nuts and drink the water

3. kissing something made of iron and asking Ogim to witness the oath; or

4. when a person is suspected of a crime against a relative, for example, sorcery,
taking white and brown kola-nuts to Oglin’s shine, eating the nuts and calling
on Ogln to punish the offender. .

If an oath is broken, or if a relative is guilty of a crime, Ogtin may punish the offerider
by making him ill or killing him, perhaps by snake bite or as a result of contact
with something made of iron {getting a wound from stepping ‘on a nail, being in a
motor car accident, injuring himself with a knife or cutlass, or being accidentally
shot by a hunter). An aggrieved person may take one accused of theft to Oglin's
shrine to clear himself by calling on Ogiin to punish him if hie has lied. A Muslim
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diviner in Lalupon who still worships Ogiin because he s a hunter told the following
incident. A pressing iron was stolen by one of the washermen. The washermen called
& meeting, wa:s\hed one of the irons in water and each drank some of the water, calling.
on Ogiin to kill the thief, Three days later, one of the men was bitten by a cobra, All
those w%xo work with materials made of iron, including carpenters, mechanics i;'uck
and taxi-drivers, appeal to Ogiin to protect them from injuring themselves Gi: other
geopi‘e ‘f’%th the tools, instruments or machines they use. Those who use knives in
circumcising, making tribal marks, and in surgical operatior.s wash their instruments
in ‘wa.tcr from snails and then present them to Ogin, asking that the wounds heal
quickly. In addition to the special powers and concerns of Ogiin, he, like many of the

orisd, may be appealad to for children. Ogiin’s emblems—a piece of iron or a long
rod with a bird-like head, a rock, or, according to Idowu, the pérégein plant or the |

trunk or tail of an elephant,’ are found outside the house.
A Lalupon babaldwo told the following story about Ogtin living outside the house.

Ogtin is a close friend of Qrinmila. When Ogtin went on a journey, he took along

A§5, Orﬁnmﬂi‘f’s'wife and Adi became his mistress. When Qriunmila heard about
this, hct made it impossible for Ogtin ever to live inside 2 house again. That is also
why neither Adi (the drisd) nor adi (palm-kernel oil) is ever brought near Qriinmila,

In other story dealing with relationships among the érigd, an informant said that
Ogtin made the thunder-stone used by $angd to attack his enemies and gave them
to Sangd.

All informants on QOgiin agree that failure to provide an annual festival for him
V{ould have dire consequences, including famine, civil strife and accidents of all
kinds. All make a distinction too between those who are Ogitin worshippers because
he is their lineage drisa and those who have become worshippers because of their
occupation. Women are included in the first group but not in the second,

Annual Ceremony for Ogiin

After a date has been set for the annual ceremaony for ngﬁn, the hunters go into
the bush and kill a number of wild animals, On the night before the rites, the worship-
pers cook and eat the bush meat, drink palm wine, drum and sing the praises of
Ogin. On the following morning, palm-leaves are tied arsund Ogin’s emblem,
and offerings of kola-nuts, bitter kola-nuts, alligator peppers, snails, palm-oil, shea-
butter, roasted plantains, roasted beans, palm-wine, and a dog are presented to
Ogiin, A small quantity of water is poured on the shrine, kola-nuts are split and
thrown. If the offerings are accepted, a gun salute follows. Small portions of the
offerings are put on the shrine. The leading priests pray for heaith and happiness,
the dog’s head is severed with one blow and placed on the shrine. The dog’s blood; |
galm~wine and pa_hnggil are poured on the shrine, and the dog’s stomach is tied to

's emblem. Singing, feasting, and some dancing continue throughout the second
day, but unlike some of the annual ceremonies—especially $angd's, there is no spirit
possession except perhaps on the part of one of the priests. There may or may not
be:' a grocession around the village or the neighbourhood. The singing is arcompanied
with iron gongs and bdrd, talking, and égtmmg (war) drums, The food offering: not
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aotually placed on the shrine are eaten by the participants. No costumes are used
other than the hunting clothes worn by some of the men. Ordinarily, the ceremony

lnsts three days.

Conceptions of Ogin and attitudes toward him are seen in the following pravers,

Ogtin oliinrin ogun, atd
poléwd ikd

Eni tii spme éniyan dolla

Eni Ogiim ko gbe bi ¢ni ti ko
rébi sebo.

Gbighé ni o gh¢ mi bi o ti gbe

Akindrd ti 6 fi kolé ola,

Ogin awado, aldka ayé,

_ Qsanyin imolg.

Figbt 1éhin eni a nd4 16rd.
Ogiin ghé mi o.

gongs and verses. The first prayer is from Lalupon, the secend from Ibadan,

Ogilin the powerful one, sufficiently great
to advertise death.

One who makes human beings prosperous.

One who is not enriched by Ogin will

find it difficult to get sacrificial kola-mnts.

Oglin, enrich me as you enriched Akingrd
and made him an eminent man.

Qgiin, the powerful one, the strong one of
the earth, the great one of the other world.
The protector of those who are being injured.

Ogiin, support me.

These three songs for Ogin were obtained in Ibadan. The first is a war song.

Meji meji, kéndo yee!
Arimor), kodd yeel
Gbégungbdrod 1010ke Amdye.
Odidi, omo afi-odidi-di.
Ayamode, baba ogbé!

Odidi, omo afi-odidi-di

Ogiin, Ogin, sin mi ki n ma
ba soktn.

Asindélé 134 sinmo eni.
Asindélé 134 sinmo eni.

Atétd! Arére!
Keéléjl 6 ma £, kigbéraja 6
ma lura ra won.

Awa dé, 8gbodd ilé k& ghodd

sodd poro.

113l k& gbodd solo stikastika,

Omo kékerd ilé ko gbodd

* sokain ki ngbo.

Ki ¢lomi o fi gt bo omo
¢ lénu,

Slanghter them, cut them into two halves.
Arimord (a warrior) cut them into two halves,
Gbégungbérd (a warrior) of the Amdy hill.
The one who heals cuts.

Deep, broad cuts!

The ene who heals cuts.

Ogiin, Ogtin, guide me so that I may not
weep.

One guides his children straight home.

One guides his children straight home,

Silence! Silence! .
Let no one talk; let no utensil touch another.

We are here, let no one pound anything at
home.

Let no one grind anything.

Do not allow me to bear children crying.

Let everyone breastfeed her child.

The first four praise verses for Ogtin come from Lalupon, the other two are from

Ibadan.

Qj¢ Ogiin toke bd aso ind 16 fi

bora, ¢wih &j& 16wo.

d oloké 1o fi ok ré ddnd;
0 olobo lo Pabd re dind.

On the day Ogiin arrived from the mountain
top, he wore a red dress, he wore a cloth
of blood. i

He caused many a man to burn his penis.

He caused many a woman to slash open and
‘burn her vagina.
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Edun olil irin, awdnye orisa tii
bura 1¢ sén wonylnwonyin.

Ifgefee 161 1ébu, panlawd,
olujekd, ma bl mi je.

A mu sf péngd; o ba péﬁgé jé.
A mu si akg Ire, o Ia ko danu.

A mu Ogin wodd Ogtin si la
omi logbogba,
Il jgj¢ tii ba ard adugbo.
gin Qgbord 16 ni aja; dun
lapa ja fon.

Ogiin Oniré 16 18j¢; Molamola
16 ni &kuru,

To ni gbajamo, irun 16 nje

Ti ¢keola nif je ighin.

Qgan gbénighéna igi I6nje
Stminiwa, Ajokédopd.

Eru Oglin ma mba mi o.
Abi-ow(-gbogbogby tii yo omo
_réninu ofin,

Yo mi,

Ogln laka ayé, dsinmole

f)gl.'ln awdo, olukumikin,
Ajangbodorigi.

Ogiin 1aka ayé, ¢sinmole.

Kokd odd tii 1 minmini.

bgglr; laka gbaa, até-polows-
ikit,

Akero méya.

A t6 sikitl barin.

Ggtin laka ayé, osin mold.

Esinsin eboral

A mu lg si Otin 6 ba dtin jé;

A mu lo si Osi 6 ba osi jé.

O pa lémogogo si et omi Iati
dija sile laarin akan iti eja.

Ogtin m4 pa mi, omo eldmiran
ni ko pa.

Ogtin, pilé o.

The owner of all iron materials, the rascall

orisd who bites himself in seeveral’pfaces (whm{

Thheﬁxs :hxctitgq ar gin

¢ fire that drives thieves away, changes th

colour of iron and devours ﬂ)a(e wicked, dg
not harm me.

He was putin asheath, he destroyed the sheath

He was put in a scabbard, he ruined the
scabbard,

We took Ogin to the river, he divided the
river into two equal halves.

The fearful one who frightens the neighbours.
gﬁél of Ogbéré eats dogs and we give him

ogs.
Ogiin of Oniré drinks blood; Molimola, eats
ekuru (pudding).
bg}'m who controls razors feeds on the hair
gin who controls those who circumecise feeds
on snails,

Ogiin who controls catvers feeds on wood.
Stuminiwa, Ajokéops.s8

Oh! T am afraid of Ogitin.

Ogtin who has power to save his children,

Save me.

Ogtin, the powerful one of the earth, great
one of the other world.

Ogin the powerful one, Oliktmalin,
Ajangbodorigl.

Ogiin the powerful one of the earth, the
great one of the other world.

The riverine cocoyam that remains ever fresh
and green.

Ogin the extremely powerful one, one great
enough to advertise death,

One who meets people (on the roads) and
refuses to give way,

The great one under whom many people look
for protection (not fearing any misfortune).

Ogtlin, the powerful ome of the earth, the
great one of the other world,

The evil genius drisa!

We took him to the right, he spoiled the right;,

We took him to the left, he spoiled the left.

He killed Jdmogogo (a water creature) on the

river bank to cause a quarrel between the

crabs and the fishes,

Ogiin do not kill me; kill the children of
others.

'@gﬁn, 1 hail you.
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The one who Keeps death in his house, the one
has palm-leaves in his abode.

Oléna ola, agbeni-ju-oko riro-lo. Onewho controls wealth, the worship of whom
is more profitable than farming. ‘

The one who has mansions in heaven.

Ogtin do not tempt me to commit crimes
against others; do fot tempt others to
commit crimes dagainst me,

Ogtin, the powerful one of the world, tempt
the children of others.

Onilé ikd, l¢dedé mariwd.

Onilé kobukébu oron.
Ogiin ma se mi lu enia, ma se
eniyan lu mi.

Ogin laka ayé, omo eldmiran

niosge
Mariwd laso Ogin; aso alisp  Ogin's clothing is tender palm leaves; Ogin
I'Ogiin gba bora. took other’s clothes to cover up himself,
Likéayé dsinmold The powerful one of the earth; great one of

the other world.
Oglin, the powerful one, do not let me see you
in difficult times (when you are annoyed).
The cruel drigd, the cruel orisd.
The cruel orisd, who bites himself in several

Ogiln 13k4 ayé m4a jé kinrig
nigha tf 6 soro. _

Awénirinsin ni Awonrinsan ni.

Awonye drisa tif bura ré sin

wonyinwonyin. places. ok _
Onilé ikh, mad jé ki nrf o The one who keeps death in his house, do not
nighd ti o soro. let me see you in a bad mood,

dn Qgin Death Rite

The ritual burial of a professional hunter, including the disposal of some of his
hunting equipment, is known as the Epd ceremony. After the death of a hunter,
his comrades go hunting and kill many animals, including without fail, a deer, Also
needed for the ritual are: a male dog, a cock, a young dog, snails, eggs, chalk, cam-
wood, black and white thread, white and brown kola-nuts, a new needle, a red tail
feather of a parrot, onitiiopdn beads (multi-coloured beads similar to those worn
by If# priests), the hunting apparel of the deceased (coat, trousers or shorts, and
cap), roasted yam, roasted plantain, roasted maize and beans, maize wine, the hunter’s
sheaf (for cutlass), the cutlass nsed in hunting, the knife used in cutting up animals,
his hunting charms, the small pot in which he put maize-wine, the small gourd in
which he put palm-oil, the cow tail which he used in the bush, white cloth, white
aghddd dress, pounded yam, ékp (pap), dmald (made from yam flour), ékuru (beans),
dlard (bean cake), pigeons, a chicken, palm-leaves, okiré (a pole of any type of
wood—should be the same height as that of the dead hunter), an old mortar whose
bottom is already punched out, palm-wine, food.

On the evening before the ceremony begins, all of the things needed for the ritual
are placed in front of the hunters who have come from different places for this occa-
sion. The ritualleaders collect 341,65 from the relatives of the deceased for performing
the ceremony, and they ask for another ¥1.65k for entertaining the participants.
Those in charge spend M1.65k for food and drink for the hunters of the town. Some
of the latier are chosen to assist in the ceremonial.

The okitg is planted in an open street, and the mortar is placed upside down on
top of the pole. The hunters, holding pieces of cloth, form a circle around the pole
to prevent non-members of the cult from seeing the ritual acts. A second piece of wood
is tied to the upright pole, giving it the form of a cross. The pole is now dressed with
the apparel of the deceased, and & parrot tail is attached to the cap placed atop the
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pole. The onitdiopgn beads, as well as the needle threaded with black and white thread, |

are tied to the poia._Maize-wine' is placed in front of the pole, and charms and a
necklace of palm-leaves are fastened to the okdré. Eggs, the head of the deer and those
of other animals are put next to the £pa (pole). Some maize-wine is now poured on the
Epa and brown and white kola-nuts are laid at the foot of the pole.

If the deceased has no issue, an umi;ie bunch of palm-fruit is placed in front of |

the pqle: If he has children, they put a bunch of unripe bananas in the same position,
A snail is put at the foot of the pole and the young dog is tied to the okazg.

The pieces of cloth used to prevent others from sceing the procedure are removed

to the accompaniment of this song:

Atoto!  Arérel!

Kéléji ma f9, ki gba ardja ma
lu ara won.

Babad mi da Ogln bo orio

Silence! Silence!!

My father (_thé deceased hunter) has covered
himself with Ogtin’s veil.

We can never see his face again; what a pity!

My father is gone! I see him no more!

Akd ri ojtl oloran mo, igi da!
Babaa mi lg, bé¢ ni nkd ri i.
QO di gbére! O di ghére nako!
O di arinnakd, & di oja ala firf,
O tin di oko alawo.
Baba ko da mi I6giin odin,
ké da mi ioghon osh, Qjé
titi gboroghbore 16 ti dami.
Qlédde, 16nii lord abi 16la ni?

or when he appears on the babaldwo’s Ifd
board. |

. Father did not bid me farewell for twenty
years, nor for thirty months, but forever.
Hunter, is the ritual ceremony today or
tomorrow ?

The leader of the ceremony answers with this song:

Lo6nii lord, ¢ méa sé; 81uth yié6  The ritual is today. Carry on the ceremony;
gbao. _ the offering will be accepted.
Lagbaja o, siré wa, ki o wé Mr X (deceased hunter), hurry here to receive
gba phqn ord iédb ompo, the ritual offering from your children.
K6 md wa yf gbayi, warwara  Let everything move very fast now.
sipi ode. The ritual of a hunter is celebrated very guick-
ly. Let everything move very fast.

K& ya ghbayl, warawara la sipa  The rituai ceremony for a hunter is celebrated

ode. quickly. -

Guns are now fired, and the hunters pay homage to their leaders by prostrating :
themselves before the ritual leader, saying that they have gone this far with the
cerernony. Then they eat and drink. After feasting, the participants who know Epd

hunting songs go near the £pa and chant:

Atord!  Arerel! Silence!l Silence!!
Keleji ma 0, kigh4 ardja ma Let no one tfalk, allow no object to touch
lura, another. '

Bghodd ilé ko gbodd sodd poro  Let there be no poundin i

0 | C g of anything.

Eni ti nldgl kd gbodd solo - I must not hear the sound ofytgrin%ing
- gk suka. i stones. :

Let no one talk, no utensil touch another.

Unless in a trance on the road, or in a dream,
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Qmg kekeré ko gbodd sokin ki

ngbg.

Kolomi 6 fi omib bo gmo 18
Inu.

Akoko waa t6, alagogo dyinbd
yio I '

A se tan, a 0 sord, omg 0jo
maasilo,

0j6 kan 6 le, 9j¢ kan yié dé.

Asiko t6, ti a 6 ru Okd aghe
bi eni ru gpatun nind oko.

Amaji eléré o. Amoji 8le.
Onihort ma té ki ana.

Adé bori-gba-oko-ana rélo.

Amojf 812 kif se orin igbakiigba.

Orintiankotiakosintda
kd wo.

Orin ti a nko ti 2 ko gbod( fi
- 0jui ba orun :

Orin ti a nko ti a ko gbodd ké
si obinrin eni pé ki o wad

gherin,

Amoji 8¢, iboritia fise ord
¢de ni Mord, ni Mogin naa
niyio.

Brod wa wo ohun gde nse.

Qdideré fi iké re firl, 6 gbe il6
& lo siigd arere.

Oni mo nre iwé Qla mo nre

Let there be no orying of small children;

Let every mother breast-feed her child.

It is now time for the important part of the
ceremony.

We are prepared for the ritual, let the cowards
run away. R

One day will be rough,¥ another day will be
smooth.

It is a time when the dead bodies of farmers

will be carried away like yam sticks.50

Amdji eléré o. Ampfl élé : :

One whose hunting cap6!forbids him to bow
down to his in-laws.

One who wears his hunting cap when passing
through his in-laws’ fields. B

Ampji &l is not a song usually sung.

The song whose singing does not allow rest
or leisure. ‘

The song whose singing does not allow us
to have any sleep.

The song we cannot invite our wives to join
in singing. 2

Amajt élé, this is the hunting cap which is
used in the ritual.

Passersby come round and watch what hunters
are doing. .

A parrot flies suddenly and carries its tail-
feathers to the top of arére tree.

“Today | am going to Iwé, tomorrow I am
going to Iwo.”

Wb
Odidiré ko jé ki a mo ibi Iwé wa A parrot does not allow us to know where

Amoji 818, Amoiji eléré.

whis. L
Amji e, Amji eléré. .

fbdrf ode, abéré ode, otitiopdn The hunter’s hunting cap, ﬂic hunter’s needle,

odg, ikode ode tia fi se ord ode

naa mi ni yi 0. Aramgji ¢lé

‘the hunter's otgtadpon beads, the hunter's

parrot tail-feathers which are used in the -
ritual-are here Aramyf élé.

Ko si éni:yé.n tf yié fi ondé borin No one wears an onde (charm) on his neck

afi eni ara ba nge, Amgji 2l¢.
Mariwd dpe rora se o. Igbagd

se.
Amdji 218, dkutg ode, mariwd

_ gde, oromodie ode, ondé grun
" ode,tiafise oro odendd

ma 16 0, Amdji dle.
Baga mi dé, fikifiki ekun, ako

ge bég ri o, mariwd dpe rora

except those who areill, Amgji élé

New plam leaves, be careful in showing off
(growing luxuriantly); dead palmn . leaves
once did similar things. New palm leaves,
be careful.62

Amdjt éle, the hunter’s pole, hunter’s palm
leaves, hunter's chick, hunter’s ondé (charm)
which are used for the ritual of a hunter

- arehere, Amgjiéle.

My father (the deceased : hunter) has come,

the strong leopard who does not fear the
dead of night. ;
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Qtith, ami-ii-wa-bi-djd.
the powerful forces of a storm,
Alatige afi-arin-da-gwi-ogun. Afgtisa who uses velvet for his military uni-
: orm,
One who wears shorts on the wet roads
of Tkire,
If they are torn, he gets another pair; even
when they are not torn he gets another pair,
One who has dogs which kill dweé (animal)
and monkeys,
Amgji eléré, Ampji ole

Ari-50koto-pénpé-ghén-eeni-
ona Tkire, !
B6 bi ghd ma da miran si;
ma da miran si.
- Aldja, ami-dwé-mi-0bg.

Amgji Eléré o, Amoji 8¢,

0do ode, aja gdg, s0kotd ode,
gwirodetiafise ord ode ni  Hunter's mortar, dog, shorts, coat-which are
Moro ni Mogin o, Amoji 88.  used in the ritual-are here, Amoji elé

Amaji ele, Amoji eléré Amgjt éle, Ampji elérs.
Gigird ba mi dégin 6 di When roasted maize grains are taken to the

¢stn pin. hunting jungle they become very valuable.
Qgédé b4 mi dégan, wén & kan  When plantains are taken to the hunting

Aga filn Aftinyinyin. jungle they become very valuable and
highly regarded, i
Afdnyinyin 134 pe dgéde. The white food is the name given to plantains.
Ogede niisu Adawd, Tani & Plantain is the yam of Adiwé. Who stole my
gbé mi bonranin Ig? plantzing ?

Amoji eléré. Amoji el Amgji eléré, Ampji éle.

Gugurit ode, ésunisu odetia  Hunter's roasted maize grains, hunter’s
fi se ord ni Mord, ni Magin yams which are used in the ritual are here,
réé o, Amoji &e, Amgji 818,

This song is repeated seven times. After the fourth repetition the deceased hunter
is impersonated by one of the participants who wears a white ghost-like dress. At
the end of each singing of the song, there is a booming of the guns (about one hundred
guns). While singing, the participants dance round the £pd, and when the song is
concluded, they take their seats. The drums used in this ritual include bdrd, dimdin
(talking drum), and dgéré (similar to batd).

When day breaks they consult £pd with kola-nuts and ask who among the children
of the deceased or the relatives should carry the £pa to the crossroads. The carrier
bears £pd to the crossroads without looking back while going or returning. At the
crossroads a section of the bush is cleared. Fach hunter ties a cowry shell to his left
wrigt with strips of new palm-leaves. Each takes a hoe and three times pulls some
soil toward & mound of earth. Bach hunter sings as he rakes the £oil, and the others
echo the song. :

Kiiro, kif ye; arugbo ode ko  He does not till the ground, he does not till
" roko o. _ the ground; old hunters do not farm,

Following this part of the ceremony, the Epa is taken from the man carrying it
and planted on the pile of earth. The pot containing maize-wine is broken, as are
the gourd containing palm-oil, the dead hunter’s gourd of charms, and his other
possessions used in the ritual. Everything is broken with the hoe handle. One of
the hunters hides in the bush and impersonates the deceased hunter, The laiter is
called three times and, after the third call, the impersonator answers. On hearing

The powerful one who shakes the town like
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the answer, the hunters fire at the £pd. The young dog and the chick tied tc.) ti{e
i are killed with the bullets. £ps is fired at until the pole falls down. Everything is
then burned with the exception of the parrot tail feather which is given to the cere-
monial leader. ® '

After Epd is taken from the man who carried it to the crossroads, he is asked
10 go home but he must wait at the original place where the pole was dressed a’»‘fd
1ot enter the house until the others return. When they return, they break the gnail,
kill the pigeon and the cock, pour the blood in the hole (where the pole was pl‘antad
sirlier) and on the mortar. The pigeon’s head and that of the cocif are put in the
hole. The male dog is pulled taut and its head is cut off; the blood is poured in the
hole and on the mortar. The ceremony ends with the presentation of the dead dog,
t_he cock, the pigeon and the white cloth to the leader of‘ the hunters.‘ ‘

If a man was an active hunter for years, the eeremony is held even if he is not
now a professional hunter.

SANPONNA

SANPONNA is an earth god who has come in recent years to _be rfegarded almost ex-
clusively as the smallpox deity.®* Yoruba traditionalists visualize him a shot-tempered,
eruel, and irascible, an érisd who attacks people with mentalillness as well as smallpox.
One babaldwo attributed jurisdiction over all of the leaves and roots to $&np¢nné,‘a
domain usually regarded as belonging to Qsanyln, and another babaldwo first said
that Sanpdnnd is so powerful that he distributes babies t(? x:.zwthcrs af_ter they have bt?en
moulded by Qbatala. Later this man said that Qbatila is respens]blg for moulding
children and placing them in the uteruses of their mothers, When this discrepancy was
pointed out to him, he commented that Qbat4ld and §émp€;nné work together. '
Sanponna’s followers use him to injure others. In the nf:e' t‘empioyed to hgrm eneng;@,
the Sanponné emblem (a small carved wooden figure similar to an Ibeji figure) s
rubbed first with camwood and pepper, then with ind and ésls{leaves, and ﬁnaﬂy Wl’th
hot ashes. Roasted maize and a cane which has been rubbed with pepper {(oré egungim)
are placed in front of the emblem (dgo), and bitter kola-nuts, alligator peppers and
kola-nuts are chewed and spit on it. The enemy is named and Saapdnné is asked Fo
injure him. On the seventh day, a hole is dug a‘f a crossroad and everything usded in
the rite is buried there. Seven days later theg.e objects are d_ug up _angi_transfmei( (tio a
river bank. The following day a young boy and a young girl are chosen and as e to
visit the emblem every morning for seven days. People are told not to go to the river
bank because Sanpdnnd is there. The two young people take roasted maize and :f;.r:s
to the site every day. Itissaid that anyone who meets t?zem.as tht?y return Ijome wi ;:
afflicted with mentalillness. As they walk back they recite a verse in praise of $anpdnn

- Aj Abata (Sanpdnnd) who flourishes lixu-

e Skt riamgly like the leaves ufbthc ajs ;Jrec

je-i tn makid The one who takes poison but on whom

Aje-igha-odgin makind. poison has no %ﬁcgt'. sk
- Fariord, the one who has many ti

Fmaggéﬁf 3&1‘:11‘.5’ of medicine, and one who makes

people’s medicine ineffective.
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O pa &j¢ méje kiukan

Orisa titje apé 4j¢ ki gongo.

) : com ly.

Mié‘ se ;m lu éniyan; m4 se éniyan i
lami. o not tempt people to do evil against

Qjéié t6 sin gmo dé ighd éri. The fearsome one who guid%s Se:;fé
to a fearsome jungle.

The one who dines with the head of a
household and kills his host’s son on
the doorstep.

Sanponnd said that one should show

gratitude to a benefactor.

O ba badlé jiyan igingan, 6 pa
omo rg siloro,

O ni bi a ba se ni [dore, opé a4 du,

O sdani iyawd, 6, pa ok ré tén, 6

fi orii r¢ j6dghn, and used his head in making medicine.

The boy and the girl who pay tribute to Sanpdnna must have their hair braided.

(If they shave their heads, there will be trouble in the village.) It is thought that if they

quarrel with anyone, get annoyed and hit themselves on the head to express their
anger, the person who quarrelled with them will die of smallpox.

In a.nther procedure for using Sinpdnna to attack others, palm-oil is boiled. After
pepper is rubbed on Sanponnd’s emblem, the conjurer rubs palm-oil and shea-butter
on his own body and then pours the boiling palm-oil on the emblem. It is claimed that
when a breeze carries the heat coming out of the emblem after the oil has been ﬁoured
on it, everyone will be attacked by smallpox. This technique can be used to destroy a
whole village. .

If Sanponna followers wish to utilize his services during the dry season, a large
dog is sacrificed, as well as an aya (a fowl which has a peculiar feather arrangement)
roasted maize, yams and plantains. Each of the latter items is mixed with paim-oil’.
Kola—nu?s &fl{i alligator peppers are chewed and spit on Sinpdnn4’s emblem as this
incantation is repeated.

One ivl‘za‘ killed six of seven witches.
The odrisa eats a witch’s arm almost

Do not tempt me against people, do

He took pity on a wife, killed her husband
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Oba 118-Qlowa loriko a4 pe
. Sénponna.
Oba A’I:iigb{;ngbcn lToriko 44

pe aje.

(Oba dtowo-boja-fa-ohun-rere-
yo fanni lortiko ti a npe
éledéa orun ori eni.

wo, Sanponnd, iwo lo fi awen
Srisa dkanlé-ni-irdgba ti mbe
16de isalayé je oye,

WA fi émi nad joyé 16de 1silayé.

Ki nrije, ki n ri mu.

{dakuda ni were dali; idakuda
ni kéo mé lp da won wa.

Ati obirin ati okiinrin &ti Agbé;
ati onflé ati alejo; ki won 6
méia wa.

Esé girigirl kii d4 laarin §na.

Eni ipd mi k6 maa wa; Eni
girl mii k6 méa wa

Eni orf dfg, eniind drun;

Aré tete ni ki won 84 wé.
fdakuda ni wéré ndald.

The lord of 1&-Olow4 is the name given fo
you Sanponné.

Lord of Abigbongbon is the name given to
the witch.

The lord who goes to the market (world)

to bring out good things is one's orl (partner,
Tuck, destiny).

It is yon Sanpénna, who installed all the two

hundred and one drisd who dwell in the
world.

Please make me also a chiefin this world.

Provide me with all smaterial well-being.

Confusion is caused in a town by the mad;

go and cause confusion in the town so that
people will run to me for protection (that is,
afflict them with illness-smallpox).

Both male and female, young and old, sons
of the soil and strangers, let them rush
to me,

Streets are never deserted.

Let all of those who have lockjaw and con-
yulsions come to me.

Let lfhose who have headache and stomach-
ache. ;

Let them hurry to me for treatment.

Confusion is caused in a town by the mad.

Another formula for invoking Sanpdnné’s help calls for putting three roasted maize

Sanponna o, Aldjogun o,
Oltayé o
W4 lo ba won ja nibi bayil.

gobs, palm-oil, pebbles and sharpened needle-like sticks in a pot. The potis then taken
to a crossroads where Sanpdnna is asked to attack Mr X and his household.

Sanponna, Alijogun, Oliayé (other names
for Sanpdnna.
Go and punish them in...... (the name

Oba Emitété, oba Emilare. The lord of Emitétsd, the lord of Bmi
Qba ak6litsin, oba akoni- The lord whom every citizenr wg-rsh%;:flagé
whyé-wi-jayé. lord who brings people into the world to
: enjoy life.
Qba Oni-Wonwgji, oba Oni- ~ The lord of Wonwojl, the lord of Wardméfiin
Wardméfiin, The lord of 1é-Ql¢wé ;the lord of Abigbongil;{}li

Qba 116-01owa, oba Abigbon-
ghon

Oba Omirinpasa, oba dtowé-
boja-fa-ohun-rere-yo-fiinni

Oba Emit6été 134 pe T4,

" Oba Emilare 142 pe Odi.

Oba akolingsin 1ad pe Qgan.

Qba akdni-waye-wa-jaye I4a pe
Origala.

Oba Oni-Wonwojl 144 pe

sanyin.

Oba Onf-Waraméfun 144 pe

Sangd e

The lord of Omirinpésa, the lord who goes
to the market (world) and brings good
things out.

The lord of Fmitétd is the name we call Ifa,

The lord of Fmildre is the name we call Odd

_ Ogun is the lord whom every citizen worships.

Origald is the lord who brin ople into
the world to enjoy life. il
Qsanyin is the lord of Wonwonjl.

Lord of Wardméfiin is the name given ¢
Sangé. " °

of the village or place is mentioned)

Still another technique begins with preparing an offering of cooked maize grains
and palm-oil in a broken pot, and then saying over this offering the incantation just
quoted. After this recitation, one prints an If4 odit (QOwénrin méjl) on a mixture of
chalk and powdered camwood ground together. Going now to a crossroads, one rubs
palm-wine on one's body and drinks some of the wine. The camwoad and chalk pow-
der on which the od: was printed is picked up as Sinpnna is called.

Ikéan modi, sikiti modi White ants build ant hills;
They team up to build ant hills.
Oldstsé eye SAnpynni. Olosést is Sanpnna’s bird. N
Léagb4ja, omo Lagbéja, Mr X, the son of Mr Z, is ¢ldsésg, your
oldsess eye g mo ni bird.
Loreé ghé e, Go and take him.55
M43 jé ki d lo. Do not allow him to escape.
Lo mi u. , Go and take him.
Fiefunmtu; fiostn miu;  Attack him with chalk and camwoed.
M43 gha ipe ré. " Do not accept his plea.
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The fnixtur? of camwood and chalk is then blown toward Mr X, the victim. If Mzr X
or mﬁs re}at:ves are wise, they too will make offerings to Sanponnd, éayir;g: “Thi.s
:zcz:o c;l ;s r?:rif:;g you for Mr X. Do not kill him, be mild with him, don’t let him

Sgn}e Yoruba believe that if a victim of smallpox uses traditicnal medicine, or any
medxox:}e at all, the illness will be aggravated and may kill the patient. But’if 01113}
?alm-oll and mild, appeasing herbs are applied, the fury of the érigd abates and the
llIl‘ICSS subsides. Also, it is thought that smallpox may not appear on the surface of the
skm‘i?ut may nevertheless affect the patient internally, Some hold that traditional
medmmelmay so weaken the power of the disease that it is prevented from appearing
onthe skin.

S:‘m;n}nné's emblem and his shrine are located outside the village or town. Some
worshippers, however, maintain a small shrine inside the house, Because of the fear
of provoking him, other names used for Sanpdnnd include: Baba Aghd, Obaluayé
Oldde, Aldjogun, and Oniwowé Adé. Sanponnd’s followers have often bee!n suspected'
of spreading smallpox.57

The Annual Ceremony for Sanponnd

During the evening before the opening of the ceremony, Sanponné’s emblem is
placed in water into which have been squeezed the following leaves: pdindim, 1p1¢
:‘ye)fé,‘ dgbado, akdko, dsépotu, oghg, rinrin, eésin, s¢ié, motisan, ewdjin, ggja;pgbé,
omu osun, gbégi, and dgédé wewé. Palm-oil, shea-butter, and water from snails arf:
added to the water. The priests give part of the water to people asking for protection
and tell them to “'wet their rooms” with it and to Tub part of it on their bodies. Snails,
ratg, ﬁsh,‘shea—bmter, kola-nuts, bitter kola-nuts, alligator peppers, a male goat, hens,
maize, wine, eggs, roasted maize, ripe bananas, pounded yams, ékp (pap), ékuru
(made from beans), and 09/ (bean cake) are cffered to Sanpdnna on the first evening,
Early the next morning the male goat is killed and its blood is poured on the shrine.
Part of the pounded yam and some of the cooked meat is placed on the shrine asfood
for Sanponné (one informant mentioned specifically that part of the liver, and tail of
the goat are offered as a sacrifice). Palm-wine is also poured on the shrine, and prayers
are addressed to Sanponna.

The singing, dancing, drumming, and worshipping of Sanpnnd continue for seven
days. The food which was not placed on the shyine is eaten by the participants.
Because it was widely believed that attacks of smallpox followed ceremonies for
Sanpdnnd, open worship is now banned. Today worship is more or less secret and is
carried on in houses or compounds. Formerly many people whose lineage orisd is
Sanponna became possessed by the divinity during the annual ceremony.% With no
drumming and no procession, spirit possession in a ritual for Sanponns in Ibadan
today is unusual. Perhaps five per cent of the worshippers become possessed now, but
they are restrained by the others and given palm-oil and snail water to lessen the
severity of their seizures.

Formerly the musical instruments used included the dimmdiin, b¢mbé, and bard drums,
s2kéré, and iron gongs similar to those usea for Qrinmili. Some Sanpdnna priests
wear red costumes and tie charms to these garments. Others wear no costumes, but tie
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palm leaves to their clothing and to the shrine. Strings of cowry shells are sewed on
the priest's cap. An iyepé stick is driveninto the ground near the shrine, and the cowry-
ghell cap is hung on it when the priest is not wearing it. (Informants compare the spots
made by smallpox on the human skin with the crooked spots on the ipeyé tree and
gay that this is the tree of $anpdnna worshippers). A priest must mark his forehead
with camwood and chalk. He must bathe daily during the ceremonial period and rub
pamwood on his body.

The following three prayers to Sanpdnné are from Ibadan.

I1& mo pé 6, Abatd mo pe o.

Odinrelawage

Maa jé kiariiko, majékiari
artin.

Maa jé ki a rikd omo, ik aya,
ikd oko, titi di odun ti mbo

Agan ti & tf bi fun 1omo.

Ki aboyun ilé bi tibi tire.

Ki apa ilé kirf moie.

Ki esin oba & je oko.

Obalgayé jé ki mbime, ki o t6
di odin ti mbg.

To b4 fin mi 1émo n 6 wa fin
o nf ewdrg. .

Obaluayé, fiin mi nf alaffa ki 6
té di odun ti mbo.

1é ki nri ilpsiwajo ki 6 t6 di
odun tf mbg.

J¢ ki nri rere o, Qbaltayé.

Alujogun, gba mi.

Ma j¢ ki ard ilé mi ri ibind re

Ma jé ki omo mi ri ija re.

M4 jé ki oré mi riija re.

Ma jé ki nkan se mi, ma j¢
ki 6 se omo mi 0.

Ebo fin, Ert da.
Tgtn to ghebo, Era da.
Abdata gba mi o ki nma daran.

Eni a ni nif gbani.

{ Repeat several tines.)

0161 6 dori ré mi o.

Awddi ke maa ghé mi lori lo.

Earth, 1 call on you; Swamp deity, 1 call on
you.
We gather here for your annual ceremony.

Save us from death and illness.
Prevent the death of children, wives, and
hunsbands until the next annual ceremony
Give children to those who are infertile.
Let those who are pregnant deliver with ease.
Do not aliow any evil to come to the household
Protect the king’s household, even his horses.

Obaluayé, let me have children before the
next annual ceremony.

If you answer my prayer and give me children,
T shall sacrifice a female goat to you.

Obaltiayé, let me regain good health before
the next annual ceremony.

Let me prosper before the next annual
ceremony. : i

Let me have good fortune, Qbaltayé,

“Alujogun, save me.

Do not be annoyed with my relatives.

Do not attack my children. °

Do not attack my friends.

Protect me and my children from misfor-

tune.

These six Sanponné chants are from Ibadan.

Sacrifices are accepted ; offering are received.®
Vulture has accepted the offerings; offerings
are received evil forces have departed.

Swamp Deity, guard me so that T may not
commit any crime. '

One expects succour from one’s god.

(Repeat scveral times.)

Let every one hold his head.
Hawk, do not snatch away my head

{Repeat several times.)
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Abﬁté._@ni'é pe orire nibi, 6fd6  Swamp deity, any one who wishes you evil
lomi &6 se, dfd ni yio se. will be frustrated in life like the wasted
e . water from vegetables. ;
. Fariord, &mi 6 pe.ori re nibi 0 Fériord, I do not pray for evil things to
befall you,

Ajiki Ol4, mo ki Sanponné,
you, Sanpgnna. *

Mo gba gre aaro. And I received early morning gift.

O fi #kanna s6nsd buyd sobe.  He uses long nails to add salt to soup.

Three short praise verses for $Sanpdnna, two from Laluponand one from Ibadan
follow:

Gudugudu fakérég, Gudugudu™ crawls or spreads like whirlwind?!
Adiigin-mépa-ja. One who wears charms on the arm to fight,

Obaltayé, ajagi odgin.
Oni-wowo-adé.
Arumo-10dgin-dant.

_ QObaliayé, one who has powerful medicine.
One who has many tiny gourds of medicine.
The powerful orisa who makes people’s

medicine ineffective,

OSANYIN

Osanyin, closely associated with Qrinmila (see section on Qrinmila in Chapter 1),
is believed to be in charge of all roots and leaves and to possess more knowledge than
any other orisa of the use of plant materials to cure illnesses. A priest in Ibadan said
that Qsanyin and Sanpnna are friends, Qsanyin is described by Yoruba traditional
religionist as impatient, cruel, and pompous. Like most of the drisd Qsanyin can be
used for good or bad ends—to cure illness, especially sickness, caused by the witches,
to ensure good health, and the birth of children, or to injure others. Some persons
call on Qsanyin to foretell the future.

A babaldwo in Ibadan who is an Qsanyin priest, as well as a follower of Ibej,
Qsun, and Olékun, claimed that Qsanyln attends meetings held by the witches and
that he is the real power behind the witches. Qsanyin can appeal to the witches or
force them to release a victim who has fallen into their power. This priest said that all

curse methods need Osanyin’s approval before they become effective, but this point |

was not mentioned by other informants.
Qsanyin’s emblem, always kept in one corner of the room, is a type of doll or puppet

which a priest manipulates by means of ventriloquism. During a consultation witha

client, the priest addressed questions to the emblem and the figure either whistles or
speaks in return. In either case, the priest gives an interpretation of the reply.

The Annual Ceremony fbr Osanyin

Before the ceremony begins, the emblem is washed in water to which the following in-
gredients have been added: leaves (ind, oyin, drdghd, 8sisl, 1212, dtétéddyé, pérégin, and
iyey?), water from snails, palm oil, and shea-butter. On the following day, Qsanyin’s

The lord who is hailed every morning, I hail
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emblem is placed on a white cloth which has been spread in one corner of the priest’s
houss. Among the offerings are: alligator peppers, sixteen brown kola-nuts, snails,
tortoise, a male goat, a female goat, a cock, a pigeon, roasted maize, ékwru (beans) and
palm-oil. The animals mentioned constitute a minimum sacrifice, and a bull or acow
may alss be offered. Kola-nuts are opened and spit on top of the divinity’s emblem.
Two kola-nuts are epened and thrown up; if two halves land face up and the other two
are down, the participants say: “Eépa! Qsanyin!!” (The offering is accepted.) A fow!
or an animal is killed and its blood is poured on Qsanyin. Singing and dancing begin,
and, eventually, some ten per cent of those present become possessed by the god, One
priest said that those who become possessed do not tremble but they move about
briskly in their usual manner, running and jumping. Unlike the practice in many of
the other annual ceremories, none of the cooked meat and other food is taken to
Osanyin, The food is served to the guests of the priest conducting the ceremony.

As isthe case with the ceremony for Sanpdnn4, the water which is used in washing
the emblem is offered to people for dampening the floors of the houses. (This proce-
dure is said to prevent a visit to a house by Sinpdnn4, that is, to prevent smallpox.)
There is no procession during the rites for Osanyin, but on the third day a magical
display is held in an open space where people can come and observe it. Some adepts
punch their eyes with knives, others cut open their stomachs, and bring out their
intestines, or they chew broken bottles and spit out pieces of glass, or slice their
tongues or cause a piece of wood to jump, and so on.

The musical instruments used in a ceremony for Qsanyin include dimdiin and batd
drums, rattles, and iron gongs. Ordinarily the ritual lasts seven days, with the same
kinds of animal sacrifice on the seventh day as on the first.

All members of native medicine associations are notified of the date of an annual
ceremony for Osanyin. The numbers of worshippers has declined sharply in recent
years, as has the proportion of those attending who become possessed by this orisd.

The first praise verse for Qsanyin is from Lalupon, the other three are from Ibadan,

Agbénigi, dromodie abidi 6nsé  One who is versed in the use of roots, one who
has a sharp-pointed tail like that of a chick.
One who has a liver as crystal clear as a fly’s;

Esinsin abedo kinnikinni; ! |
one who is as powerful as an iron rod.

Kodgo egbord irin,

Aképe nigbi ordn ko sunwon  One to whom people appeal when things
are bad.

Tidtis tin, o gba ase kinrin
ta giégic. snatches the apparel of illness and moves as
if he would fall. _

The one-legged man who is more powerful than
those with two legs.

The weak one with a weak penis.

One who turns all leaves into medicine.

Elése kan ju elésé méji lo.

Aro abi-okd 1ghie.
Ewé ghogbo kiki odgim.

: Agbéniji, &sisl kostm.
Agogo nla ge eré agbéra.

Agbéniji, the deity who uses camwood. )
* The large iron bell that produces powerful
sounds.
The one to whom people give unreserved

O gba win [a tan, win dupé
: thanks, after he has saved them.

ténitend,

The extremely slender one who in curing
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Ogba asg Okiinrdn ta gléglé - One who snatches the clothes of illness and

AT staggers |
Qk:inrm ghoghd, d& nkan da The powerful man who commits crimes.

nkan,

Elésé kan ti 6 1é elése méjl séré, The one—lﬁggcd man who puts two-leggéd
‘ ' ) men to flight.

Ardni ja si kotd di odghn mayd.  Ardni, who jumps into a pit with charms tied

: ) _ on his chest.
Okiinrin ghogbo, da nkan d&
nkan. The powerful one who commits crimes.

Agﬁfmgbﬁoﬂ)jé, titid 16 tenu Agidighu-Qja, one who remains firm on
mgran ti kif se. © an issue.
Afinji omo ti ngbégun ilé. The neat one who lives in a corner of a room.

The leader-chorus song and the brief offertorial chant were obtained in Ibadan

Leader: Fiwiji, Féhinja.

: Pluck leaves here, pluck leaves there.
Chorus: Qmo awo ni godglm.

Tt is the children of the healing cult that make

£ . medicine.
Leader: Bwé 4 jé odglin 4 jé.  Leaves will be effective; medicine will be effe-
ctive.
Chorus: Qmog awo ni sodghn. It is the children of the healing cult that make
medicine.

Leader: Fotingin fosigin. Pound (leaves and roots) with the right hand,
pound with the left,

It is the children of the healing cult that make
medicine.

We make sacrifices and our sacrifices are
accepted.

(Untranslatable expression signifying joyful
mood.) ;

Chorus: Qmg awo ni sogln.
A wa ribo, ebd da nd o.
Aja-Okoro-diigbe

IBEN

Ibeji is said to be stubborn, troublesome, and cruel, a very difficult orisa to please.
According to oral tradition, when a woman gives birth to femnale twins, this drisd will
try to kill her unless she appeases him. If the twins are male, Tbeji tries to kill the father.
At the birth of twins, an {beji shrine must be made near the smali niche in the wall of
the house where palm-oil is poured in honour of the lineage drisd, and offerings to the
god of twins must be made frequently. If fbeji is not worshipped, it is said that the
mother will see her twins in dreams. If she fails to follow the trade specified for her by
Tbeji (selling palm-oil or cloth or begging in the streets), it is believed that the twins
will become ill and eventually die. A dead twin or twins may punish the recalcitrant
mother with illness or they may kill her. s

If either twin falls ill, some of the palm-oil is taken from the shrine and rubbed on
him, Villagers and city dwellers agree that this will cause him to recover. If one of the
twins dies, his relatives must not say that he died but rather that he has gone to the
market to buy clothes. This will prevent the other twin from following him (dying).
If & twin dies, the other may fall ill, so the parents have a statue made to represent
the dead twin, This figure, which is rubbed with camwood (Tbeji is believed to like
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red camwood) and placed in the shrine room, is supposed to protect the living twin.
In the view of some informants, this procedure will cause the dead child or children
{0 be reincarnated. When something is bought for the living twin, a minjature must be
bought for the dead one. For example, if a shixt is made for the living twin, a tiny
ghirt is mede for the deceased twin.

Tbeji can be used by devotees to avenge a wrong or to track down a thief. The
simpler procedure consists of rubbing ddi (palm-kernel oil), which is forbidden to
Ibeji, pepper, and éési leaves on an {beji figure and placing it in the sun. Ibeji is then
wsked to injure the wrongdoer.”? A more complicated formula calls for tying two Ibejl
figures togethey, mixing palin-kernel oil with pepper and rubbing the mixture on them.
The figures are then placed on Bsiv's shrine and a special preparation of traditional
medicine is put on top of Esir. The Ibeji are told that if the wrongdoer is punished, a
cock, ékuru (made from beans), and snails will be offered to them, If the offender is not
punished, the Tbeji are told that they will not be removed from Esit's shrine. The
wrongdoer may be killed by Sangd or punished in some way. When the wrong has
been avenged, the Ibejl are taken from Esi’s shrine, washed and rubbed with camwood,
and presented with the promised offerings.

Tbeji is worshipped by those who have given birth to twins and by twins, but the
children of twins (if they are not twins) do not worship Tbeji. One priest dissented from
this view, saying that regardless of whether they are twins, children of twins, grand-
children and great grandchildren, and so forth, of twins, must worship Ibeii.
Triplets and quadruplets are regarded as peculiar children but statues are not _m;ade to
represent a dead triplet or quadruplet, and their parents do not worship Ibejl. In the
case of triplets, one of them (afo) is said to be born carrying a cane and belongs to the
Egiinghin cult, one is believed to be born carrying a bullroarer and belongs to the Ord
cult, and the third belongs to his parents.

When a twin dies, a rat, a fish, an egg, white kola-nuts, brown kolfa-nuis, and' an
alligator pepper are tied together and buried with the twin to prevent the twin's
relatives from becoming ill.

One traditional priest said he regards ibeji as an orisd comparable to Sangd a.nq
Ogtin. Later, however, he remarked that 1beji means nothing more than the tw;;m
whom he considers to be supernatural beings, a kind of spirit. This seeming contradic-
tion is not unlike that of those who say that a crocodile is kept simply as a pet and then
add that it is an drisa.

Ibeji Annual Ceremony

The night before the ritual, the Ibeji emblem is washed in water and 1e?,ves of
plants growing in water. To the water and leaves, palm-oil, water from snails, and
shea-butter are added. The juice of the leaves is squeezed into the water, and th.e
leaves are used as a sponge in washing the emblem. (Later, in ibadan., the water is
poured on the bathroom floor so that everyone who bathes there will f:jai!e gogd
health.) The offerings collected for Ibeji include some or all of the fotlf}wmg: whl‘te
kola-nuts, brown kola-nuts, &ko (pap), yams, aole, ékuru, bzmangs, fruits, palm-oil,
sugar cane, honey, addim (powdered maize) and the animal sa!cnﬁces"{cocks, gozft-s,
and so forth). The kola-nuts are split into halves and offered to Ibeji at the shrine

with a prayer of this type:

T
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ibeji, o1, Af@mgri. fix;j}, spirits, the one for whom people look
Winwin 16j4 orogtn. - _ TI;: \tif;g. ones in the eyes of their mother's
Wowo lbj}'l iya re. Tife?;‘:gf:f ones in the eyes of their mother.
D%l:;lga gabfb, mad jéki g rikd P!Zﬁfdsgnmt allow us to see the death of
Maa j¢ ki a rikt agba. Do not allow us to sce the death of adults.

Enitikériomo, jékiériomo.  Give children to those who have none.

Er?é ‘t;f éﬂ bi méa j¢ ki 6 kd mo Do not let those who have children lose them,

Maa jé ki a ka iku djiji Prevent us from meeti

48 4 X KuojL eeting sudden death.
So wa 16ko, 16do ati ni &&rin Watch over us on the farm,gon the river banks
. ighbé. and in the bush.

‘ If the offering is accepted, the participants dance and rejoice. The kola-nuts are cut
into pieces and placed on the shrine with the food offerings, and some of the food is
eaten. Practices with respect to the disposition of the blood of animals sacrificed on
the first night vary from lineage to lineage. In one case, animals are sacrificed in pairs,

but the b100§ is not poured on the Ibeji figures. Camwood is rubbed on the emblem,
and the sacrificial blood is poured into 4 small container in front of the shrine. In

another case, the blood of two fowls is poured on the shrine, and a third fow] is killed
in the street as a sacrifice to Idowu, the child born after the twins. The next day the
meat is cooked, as are the beans. The participants sing, dance and drum every day as
long as the ceremony lasts. There is a procession but no spirit possession. The priest
wears a new, white robe and white beads. Batd, dimdim and other types of drums are
played, and a s¢kéré is used.

The first Ibeji song is from fbadan, the other two chants are from Lalupon.

Edun 16 ni ki n jé.

Emi ko méa sg pé n 6 jo.
Edun 16 ni ki njé,
Eyila, bibé ledun ibé.
Edun péléngé ori igi.

Edun (Ibeji) compels me to dance.

I have no wish to dance

1t is Edun who asks me to dance.

Eyila (Ibeji) leaps about on the tree tops.

' trees.
f)k..:m'm mbi bi, &ji wolé to mi. 1 want one child but twins enter my house.
Oniny rere ni bi Edun, It is the kind-hearted ones who give birth
to twins.

Biké mbe, 2dd mbe. There is biké and there is gdp 7

Bitké mbe, &d$ mbe. There is buké and there is ddo.

Omo tuntun wayé, oniye! Children come into the world, onfye! 74

Qmo tuntun wiyé o wi kostim. ~ Children come into the world and receive
i . . ‘camwood.

Buké 'r}:ibc_;, add mbe There is bikéand there is ddb.

Omnibeji 16 ni pekule, Mothers of twins have a monopely on osten-
tation.

Mother of twins have a monopely on osten-
tation.

Those who sell beans should not deride those
who sing and beg in the strect.?

1t is only God who is wise.

[}

Onibeji lo ni pekule.
Ase-ewi-ta maa se fdari

Olorun 16 ghon.

The slender Edun who lives on the top of
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The two following verses in honour of Ibeji are from Ibadan:

Okanlawon, igbeniju, ereli omo Qkénlawén, the noisy ome of the forest,
_ the peculiar child,
MbA bi, mbé 14 Had I given birth to twins, I would have been
DProSperous.
O fi esé méjéji bé silé alaakisa,  He (Ibeji) jumps into the houses of the poor
: with both feet. .

O sp alddkisa di alaso. He changes the poor into wealthy men. )

Mo daré ighé, nkd gbodd re¢. I made a dyein a calabash but I must not use it

Mo d ti ikoko nkd gbedy mii [ made one in a pot but I must not use it.
j6 1l mo daro ileele, On the day that [ made one in an earthen pit,

Tmi raghd, ¢mi rawo, mo ra 1 got enough money to do many things.
ikoko baba isasun.

0 se §ré alaakisd tmotime.

Omojobi, omoé ko alisg.

He intimately befriends a tattered person.

(Oméijobi, the one who enables a person to

: have many dresses. ;

[beji, pelé o, Ejiré ara Isokin  Ibeji, I hail you; Ejiré of fsokin.

Edunjobi, edun gmo aké loriigi Edunjobt {fbeji) who shouts in the treetops.

Awddi 0ké tif gbd oju Olorun taun The hawk who clears the sky. ;

Edunjobi edun tif gbé ori igi Edinjobi who completely clears the tree-
téfetéfe. tops. '

Oré aladkisa, ivekdn aldso. The .i;ﬁwnd of the poor and the relative of the

rich.

Ba mi ki n ba o lo ilé; Abuse me (fbeji) and I shall follow you home;

Ki mi ki n pada léhin re. Praise me and I shall depart from you.

Bdinjobf, Edun omio aké léri igi Edunjobf who cries on the treetops.

Omo kéhin b gha égbin. The last born of whom is regarded as the

senior fwin.

EGBE (ELERIKQ)

Egbé’s main concern is children. She is reputed to afflict small children, and the
parents of a child may be told to worship her. Egb¢ attacks children while they sleep,
but they do not die immediately. No one sees Egbé, but sometimes the effects of
physical flogging are seen on a child’s body. At times, Egbé plays with children with-
out anyone recognizing her presence. Despite her propensity for “worrying small
children, she is capable of curing iliness and of giving children to women who pray to
her and worship her. If a client is told to give Egbé her “calabash™, he or she will buy
a calabash, a sack, eggs, parrot feathers, sugar cane, honey dddin (ground maize)
corn pap, and pounded yam. These things are put into the calabash, and it is put into
the sack. Following the throwing of the calabash into a river, it is believed that the
patient will recover. : _

Egbé’s emblem consists of small sticks (isdn) similar to those for Eglingiin, feat}:era
of a parrot, feathers of a woodcock (aghe and dlikd) and palm leaves. These objects
are tied together with black and white thread, and the emblem is kept inside the house.

Egb¢ Annual Ceremony . :
No objects are washed in water and leaves before the ceremony, but kola-nl:lts are
dipped in water, as they are for any drisd, before they are offered to Egbé. Offerings to
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Egb¢ include ékuru, 4olé, dkdra, sugar cane, hens, rats, fish, dddim (ground maize)
bananas, a male goat, white cloth, and maize or guined wing. On the cvening before
the annuefi ceremony, Egbé's followers sing, dance, and recite verses in her praise .'
The gmmals and the fowls are killed and their blood is thrown on the shriz\:te.
Following the eating of the cooked meat and the rest of the food, the pa.rtiéipant;-
ma.g'-ch amgn.d the town. Informants estimated that approximately one-twelfth of tfe |
major participants in an Egb¢ ritual experience a mild kind of spirit possess-im‘x
Although this orisa is thought of as the female counterpart of Egtngin, Egbé 1s
impersonated by men wearing costumes resembling women’s dresses, and n,msks are
worn. There are, however, women followers of Egbé, batd and dimdiin (talking) drums
are played, but no agogoe (iron gongs), ratiles or seiéré are used. '
The first Eghé song is from Lalupon, and is an appeal for children by women who
have borne no children, and for more children by those who already have children.
Gbagele gba gélé; Please have a head-tie, please have a head-tie;

Gele la fi nponmo. TI}; hﬁad tie is used for tying children on our
acks.
Mo mo le sosé to ba doritn 0. I can worshij
iR g ) worship every fifth day.
grasses.
Give me my own children.
I can worship every fifth day.

Fan mi 1gmo témi
Mo le s8¢ bo ba dorlin o.

The second song is from Ibadan and is an appeal to Egbé¢ for children but for

children who are not defective.

%y:i,‘ ggaé mi, néé rodo.
méré omo kd méa ba mi wild. Do not allow emérd’ to fullow me hom
E{é, gha mi, n 6 rodd. Mother, save me, I shall go to the river, “
! sl omo ké maa bad miwalé. Do not allow an evil child to follow me nome.
y1é, ghami, né rﬂedb‘. g Mother, save me, I shall go to the river.
Dlwnﬁzrin omo ko maa bd mi  Let no foolish child follow me home.?
Olighdn lo, 6 fomo siyé,
Arésd lo, 6 ma fomo saye.
Olikoyi lo, 6 ma fomo siyé.
Emi ko ni lo laifomo séyé.
Emi ko nf lo lapapandodo.

Argsa died and left children behind.

Olikoyi died and left children behind.

I shall not die without leaving children behind,
I shall not die empty-handed

The following praise verse for Egbé is from Ibadan:

1y4 Egbé, dga ogo, ogo Egbé, the gracious mother, one who is a

atélésiintélé. sufficient support for those who worship her
Ghbagd nint aran, ajisaf¢, 6 je ~ One who wears velvet, the neat one whg cats
iréké lode Oyb. _ sugar-cane in the street of Qve.
0 fi owd gboghbo bé epo. One who spends a lot of money on paim-oil.

Ajg:f;i, ajimariin, O r'omi eku Orlx'e who is always fresh and has plenty

dara. oil with which she performs ders.?9 .

A_léwéfuja ni ilé ordge Qlérﬁp One who has money fnrpluxury, th: ggazisful

Ayiluko bi owt, aréwo rowon.  One who falls on her husband like 8 heavy iron
club.® One who has money to buy when
things are dear. ‘

The mother (Fgbé) who lives among the

Mother, save me, | shall go to the river.7 f

Oligbén died and left children in this world.

|
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EGUNGUN

Egtinglin is the érisa who symbolizes all of the dead ancestors of a lineage. Some
Fgiingiin are fierce and cruel, carrying canes and beating one another and spectators
in the streets during the time of the annual Eglngin ceremony. Other Egingtin are
gentle and dance about the streets praying for people. It is thought that Egiinglin can
afflict human beings with mental illness, especially by causing them to see superna-
tural beings in dreams. An Ibadan priest who worships Edan (an drisd associated with
the Ogbéni cult), Osun, Egbé and Eglingtin, said that Egimgiin is well versed in curse
methods, sorcery, and other ways of usitg medicine to effect immediate results for
good or evil. Informants reported appealing to Egingun for children and for the
curing of illness, both rather common reasons for seeking help from the drisa. If there
is a pestilence, for example, smallpox, or a large number of sudden deaths or a high
rate of infant mortality in a village, offerings are given to Egtingtin and the fury of the
disaster subsides. If oneis ill and an Ifé priest is consulted, one may be told that unless
he has an egtingiin he will not recover. An egungiin is then made by binding together
approximately sixteen sticks (igi atdri) about two inches in diameter (part of the bark
is removed in a spiral form), attaching to them a string of small beads of different
colours, and tying the emblem with black and white theead. One or more cocks, and
perhaps other animals, including goats, rats, fish, fowls, and snails are sacrificed to
Egingiin and the name of the sick person is mentioned with plea that he be saved.
Agd clothes are then made for the egiingin, and it is said that “this is Mr X's
egiingiin”. The egiingiin appears (impersonated by someone wearing the agp) every

year, Some egringin include a wooden mask which is attached to the egingiin clothes.
(Seeplate ).

At the site of the new shrine, the secrets concerning Egungin are revealed to the
novitiate by the leaders of the cult under an oath not to reveal them. The man then
begins to learn the traditional medical formulas associated with Egtingiin worship,
protective medicines as well as those used in injuring others.

Eglingtin’s emblem is kept inside the house, and women must not enter the room
where the shrine is located. Sometimes sacrifices are made to Eglingin in ighalg, a
special gection of the bush set aside for his worship. An Ibadan informant in his late
sixties who says that he was converted to Islam thirty years ago and who insists that
that is his religion today, but who, nevertheless, participates in the worship of 14,
Ogtin, Bghg, Obatéla, and Egtingtin, called Egingtin the men's orisa.8! Despite the
fact, he said, that women do not know the secret of Egiingtlin and although they are
forbidden from entering the shrine room, they constitute the majority of those who
follow certain egingtin. Some égtingtin, for example, Ol60Il in fbadan, forbid the
participation of women entirely. They must stay indoors while Ol6o14 parades in the
streets. It is believed that a woman who sees Oléali will not live until the time of the
next annual ceremony. Women should not eat any of the meat placed in front of the
shrine lest they become infertile. ' oy :

Some Egfingin worshippers believe that a sick child can be cured by stirring a cup
of water with the egringiin emblem and giving it to the child to drink, Or they may ask
Egtingtin to come out from the shrine and cure the iliness by rubbing the child with

his costume.
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Egungim Anmual Ceremony

The head of the Eglingtin consults the Oba about the date for the annual ceremony,
All Egiingiin worshippers perform the ritual during the same period. Before the
ceremony, 4o branches and palm leaves are collected, and the branches are cutinto
nine parts. The priest puts the nine sticks, the tips of nine palm leaves, the tail feathers
of a parrot, white kolanuts, brown kola-nuts, bitter kola-nuts, and alligator peppers
o1 & piece of cotton wool, wraps these objects in this material and binds it with black
and white thread. Then he chews the three kinds of kola-nuts and alligator peppers,
spits on the bundle and rubsin this mixture, After the emblem has becn keptin a white
plate for three days, a bag of white cloth is made in which to keep it. During the
morning of the day preceding the ceremony, ékuru, 3412, and éko are made, White
kola-nuts, brown kola nuts, bitter kola-nuts, and alli gator peppers are taken to
Egingin’s shrine, and the Eglingtin costumes dare hung in a corner of the room.
A cock, snails, and palm-oil are placed in front of the shrine, and the egungun emblem

is put on the ground beneath the costumes.

During the evening before the ceremony begins, cold water is poured on the shrine

and a prayer is said.

Iié, mopt So. ’
Akisalg, mo pé 0 0.
Etighire, mo pé ¢ 0.
s, o pé 0 o,
Etf were ni ti ¢kuté ilé o.
Asinméaparada ni tigl 4j o.
Agd kii g6 ekun omo re ko
maa tatf were.

Earth, I call on you.
Akisal¢ (Egungun), I call on you.
Etigbtire, 1 call on you.
" Asa, I call on you.
House rats are very alert,
Rafters never change their position,

the cry of its young ones.

Awaomoreniapéo;awi lati  We, your children, gather here for your annual

se odtn re.

ceremony.
Ma4a jé ki a pa odiin je;

Allow us to live so that we may perform your
annual ceremony every year.
Maa jé ki odun 6 pa dwa ndd je. Do not let us die during the year.

Qlédin kii pa odun r¢ run.
willingly abolish the practice.
Akannamagbd kif pa odtn esin  Akannamagbd®? does not abolish its annual

ram. practice. ;
Ma4a j¢ kiariiki omo mdd jé  Prevent the death of children and wives.

kia f ik obinrin . ;
M4da jé ki a ri ija ighdn4. - Save us from the fury of the god of smallpox.
Mad jé ki a ri §jd Ogin, ~  Save us from the fury of Ogan. ;
Lilé n; ki a méa 1€ i, mdd jé ki Let us multiply and increase.

apgdin. i R oyl

After the prayer, two white kola-nuts and two brown kola-nuts are cut into halves
and thrown, If four sections face down and four face up, the worshippers rejoice,
saying that the sacrifice has been accepted. They then chew the white kola-nuts,
the brown kola-nuts, the bitter kola-nuts, and the alligator peppers, and spit them
on the emblem (9pd iki). That night or the next day water from snails is thrown
on the emblem and animals are sacrificed and their blood is poured on the shrine.

Practice varies with respect to the disposition of the meat, In one case, the slain
animals are given to their individual owners to be cooked, with one of the hind

80 (a species of rat) does not disregard the

Those who give annual offerings do not
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gl going to the head of the lineage. This man gives them money and prays ljor
& others. In another case, the parts of the male goat and the ram-heads, tails,
618, and lungs are cooked, separately for each animal, and these parts are taken
thie shrine. Then eight morsels of food (¢ko and pounded yam) are placed in fr‘c?m
the emblem and the meat is put on top of the morsels. The meat is covered w§th
wother layer of food morsels and leaves. Maize-wine is poured on top of the pile.
s celebrants and their guests eat the remaining food and meat. After they have
n, the big pieces of meat on the shrine are removed and eaten, but the sm.a.ii
s are not taken. The man impersonating Eginglin emerges from the shx:me
wearing the costume and carrying a long cane, and talks: ina quiegr voice.
is not possessed, but the uninitiated think that it is the voice of an ancestor,

- Hefore Egtingin appears, someone goes out and calls him from a distance.

Asa (Egingin) ol 1 shall call you two times
more. )

If you do not answer, you will be like an
oghighi (2 wild bird), éye (a wild bird),
and dsé (a2 wild bird) found a.lm}g the road.

You will be like a broken pot used in removing
glowing charcoal 8

Asd ol O ku émeji 0.

Ti & b4 jé, o di dgbighi, o di
dyo, o di as¢ ¢ba ona,

O di apadi ti won fi fon ind.

He calls Eglingin a second time and repeats the above lines, except the first line,

and tells Egingin that only one call remains:

Mo pe Oligbdn, Olighdn je mi. I called Oligbdn, Olighon answered me.

Mo pe Argsd, Arésd jé mi. I called Arésa, Aresd answered my call,
ikdyi, Olikdyi ma ]
M%igi?il‘my g 1 called Olukoyi, Olikoyi answered my call.
Ash tf o ko ba jé, o di dgbighl, Asa, if you refuse to answer then you are
o di dyo. dgbighl, you are dyo.

He calls Bgiingtin the third time and Egingin answers: 0:‘ Or:f!!.Omli”

With the coming of the answers, the drumming azgd the dancing begm. The head
egingun, followed by less important egringiin, jworshlppe_rs afid othx?rs, leads a pro-
cession through the streets of the village or city. Flogging is consmere'd an essen-
tial part of the ceremony because it is believed th.at Egingin enjoys waﬁcbmg beatings
and that his support can be enlisted by humouring and entertaining him.

There is no spitit possession during an ‘ngmgl’m ceremony. The drums nsed are
batd, gdngan (small drum), and talking drums. In some cases, rat!iles and gékérg
are shaken. On the seventh day, the kola-nuts are used to ask Eg}mgﬁm what he
desires as & final offering. He gives his demands, and after an offering is made, the

emony ends. . : _
e too Eotiss & tvits verses for Rgtnigtn hick follow afé from Ibadan.

e - Onikovyi is like a scorching sun.
On;ﬁ) g bt 1 One wgtlao has people’s support need not look
Boia ba i ju aso 1o for clothing. N
g‘ﬁg@?&g&gﬂ?@a yoyo Numerous! The followers of Egilingln are as
" dkok6. : numerous as chickens.
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Orifowomo ma nrelé, ara
gbogbo kiki odgim.

Aws la lebgin wa, wa la ni -
Orisd wa.,

he ties charms on all parts of his body.
W_e own our Egingin, we own our érisg,

. Ori mima pin ire o, Oran ayo
4 ba mi re ilg. : home.

Eyin mi ma mi ponmo, gyin mi. I shall carry children on my back; yes, on my ;

back.,

We are here, children who know the secrets
of the cult.

A ma dé o, omo ord.

A gba ohun wa lowg won,
cult groups.

Come round and hail imold (érisa).

Accliam him! T shall hail him.

I shall hail him, I shall hail him.

Imolg, the good and pleasant one,

Gather round ! Gather round!

E ba mi gbé imolé.
Oke tere! Ma ya gbé e.
Ma yi gbe, ma ya gbe,
Imole, omo olore.
Emawaol Ewao.

Abald, arago-gbalé.
ground (as he walks).
kirimoti, the one flogs with a cane.

The one who has a shining sword; the one
who walks gracefully.

Okokolta, the spokesman of the other world.

The one whose shrine 1s in the bush a village
behind the town wall

Okirimoti, abémo san.
Ofdslada, orinrin winni.

Okokelta, ohlin il
Amiighd selé, aba ¢hin odi

Arorg fingn, of6fs ayé.
of the world.

Enu fere kipe. The great talker.

Eglingtn, Abala, omo eré ni Eganilfmg Abala, ofispring of the python
at Apa.
The sacred one from heaven,
risa and his costume-two in one.
Grisii, to whom we offer kola-nuts every
morning,
But! whom some people treat with levity
The orlsd who canes people with sticks.
The powerful, strong lord.

Ard orun kinkin,
risd dun ago ré méjl,
~ Origd ti a nji tf anfi obi kan

Ti omo araiye nfi oju di.
O na mo ni lagba namg nito.
Oba jigijigi, oba jomi jomi. »
Abald, maa jé ki nsé 6 o, Abald do not let me offend you, Abal4,
omgo eré ni Apa. offspring of the pythor at Apa
Abala, pelé o, ba-olomo wi bi ko Abala, T hail you, one who gives children to
ribi. : those who have none.
Ara ¢run kinkin,  The sacred one from heaven;
risd ol aso ré méjl. Orlsa and his costume-two in one.
This prayer is said in connection with the kola-nut offering at the end of the Egln-
gin annual ceremony.

Egangin, obi ti Lagbaja niyl o. Egﬁﬁgﬁn, this is the kola nut offering of Mr X,
Maa jé ki 6 ki, maa jé ki 6 rin. Protect him from death, protect him from

illness. By
Jé ki 6 se ti odlin 1 & mbd 0. Let him make his offerings to vou next year.

Orifowém¢ (Egingln) is retorning home,

1 have good luck; things of joy follow me :

We take our rightful position among the L

Abala, who has a costume which sweeps the

The one who sees everything, the talebearer |
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ORO

Like Egingiin, Ord is thought of as a men’s drigd. Heis said to dislike the company
of women, and women are not allowed to become memi_:ers of the O_s_rb.cnlt. Women
can hear the voice of Ord, but they must never see him, If a recalc;n"anf_: woman
looks at Ord, members of the cult kill her by sorcery and say that Ord killed her.
None of the food which is offered to Oro as a sacrifice ml{st be eaten by cha:r}\:zstl‘i
Most ceremonial leaders maintain that Ord is cruel, but one informant G!mract‘mze
him as calm and peaceful. Ord can bring good fortune to a town by frightening or
destroying evil doers (evil spirits, witches and other guaievolent gersans). Ord lmay
be appealed to if there is an epidemic in a town, or, if & woman is parren, she may
worship Ord in order to have children. Although wofen are not allowed tohpa,;tlcg
pate in Ord worship, one who is advised to make sacrifices to him asks her husban :
and male relatives to present the offerings in her behalf. Orod ha;:s the power to preven
abikt: children from dying, and he may be asked t? prote‘:;:t '0p¢ § property. Accqrdngg
to tradition, capital punishment in the prewcodoma!- period was hansi_led by the Or 4
cult. The offender was taken to Ord’s bush and killed, but the beliel was that gr
had killed him. Formerly, Ord worshippers bu.ricd persons wim\se.: deaths were pecu ar,
for example, a woman who died during delivery or a man killed by a falling tree.
Tt is thought that Ord hates witches and an 0:.rc‘) priest uses an oré stick to prevent
them from causing havoe. The ord, a piece of iron or weod,. px_‘efcrabiy abo wood,
about five or six inches long with a hole punched in one enf:i of :t7 is carcfullj!r prepared
with roots and leaves. It is tied to a string and the string is fastened to a stick. Whe;f
whirled it makes a whistling noise. Since witchbirds 1‘111',131: not see, smell, or eat obp
wood, the witchbirds inside the witches die when‘ ord is used, a:nd ti}e witches als?l
die. Or Ord may be asked to destroy the t;cesawh:ch harbour w;tghb:rds. Other evi
iven mad by the sound of oro. : :
do;rifen::}lfir?;grd‘gv?ce is keyg;t at home, but Ord’s shrine is a_.lways in the Rush. I;n
some large towns, a temple is built for Ord. Women 1?aust not go near Ord ; bush.
A pérégim tree is planted in thehshrine area and earth is heaped up around the tree.
o i i only at night. ;
0?;;;2";:&5 I:i s:ls;\;hcre 'ign this study, bt.zliefs about the witches hmfe changed
somewhat in recent years but concern about w:tchcrszt ha.:v_, by 1o means dxsa_.p;;:a.re:.
This does not mean that the Ord cult has not declined in importance nor that the
use of the ord stick is as common as it was in former years.

Orp Annual Ceremony ,

In the Ord bush some of the offerings are placed in front of Orb’s emblem, ;
piece of iron shaped like the wooden bull-roarer, A{non_g these m;tm?.is are &lflflreé
2gbo, Sleuru, pap, alamb, éwd, roasted plantain, palm-oiland salt. A _ceck is t}le_n :
and its blood and palm-oil are rubbed on the emblem, followed by the k;%limg of a
ram and a dog and the pouring of their blood on the ord. After thfesa sacrlﬁoesb};ave
been made, the priest chews alligator peppers and kola-nuts and spits on :hg e "e_fn{a.
One man strikes the ground with 2 new palm leaf and calls on Ord—"Ita (31 He
doesthisthree times, and on two oceasions the call is answered by th-e whistling device.
An Ord song follows with one or two people holding up mortar sticks.
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Eké nwo Ord,

B onkss sowes G, The treacherous ones are watching Ord.

The hardened ones (by use of nativ ici
Bi obirin fi 0ji ba 016, Oro If e o o st
A}jfo gbecf é:?x ; . . a:vwa;n;fm look at Ord, Ord will carry them
Ajg owo Ore -~ The witch looki 3
g - R i es are looking at Oro, .
161 ; dowi (the child born after twins) i i
Kém Lty T twins) is looking
K¢hindé (one of the twins) is looking at Oré
ﬁxia (ghe ctger ;ﬁﬂin} is looking at (%ré, ®
laba (second child after twins) i i
gy er twins) is looi.cmg
The hardencd ones are looking at Ord.

Kéhindé nwo Oro.
Taiyé nwo Ord.
Alabs nwo Oro.

Konko nwo Oro.

Some of the participants beat the ground with the mortar sticks and dance to the
song. As the bull-roarer is whirled, the men shout abusive words about known
of’i'end‘ers, t’hieves and others, in the village or town. Worshiphers may make sacrifices
to their ori and to the orf of their parents. Before returning from the bush c-r temple
t%;ey_ eat the food that has been offered to Ord. At the end of the ceremony the pafn%
cipants may dance .around the village waving the whistling ord.

In addition to beating the ground with mortar sticks, two flat sticks are slapped
together, and, sometimes, an obete drum, similar to the ipésd used in If4 rituals, is
played, and there may be some hand-clapping. No costume or mask is worn at ;he
annual Ord ceremony, and there is no spirit possession. An annual ritual may last
as long as nine days, with the ord sounding every night.

These two Ord songs are from Ibadan.

Lagbalagha nighé Qwa The stron sl ives 1
: _ : ; g orisd who lives ;
ni |ti G'ba purg kd ni bimo ye. The liar will not have chilgrerl}:l e o
pi! Lard 1610 la bi wa o. Epa! We are born into Ord worship
3::0 oyia oil gsaba. o ¢ ol Ord o o o! Papa o 0 ol .
inmiyinmi gbinkin. The terrible onie who makes a frighteni i
L AL n
ngg{}rpmtpwmt}_ i One who glorifies himself in lf‘.he 'lefi%isl}tmcs;‘
Orumd 14yé, 6 rums 16 W i
; 6 rumd 16run. e wears palm-leaves on earth and i
Omo tuntun abi-owd pinnipin,  The small child who has a fine hgnc[lfl ki

Lagbaligba nint igh6 dwa.
Enf kunlé ko ni bimo yé.

Baba wa 16 lord.

The troublesome one of the palm groves

Those whe burn down houses wi]lgnevgr'have
children. i

Ord belongs to our father.

The following three praise verses for Ord are also from Ibadan,

Yinmiyinmi gbinkin.

The terrible orisd who makes a frightening
noise. :
One who glorifies himself’ in the midst
‘palm-leaves. iy 4
He wears palm-leaves on earth and in heaven.
- A spider-like creature with little or no hair.
. Ord 0 0 ol

~ Ogogd rumdrumd.

Orumd layé, drumod Igrun.
Aldntakiin-abirun yantara,
Qré 000
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Ord, pelé o! Ajaka ko, Ord, greetings! The one who throws stones
about.

ita Otutu, olépén owod. it4 (Ord) Otith who has a wooden money
vessel. . _

Agbé-2ké bi enf ghé jigh. One who captures a liar as a jigger is removed

; from the toe. ) ‘

[ta ajiki, olode AbdbA. fta who is saluted every morning, the owner
of the street whom people must honor.

Ord pagi maa s¢. One who destroys trees and does not deny

deing so.
Ord offspring of Hém.

Ord omo Hémi.
Special Ritual in Honour of a Deceased Oro Priest
After the burial of an Ord priest, it is believed that Ord must destroy trees in his
honour. The supplies needed for this special ritual include a dog, a cock, & ram, a
male goat, & turtle, 4 snail, a rat, a fish, palm-oil, shea-butter, maize-wine, white
and brown kola-nuts, some of the foods used in an annual Ord ceremony, and about
ten yards of white cloth, The cloth is sewed into a costume similar to the Egiingiin
costume, and the man who wears this robe climbs a tall tree and ties about three
yards of the material on it. While this participant, holding a cutlass, is on the tree,
others make sacrifices of kola-nuts and the animals, at the foot of the tree. Then
they call on the deceased priest and say:

Ord ti a se fin Olighén ni The ritual performed for Oltgbdnd* is hereby
awon omo Te wa se fiin ¢ yi o performed for you by your children.

Ord ti a se fun Arésd ni awon  The ritual performed for Argsad¢is hereby
omore wa sefin ¢ yio. performed for you by your children.

Mada jé ki won 6 ki, maa j& ki
ki won 0 rin.

Maa jé ki won o ri akufa,

Protect them from death and iilness.
Do not allow them to follow you to the place

of death. :

One of the participants strikes the tree with a palm leaf and says that if the ritual
is accepted all of the branches of the tree will fall down. While another man whirls
the bull-roarer, the one who climbed the tree cuts off its branches, The others dance

and sing this song:

The father is destroying a tree, he is destroying
atree steadily.

The father is destroying a tree, he is destroying
4 tree steadily.

Baba wa 16 ni Ord, drish wa ni ~ Our father owns Ord, Ord is our orisa
Ord.

Raba nje igi o, o njg igi pére.

Baba nje igi o, o nje igi pérd.
Baba nje igi o, o nje igi péré.

The father is destroying a tree, he is destroying
- a tree steadily.

The heads of the sacrificed animals are buried in front of the tree, and the other
parts are eaten by the worshippers. On the last day, the ceremony is concluded by
removing the white cloth tied around the tree.
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OKEBADAN

The outstanding personal characteristics of Okébadan, town deity of Ibadan,

are said to be gentleness and kindness, and he is believed to be especially devoted

to women and children. According to the mythology about her, she has sixteen
breasts with which to feed children. In the past, she prevented intertribal wars from
."jﬂastroying Ibadan, and it is claimed that she now prevents evil spirits and pestilence
from descending on the city. Her followers, both those who have children and those
who have none, pray to her for children. Some informants say that it may appear
that traditional priests, Muslim priests, or Aladura prophets are foretelling an impen-
ding danger, but in actuality it is Ok&badan going about the city in the forms of
these people shouting warnings.

The emblem of Okébadan is a huge stone larger than a house, located in the bush
on top of a hill about four miles from Ibadan. A clay pot resembling & woman stands
in front of the stone. Water taken from this vessel is used in curing illness, infertility,
dbiki trouble, and other misfortunes. A few worshippers keep small Okébadan
shrines outside their houses,

Okebadan Annual Ceremony

According to tradition, no smoke should be visible on the day of the annual cere-
momny, that is, no one should build a fire. Preceding the annual ritual, leaves and
water are used to wash the small, smooth white stones that symbolize Okébadan,
The Qba of Ibddan is supposed to provide 200 snails, 200 pigeons, 200 fowls, 200
guinea fowls, and one cow for the ritual. He gives these offerings, as well a5 money,
to the priest of the Okébadan cult, and the priest adds palm-oil, shea-butter, rats,
fish, kola-nuts, a female goat, beans, maize-wine, and guinea corn wine. All of the
offerings are taken to the shrine, where sacrifices are made and the blood of the
animals is poured on the symbol of Okébadan, Then the priest leads a procession
to the city, and many of the inhabitants, in contrast to the few worshippers who
journeyed to the shrine, take part in the drumming, dancing, singing, and feasting.
The participants include Muslims, Christians, and drigd followers. During the evening
before the ceremony, young people go about the streets making humorous remarks
and telling jokes.

On the day of the ceremony, the priest of Okebadan wears & woman’s dress, neck-
lace, earrings, and head-tie, and, on this occasion, braids his hair.

Batd, géngan, and talking drums, as well as the sékérg are used in Okébadan’s
ritual. A few of the worshippers, including the priest, become possessed by the
divinity. ;

An example of an opening prayer at the annual ceremony for Okebadan follows:

Oke, pdlé o, Atagé olémi ord. éig., 1 hail you; Atagé, the one who has large
reasts
The one who takes care of the children and
takes care of the mothers
The one who tfakes care of the fathers and
takes care of the children
Oks, save me; Ok, the one with large breasts

G wo omo, wo ivé
0 wo babs, wo gmo
Oké gba mi o, plémi oril
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MA4d j& ki tmi & soro se Do not make my problems insoluble
Aképé ndjé ti dran ko sunwon. Oké, to whom people pray in troubled
Omi rere nilé eni 1 & BtH. One who frequents the house of tho

Oke, dé kun, gba mi. Ok, please save me.
ni 6 ké magbi laa gha. One who asks for, s
ke, gba mi, nit 6 sin 6. Oke, save me, 1 sh

Another Okébadan prayer.

ke *badan jé ki émi Qba ti 6 Okebadan, give long life to the 0ba who
fi gbogbo ofun tia fibo ¢ lied us with thimgs we sacrificed t
sile gln o. . o

Ki ilt & ma bijé. Let there be no disaster in his town,

Ki it vé yitord biomitiafi  Let there be peace. . |

Ol?éggd%ﬁ?fnn wa 16mo Agbéjo  Okébadan, give us children who will tive long.

kalé o.
An Okébadan ritual may conclude with a song and a prayer of the following types:

Olowd lagbalt, The wealthy influential one of the town.
E b4 mi ghomo Oké lantilanti.  Help, carry the robust children, of Oke.
E bd mi gh¢mo Oke kilabi Help, carry the plump children of Ok

fib. ‘ .
E Egimi gbomo Oké lantilanti  Help, carry the robust ‘chﬂcirenbef Oké,
Omo Oké dum 1in bf. It is easy to have children through Oke.
Bf a b4 bf laard 4 rin 14ké; If they are delivered in the morning they walk

in the evening.

i nkiti. The one who has robust children.
%b}l{iqga ;}eﬁi}édﬁn. Let us witness the next gnnual ceremony.,
Maa jé ki a ri ikd omo. Prevent the death of children.

Maa jé ki a ri ik oko. Prevent the death of husbands.
Maa jé ki = ri ika aya. Prevent the death of wives.
Ki & maa ki iku oré. May we not die painful deatbs,

Ki 4 maa stin lgbira &g May we not die bloedy deaths.
Eni tf ko ti bimg jé ki (g 0.  Give children to those who have none.

OBALOGGUN

According to Lalupon mythology, Obaga (& mythical being—not an origd) was
ot born but descended to the earth to found the town of Lalupon. Obéga ,brought
bbalégun from heaven to earth; Qbaldgun is not known elsewhere, Omosunwon
{s an orisd who is a slave of Qbaldgun, : {

Obalégun's followers think of him as kindhearted and confident. :i‘hey E‘:elfﬁva
that in the past he protected the people intime of war and that he now gives wam.:ungs
of pestilence and other imminent dangers, advising them what to dn.m avert mxs_for—
tune. He is said to make it possible for the population of the village to increase rapidly.
{n addition to Obalégun’s temple, there is a shrine in the priest’s house.
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Wet Season Ceremony for QObaldgun

‘I‘_hf:r.e are two ceremonies for Obalégun each year, Tha wet season ceremony,
held In August or September, begins with the women participants marching around
1%1: fnliagc, singing and collecting yams which they cook in the market place. Still
singing, the women, accompanied by a dundin drummer, take the pounded yam to
Omosunwon. Presenting the offering to Omdsunwon, they sing: J

Omésqnwén, toriirglafila
BUBOS, o g0 _ _you;.

ngsumffr)n, ,A_.gf’mné, abi-enu  Qmésunwdn, Aginnd, whose mouth is as
bobo bi 0kélé ékuru. wide as the ékury morsel,

No one cats any of the pounded vam because Qbaiégun is believed to eat nothing
but gsin (a vegetable). There is no animal sacrifice, no use of blood, and no spirit
possession. A favourite praise verse for Obalégun is:

Okanran ni tekun, akaka I6wo.  One who is as fierce as a leopard, as dangerous
as‘an animal with powerful horns,

The hunter enters the wilderness and kills
amimals for food. '
The hunter enters the wilderness into a large

settlernent.

Ode wojt 6 pa eran je.

Ode wojl o dilu

Aithougp (}b_alégun is the village drigs, the attendance today at the wet season
ceremony is quite small. Those who still follow Obalégun are not supposed to go
to the farm to work on the day of his ceremony.

Dry Season Ceremony for Obalégun

If“ the villagers are slow in arranging for the annual hunting expedition, bush animals
begin to enter the village. A date is set for the dry season ceremony, and all of the men
of the village, whether or not they are hunters, and including Christians and Muslims,
&0 hunting on that day. Even boys of twelve and thirteen go on the expedition. Women
of the village carry water and roasted grain to the hunters, Deer, fox, bush fowl, rats,
s{iakes, hare, leopards, and other animals are hunted, The animals are divided and
glven to the chiefs, the priests of Obalégun, and the Baalé (head chief). These people
have the meat cooked and then bring it and other food to the Badlé’s house. Those who
hunted on the previous day now gather to eat and drink. Anyone who wishes to attend
the feast may come, even visitors from other villages. A priest, taking pert of the meat
he has cooked to Qbaldgun’s shrine as an offering, prays for protection against pesti-
lence, supernatural forces and evil occurrences. L

The weapons used during the hunt include guns, cutlasses and clubs. Some of the
hunters are stationed at one end of the bush while others enter at the other end and
drive the animals towards those who do the killing, '

Omgsunwon, we made the wide road for
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Jidan, a goddess symbolizing the earth, is described as & quiet and gentls origd who
hates liars and wicked people. It is believed that all of the érisd, including Qrinmila
{who descended from heaven), are controlled to some extent by Edan because they
were created after the earth was formed. It is elaimed that a person who breaks an
oath taken in the name of Edan will swell up and die or be afflicted with extreme
poverty. Edan is used especially to protect people against witches, sorcery and all
ovil spirits, A petitioner takes three kola-nuts with four guarters ecach and pray
before Edan,

Edaﬁ mad j¢ ki ap osé 6 ki mi. Edan, prevent ogd (wizards) from harming me.

Maa jé ki apa 4jé 6 kd mi. Prevent witches from harming me.

Ma4a jé ki chun btiburti kankan Do not allow any evil forces to come near me.
dé 0do mi. ;

Edan’s shrine is located inside an ifédi, a building erected by members of the Ogboni
cult for their meetings, or inside the Oluwo’s house (head of the Ogbéni cult) or in the
house of the Apend, a cult officer. The emblem of the Ogboni cult consists of a male
figure and a female figure fastened to each end of a chain, all made of brass.

Edan Annual Ceremony

The emblem of Edan is washed in leaves and water before the ritual, Early in the
morning, the emblem is touched with water from snails and shea-butter. If other
animals are killed during the ceremony, they are slaughtered in the street and no use
is made of their blood. Any type of food may be cooked and any kind of animal may be
killed for this ritual. Part of the meat and the food is placed in front of the emblem;
the rest is eaten by the participants. During the night, the bowl of food is put in the
street. If the offering is still there the following morning, the sacrifice is believed to be
unacceptable and kola-nuts are used to ask the érisa what other things should be done
to make it acceptable. '

There are no costunies or masks, and no dancing or spirit possession in this cere-
mony. The drum played is the dgbd (a drum the size of a metal oil drum but made of
wood and covered with agogo—iron gongs). Only members of the Ogboni cult
attend thisritual. '

These two Edan songs are from Ibadan.

Ati eiyelé ati adaba ko si eyiti 6 Neither the pigeon nor the dove knows where

mo ibi yd wi, the mother (Edan) lives.83
Igbin nikan lo mo ibilya wa. It is the snail alone who knows where the
- mother dwells.

Mother gave me help; I give thanks.

1ya fim mi 16mo; mo dipé. Mother gave me children; I give thanks.

va fin mi 16wd; mo dipé Mother gave me money; I give thanks.

Iy4 fin mi 1415674; mo dapé. Mother gave me good health; I give thanks,

iva se mi 16ore; mo dipé.

This verse is said in honour of Edan in an amnual ceremony in Ibadan. -
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Edan 01616, Abgni Adé. Edan, the gentle one, Abéni Ade 36

Etngu,re, . ! ) The one who hears good tidings,

f:?réi_ti‘i pa igbin bo ori r& nf The spirit that sacrifices snails to its orid?

ékutuktztﬁ. early in the morning, .
fi, apa 0dale i &, - bféF{Edan}thwho kills with ease the breaker

_ of an oath.

Edan mai pa mi nkd dal o, Edan, do not kill me, T am not a breaker of

an oath,

The following song s sung at a burial rite for a member of the Edan cult in Ibadan.

A 6 bérd o, a 6 berd ika to pa

We shall inquire, we shal :
s s hig guire, we shall find out the cause

of the death of a cult member; we shall find
out. $
Mother will inquire, Mother will find out the
the cause of the death of Edan’s child:
Mother will find out.
If 2 witch killed Edan’s child, she has broken
an oath.

1y4 yi6 bére, iy yib béré ik
té pa omo Edan; iy4 yi6 béra.
Bi 6

s

4 se 4j¢ 16 pa omo Ed
ild 16 da. R Q_Ean

THE OGBONI CULT

The nature of the Ogbéni cult and of the Reformed Ogbéni Fraternity (R.O.F.) is
discussed in Chapter V of this work, At this point we are concerned mainly with
beliefs and ceremonies of the Ogbdni cult in the Ibadan arca obtained through inter-
views with members of the cult and direct observation in Ibadan and in Tkire 88

The old Ogbéni cult members worship the earth, believing that it is superior in
power to any orisd . They say that the earth can swallow human beings, and they stress
that since everyone returns to the earth at last, one should not break an oath taken in
its name. The earth is regarded as the source of life and is worshipped as the senior
of the three great elemental forces: earth, water and sky.

The educated elite who are affiliated with Ogbéni tend to belong to the R.O.F., but
some middle-class persons are members of the A.O.F. There is no enmity, or even
rivalry, between the two types of Ogbéni, Separate meetings are held by each branch
of the A.Q.F., but occasionally there are general meetings for all members of this type

of Ogbéni. My informants do not know how many members of the Ogboni cult there

are in the city of Ibadan, but they estimate that there are ten or twelve groups with a
total membership of six hundred to one thousand or more.t Both men and women
belong to the various Oghéni branches, with the proportion of women running from
about one-sixth to one-third. An Ibadan babaldwe said that since the earth is not
regarded as an origd, Christians, Muslims, and orisd worshippers can belong to an
Ogbéni cult group “without losing respect for his own religion”. He did not comment
on the worship of the drisa Edan by some branches of the cult, (It is possible that in
some groups only Jidan, the emblem, and not Edan the érisd is important), There
seem to be no specific qualifications for memberships other than a good reputation
and no effortis being made to expand the cult. In one A.O.F. branch, a candidate pays
a first instalment of 42,30 followed by a payment of #6.30 and finally, an assessment
of }450, an amount which is used to buy Schnapps, goats, beer, and a roll of white
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oloth, During the initiation ritual & new member swears that he will not injure another
member, reveal the secrets of the cult, or conceal anything from another meniber, and
that he will help any member of the cult if he can. Not concsaling anything from
another cult member does not mean revealing everything, but simply that one should
not hide information asked for by a conferrer. If 4 member violates this oath, it is
believed that he will die immediately by swelling up and bursting. ‘

At ordinary meetings of the A.Q.F,, the leader (olibwo) wears any fine robe (tradi-
tlonal gown) which he possesses and his beads of office, and carries his staff of ofﬁ{:e.
During a ceremony, including an initiation ceremony, members wear white _mbes with
three red marks, beads, and beaded bracelets. (See plate xx) Some members of the
oult wear a special finger ring. Verbal signs of the following types are used to test
whether a person is a member of the cult.

Obirikit nikale, The ageless, bottomless, and endless one.
Ape kannda ni ¢yclé gbé nmumi Pigeons drink water from the same pot.

At Ikire, symbolizing the earth there is a hole about six inches in diameter at one
corner of the Ogbéni temple. Members say that the pit is bottomless and that no
matter how long a pole or other object is put into the hole it will not tc}urr'h bottom.
During the annual ceremony, anything dropped into the hole-—blood of animals, mlt_s,
fish, and other offerings—disappears immediately and cannot be brovght out again,

The Annual Oghéni Ceremony at Ikire

An account of an Edan annual ceremony is given earlier in this chagter_. The foIIovT-
ing report summarizes the annual Ogbéni ceremony at Ii{ire: An.alhgator pepper is
chewed and spit into the hole and alligator seeds are dropped into it. The prxest‘ of: me
earth ties a white cloth around his waist, beats on his left first with the palm of h1§ ngh“t
hand and touches the ground with his right elbow, Then he does the same with his
left hand and repeats this act for a total of three times with each hand. Next he pros-
trates himself and rolls on the ground. After kissing the ground, he stands up and says:

118, mo p& 6 o. (Ni igba meta)  Earth, I call on you. (3 times)

Ofl, alipata, Ofi, the butcher, _
A i agba Lasore, the huge, fat, elderly one. .
ij@;{gg@&é&;{;}&dﬁ&ﬁ?& 0n$e who eats human liveg and does not vomit.
Jé ki nte o gbd, Let me walk on you until my old age.
© J& ki nté § pé. Let me walk on you for a vety long time.
Ma4a ya ota mé mi 16w¢, didé ni Do not be barren for me, bring fruitful things
ko dé fun mije. - forth i'qr me. T
J¢ ki ngbd jé ki nto; jé ki nje Let me live to a very old age and ea
mutinmutun lérire on earth.
Epa! Orisal Epa! Qrisa!
The participants repeat:
Eépal Origall

The priest says again:
Eépa! Origal!.




62 YORUBA RELIGION AND MEDICINE IN IBADAN

The others repeat these words a second time.

The p{iest speaks these words a third time and the others echo the same words. Then
the priest repeais the sacred words of the cult of the sarth,

Priest:  Oblrikiti nikalg The ageless, bottomie ndl
: ikalg. : , bottomless and endless one 90
Others: Ape kannaa ni eyelé  Pigeons ds:% 0 s Pt
‘ i iy : I ﬁnk water from the same pot9
Priest: O se mi biripelebiripele As you are threatened, so also Iam threatened
b s man of the cult. y
.gn;st:: O se mi biripelebiripele. {am threatened here and there.
thers: Bitinge ¢ 16 nsemi.  Asyou are threatened, so also I am threatened
s mésin O0sd. man of the cult. i
Orz;:st. . Ii{é{; nmuord.. Termites are destroying pots.
thers: Akértngbé o ma safara. Gourds should be on the alert.9?

After the dialogue between the priest and the others, alligator peppers, white and
bmu:rn kola-nuts are offered to the origd and thrown into the pit. Snails, ra:’ts fish, two
species of turtle (irédre and ewirl), frogs, okété (a large rat), aki (pia.nta.ixis) é’kdrd
(bean cake), addin (maize cake), éwd (yam cake), palm-oil, palm-wine, maiz;-wiue,

guinea-wine, Gordon's gin or Schnapps, pounded yam, ¢k (pap), dmald (made with

cassava flour), roasted beans, boiled beans, and shea-butter are offered to the earth

in the same manner. Finally, fowls, pi
: ; : , pigeons, a female goat, a male goat, and a
are sacrificed and their blood is poured int(; the hole. . i

Rite for a Deceased Member of the Ancient Oghéni Fraternity

When a member dies, the symbol (edan) given to him when he was initiated is
returned to the Oliwo, accompanied by one goat, 346.30, and a bottle of Schnapps.
Usnally a son 'taices the: deceased member’s place in the cult group. If the son is
reluctant to join, a special appeal is made to him and generally this is effective. The
?;?n ;akf::f the standard oath and a ritual is performed for the deceased meraber before

is burial, '

. A number of cowry shells is bought. The number must tally with the number of the
living cult mex‘nbers. and also the number of eggs must be equal to the number of cult
m;lizbelrs;]:uﬁf:;tekkolz-nugs, brown kola-nuts, shea-butter, palm-oil, snails, rats, fish
white cloth, black and white thread, maize-wine, hens, pigeons, and eaves
are collected for the rite. : e i

I_iach member who goes t'o the ritual burial ties 2 cowry shell on his left wrist with a

strip of palm leaf. Each paints the palm of his hand with white chalk and the back of
his palm with camwoosi. Each_participax;t. puts cotton wool in the palm of his hand
and places an egg on it. Closing his hand, the egg is broken and thrown info the

bottomless hole. Each member washes his hand over the pit with maize-wine, removes

the palm @'ca.l’ and cowry shell from his wrist and throws them into the hole.

Foifowmg these acts, white and brown kola-nuts are broken and tossed into the pit.
The pigeon ard the hen are killed and their blood is drained into the hole, and their
heads.ffre thrown into it. The heads of rats, and fish, shea~buttef, pa]m:oii small
quantities of ékuru (beans), dkdrd (bean cake), and pounded yam are dis;mse';i of in
the same way. As these offerings are placed in the pit, they say: '
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Lagb4ja, ordre niawh se yio. Mr X or Mrs X, we are here for your burial
rites. -
Nigba ti o wa layé, ajo nje, ajo When you were alive, we ate and drank
nmi. : ' together.
fgbatiokd simg,ayadkirg.  When you are no more, we perform the ritual
separating you from us.
Maa ba wa je mé, mad ba wa = Do not eat or drink with us again.

mu mg. _
M4z ba wa lo si ode mg. Do not share our company any longer.
Ord ti a se fun Olagbén, Ardsd, The ritual ceremony which was performed for
Oltikoyi ni 2 se fun ¢ ¥i 0. Ollighon, Olukoyi, Ar¢sa is hereby performed
: . for you.
M42 jé ki nnkan se enikankan o. Do notallow any evil to befall any of us.
A ya okl rg 0. We perform the ritual separating you from us.
A ké ba o rin mo o. We do not need your company any more.

When the ceremony has been completed, the members of the cult group hold a feast

and then return to their homes.

THE ANCESTORS

Although the ancestors are venerated, the traditional religions of the Yoruba

sannot be called ancestor-worship. Usually a distinction is made between the divinities
and the ancestors. According to Idowu, **. . .certain ancestors have found their way
into the pantheon, usually by becoming identified with some carlier divinities. In this
category, we have Odiduwa and Sangé for example. . .93 Earlier in this chapter, we
point out that Egingin symbolizes all of the dead ancestors of a lineage.

SOUL CONCEPTS

In most societies, ideas about the “soul” are rather vague, and, in ethnological

fieldwork, these concepts are among the most difficult to elucidate. In discussing the

orf, Bascom says: ““The ancestral guardian soul, having no material manifestations, is

a concept which presents both the greatest opportunities for individual speculation and

the greatest difficulties of interpretation”. To illustrate the confusion which results

from discussions of ‘the ori, he cites the contradictory statements of an informant
whose other remarks indicated no desire to obfuscate.% _

The Yoruba generally distingvish at least three separate souls: émf (the breath),

Qjji (the shadow); and the elédad, or ori®S, Although there were differing views among
the priests and healers with whom we discussed émi (breath, blood, heart, something
that exists throughout the body), the general meaning was that émi is a man’s spirit,
the mysterious vital principle which distinguishes & living person from the dead %
A distinction is made between orf in the “physical’” sense, that is, the head, and orf
in the “invisible” or “intangible” sense. One informant said that ori means the head
and the brain, the “thinking pait of the body”. In the second sense, orf refers to
one’s destiny. If one is fortunate in life, it is due to a good orf, If one hasmany mis-
fortunes, these are due to a bad orf. In this “invisible’ sense, orf also means “‘double”,
“partner”, or “‘guardian spirit”. One priest said that one’s orifollowshim to theearth,97

i
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Another informant said that every hum i
Fi it gaid tha : an being has a double, adding that dreami
of attending a gathering Indicates that one’s double is in atte_ncfan(i o

.Ml inf‘grmants with whom the po'int: was discussed agreed that it is cusioméry-to ‘
gge _offcrmgs itp one's ori once a year. Mentioned most frequently as appropriate
oflerings for this purpoese were goats, fowls and sheep, but also listed were pigeons

guinf;a 'fowls,- turkeys, kola-nuts, cakes, oats, and “any edible food”, All agreed also
tha}: itis p;;}per to give offerings to one’s parent’s orf but one priest quaﬁﬁed this by
saying an Ifd priest makes such an offering only if Orfinmila asks h;
i . im to
added that usually that is not the case. -
For our informants, synonyms for orf i invisi ¥ i,
gt ynony. T ort in the invisible sense include: ipin,% djiji,
According to Bascom, the shadow (4jji i ing 1i i
‘ 4 ijijfi) has no function during life: “it does
nothing but fq!lpws the body about”."®" A traditional priestsaidthat the 0jifi ascends
to heaven 1o join the dead members of the family. %! This man saidthat a person’s

shadow canno! be captured and used by aliving person for his own purposes. In the

case of a murder, however i ili icti
sorinds ¥ s s & rela‘twg may utilize the vietim’s shadow to avenge the

FPRIESTHOOD

In the case of the ancestral cults (Egtngin and Ord), the head of the Family or the

cgmgoynd assumes the office of priest. Idowu says that leadershi pin the cults for the
divinities has been complicated by the fusions of clans, the inter-mingling of peoples

through marriage and the acquisition of “strangers”. A woman who brings her own

cult mlta.a house remains the officiant at the shrine of her deity, and the leadership of
the cult is continued by her own offspring. The same principle applies to strangers
And when claus fuse, they bring their own cults and the priest is chosen from amo :
them. 193 ' B
An individual may become the worshipper of & particular origd by continuing to
serve a god worshipped by his mother or father or he may be called to follow a divinity
through spirit possession or through a diviner’s revelations. Yoruba priests, however
are not “called”. Usually the person who succeeds the lineage priest or the tr,)wn pries;
is the person next to him inrank. The training of a priestincludes acquiring knowledge
informally while young, watching his predecessor, and, perhaps, some instruction from
tthe chief priest or other elderly priests after he is chosen. If two sons of a priest are
interested in succeeding their father, the latter will choose the one who seems to have
the greater aptitude and to be best suited temperamentally for the office or the decision
will be made by a gathering of elders charged with 'this'respﬂasibjﬁty. e
- The duties of a priest include taking care of the shrine, consecrating the emblems
of the divinity, overseeing the offerings made at the shrine, and taking a leading
part in the annual ceremony. A priest ascertains the will of his divinity through
divination, dreams, or a medium. U Sl :
‘The main distinguishing marks of a priest are a beaded necklace about four feet
long consisting sixteen large beads with tiny bunches of small beads between them
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and a beaded bracelet. Ordinarily the chief priest wears a more elaborate necklace
than the other priests. Bead patierns (coleur, shape and size) vary from one cult {o

another.

There are no special taboos for priest as a class. Taboos are revealed on an indivi-
ual basis by divination at initiation ceremonies of a cult or on other occasions. One
phserves all his [ife the taboos designated for him regardless of whether he becomes a
priest. Some are told not to climb palm trees, others are forbidden to swim or to eat
dog meat or to drink alcohol. A Lalupon priest who is & follower of Ogin and Qlgjé
anid that there are general taboos in some cults and added that a devotee of the latter
god should not eat melons and that a follower of Oglyan (Obatald) should not
drink palm-wine, :

SHRINES AND TEMPLES

Dr Stephen Farrow, who lived in Ibadan in 1894, is quoted as saying that in the
sireets of the city “great numbers of small idol-houses are met with.” 1% Undoubtedly,
the number of shrines and temiples dedicated to the érisd in Tbadan has decreased
sharply since the beginning of the century. In 1951, Parrinder located some fifty
“pagan shrines” in the City of Ibadan, If the term “temple” is used to indicate a
building which holds the emblems of a deity, the number of such structures in the
|badan area today is not large, If onerefers-to the setting aside of aroom, or part of a
room as a shrine for one or more deities there are scores, perhaps hundreds, of such
sites, The best known of the traditional femples in Ibadan is that of Sangd at Agbeni.
Parrinder describes this temple as he found it in 1951;

The external courtyard described by Frobenius seems to have entirely disappeared
The modern temple is crushed in between shops and a shoemaker's room.
When dances are held, the dancers jostle around in the cramped space between
the vendor stalls. The disused door has vanished completely, and although the
Surveyor of Antiquities offered to replace it some years ago the suggestion has
not been taken up by the disciples of Sangd. "

The altar is beyond the screen. It is low and black ; made of a carved base bearing
4 large bowl wherein are celts or so-called, “thunder-stones’, which are popularly
thought to be meteorites, but mostly are ancient implements. Other small figu-
rines stand by the altar, brightly painted or spotted. Above hang leather wallets
and calabashes of charms, very dusty. In front may be offerings of kolas, meal,
and oil, according to the day and the wealth of offerings. Far from being ‘gor-
geons® the sanctuary is squalid. 103

Parrinder found six other smaller temples of Sdngd in the city, as well as nine which
were dedicated to Oko, six to Ogin, two to Yemoja, one to Qya, two to Erinl¢ and
one to Odiduwa (ancestor of the Yoruba people), In addition to the temples of Ogtn,
Parrinder saw “in many a compound of another deity. . .a tree (Ficus or Dracena)
to the side of which are tied iron rods, which indicate that the god of iron is worshipped
there”, and he adds that other Ogtn shrines are in the open air.108

Nineteen of the twenty-one informants in Lalupon and Ibadan with whom religion
was discussed in some detail give undivided loyalty to the orisd and each maintains
asmallroom in his house in honour of one or more divinities. The other two “experts”
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on traditional religion are now Muslims and do not devote any space in their homes
to the Yornba deities,

In addition to temples, compound and household shrines, there are shrines for

divinities in groves of trees and others near lakes, streams and rivers. For example,

the akoko tree is sacred to Ogiin and Qsun is worshipped on a river bank. Shrines

for Oro are found in groves, and the Ifa initiation ceremony takes place in a thick

forest. In the discussions of Ogtin and Esi, explanations are given for locating the
shrines of these divinities outside the house. Their shrines are found at crossroads,
by roadsides, in open places in a village or city, outside the entrance to 4 house
and in Ogln’s case, in the smithy. ;

The emblems which symbolize the traditional deities discussed in this work are
described earlier in this chapter and in Chapter 1. Beier points out that many shrines
use no seulpture at all. Yoruba wood carvings are, he says, religious in intention
but carvings rarely represent an drigd in person. For the most part, where they are
found, they represent prominent worshippers or priests. In lobu, a small town on
the northern forest fringe of Western Nigeria, but typical of a hundred or more Yoruba
communities, some orisd (for example, Sangd), seem never to be represented. Beier
did find one carving representing Erinl¢ himself. It is important to indicate that a
carving is never worshipped in itself; it “merely embelishes the shrine, creates atmo-
sphere and stimulates religious feeling.”107

Idowu emphasizes that the Yoruba do not build sacred houses in which worship-
pers congregate, The congregation assembles in the open air in front of the temple
or shrine. It follows that the Yoruba do not regard any one shrine as the only abode
of a deity. At a shrine, the devotees give the divinity his due, and in turn he hestows
his blessing on them.!08

NOTES
1E, %%iaji Idowu, Qlodumare: God in Yoruba Belief, New York, Frederick A. Pracger, 1963,

2 ibid.,, p. 50. Idowu says that the Yoruba refer to Olddumare as the “*Creator Himself,” “Disposer
Supreme,” **Author and Giver of all the good things that man can possess,” the *“Head over all,”
“His Lordship,” the “Benevolent Father,” and similar terms,

3 jbid., p. 202 ‘

4 See William R. Bascom, The Sociological Role of the Yoruba Cult Group, American Anthropologist
Part 22, Memoir No. 63, p. 23

3 Idowu, op. eit., p. vil.

8 ibid., p. 56.

7 ibid., p. 142,

3 ihid., pp. 142-143,

? ffi{‘ld,. g 71. Idowu says that QDbAtald is called Oldfon at Ifgn, and I found an Oldfon cult in

alupdn. '

1o fbid.,pp. 5. .

1 (%b&!élé’s-wai_king stick is about four and one half feet long, with a dozen pieces of rope about
tfreﬁ feet long attached to the crosspiece and with tablespoons tied to the loose ends of the pieces
of rope. :

12 Briefer aceounts of annual ceremonies for Qrinmild, Sango, Quiin, Sdnponag, Qsanyin, and
Qbatild were given in G. E. Simpson, “Selected Yoruba Rituals: 1964,” The Nigerian Jonrnal
of Eeontomie and Social Studies, No 7, 1965 pg. 31124,

13 I]dm[’:u, op. ¢it.,, p. 89, reports that one of the emblems of Ogtin may be the tusk or tail of
elephant.

14 Wgrié where gods and goddesses live.

15 Head; Iuck; destiny. )

16 That is, may no supernaturai force make my destiny bad.
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¥ That is, one’s personal essence.

i {dowu, op. cit., p. 80.

19 {bid., pp. 79-80. s )
i An awe is one who is versed in magic and traditioral medicine.

2l That is, one awo can destroy another with

: sorCery.
12 This informant regards Orinmild and BI3 as the same drigd.

13 The Edan cult is responsible for giving people long life. M I

# This means that pagt of Qyekd tﬁhanges posiﬁo:;g:& part of Ogbd. See section on. divination
in chapter IT for a statement on the sixieen princi A oy _

i1 Most ii:alm trees have a single trunk, This unusual type, called the Ifa palm tree, has
three branches including the trunk. :

1 Idoww, op. cit.., p. 101,

3 jbid., p. 101,

18 See ibid., pp. 102-103.
:;ﬁ?c;l; o 11?3‘ Ifa Divination: Communication berween Gods and men in West Africa, Indiana
am Bascom, {fa Divi b y 3

U:lléversity Press, 1969, p. 107, Later, Bascom cites a myth, told by an llesa diviner, which makes
Qrunmila the predecessor of Bla, ibid., p. 112,

A ibid,, pp. 107-108,

W [dowu, op. cit., p. 102,

M bid., p. 103.

M ibid., p. 104,

50 100 b 80 |

n Hm't’ %, he tuns away to avoid being prevailed upon to accept sacrifices and thus release the
yictim, ; e :

L is. he gives a club to quarrelling persans to enable them to injure (kill) each other.

» E}hritxifén:tg(pmnut isa !r?w, crea;éing pl?(rixt. A u:’uph:.‘rmil‘1 sucg:ﬂ way of saying that Esu is very short.

40 f the S4ngd legend, see, Idowu, op, ¢it., p. 50, o

L ;gar- iiﬁiﬁ?ﬁrﬁwduﬁ ing an gppeﬁd io,lbﬂji, soe the section on Ibeji in this chapter. idowu, op.
cit., pp. 83-84 refers to the same technique as a way of obtaining aid from Est. The same method
is used with SAnponnd (see section on Sanponnd in this chapter),

#2 Names of the lower and upper ranks of the Sangd cult.

43 Another name for Sangd.

44 Another name x;or g;iig.

45 Another name for " : .

46 The implication here is that if they do not thank him, he will cause more havoe.

4 Another name for §angd.

48 That is, children bogn vgthm the next year.

9 e i ngo. "

;" %’ﬁ%ﬁrsﬁ;‘g iso :Gspofmrﬁﬂ.that parents dare not question (challenge} him for quarrelling with
i Chﬂésg" intentionally kills people

A1 is, & intentionally 5 - o o . "

52 }3:’?; l?s a hegviiy bearing climbing vig: t!;e fﬁﬁm of which isused in meking medicine. The
meaning here is that Sangd goes into battle fully s i ; .

53 That is,g one who is so tall that he has to bend down to pluck this tall species of okra.

54 That is, he kills or injures the wicked, { Ly .-
& ?F?;rzi} the traditional priests in our Lalupon group worship Qg:; but ﬁt!}giggg x c‘;;;?%hmf
htained information from only one of them of this drisa and these co 000 sk Eriof
0 m? Sangbs wives, Qya was pictuged as stubborn and irascible, always ?;d };ﬂ Togsichirre
gan;?gz and to urge Bim on when he was cat;sing havAoc%c }éel; Jguﬁciggg wg;i P B
ind and iality is the uprooting of trees. Idowu,
‘ﬁé?iﬁe&fﬁfgﬁf E;syay, there is nothing that $angd can acconaplish. . ¥
s B, B, Idowy, ap. cit., p. 89 . ek a8 an exnbletn o O, bt -
1 3hid i ¢ the elephant’s tail or truw Oglin &&m
ﬂgﬁﬁ? ﬁ%ﬁ?ﬁ?ﬁdﬁg;?g&pmm‘ spbene or trunk is used as an emblem for Qb
3 Other names :
i ic will be in force. N , :
:3 %Izhaﬁts: &gg‘g not have protective medicine will die. i - X
e g shi;w%ag sahgg?;eébt ghow off or be pompous; dead hunters did more than they
62 That is, young hunter e : ool
63 l!ﬁv? ‘Iif{)::s;;ﬁt? gai;‘;fn:!}?i. T Auguﬁ._s!ﬁrlj; 1938, :xcsl. i, c?&}?,? Ge%%r;y Pamndew,’ s:;:sE. 'gélaii
tigi worth Press, 1949, ,Forane SCASSH e o ,
Re-‘fam”b}‘hdfﬁgzq God in Yoruba Belief, Frederick A. P‘:ae%?gg._ P f Shnponnks
1dowu, Olo went among my informants in Ibadan con A anwimn O i
e bla:?:silgggtr?ing %o the members of one cult group, his emblem
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edges. Another family said it is a small carved wooden figure similar to an Tbeji (twin) figure,

A third family said the emblem consists of stones kept in a wooden container, }

95 That is, take him to the realm of the érigd (attack and kil him).

8 According to this informant, those killed by Sanponné are taken to a river and buried. Sanponnd
does not wish to see sacrifices of blood, Hence, when he is attacking people in a certain place,
they must not slaughter animals. This man and other informants, however, report that animals
are killed during the annval ceremony for Sdnponnd, 1 - = o LT

<47 Idown, " op. eit,, p: 98, says:.knowledge of the die hard nature of the disease gerins has
often been exploited with disatrous consequences by unscrupulous people. When the priest or
devotees of Sanpennd threaten to ‘fight’ anybody or any community, what they mean is that they
possess the means of spreading the disease and will do so if provoked to the point. And when
they actually put up the fight, this is what happened: they usually have in their possession some
virulent preparations made up of powdered scabs or parts of the skin of a smallpox victim or it
may be fluid which they obtain through the action of the weather and putrefaction from the
corpse of a victim. Either of these they throw out in an open place or at the doorstep of a house,
or even in a house. By the action of the wind, or various other agencies, the germs are cartied
about and the disease spreads”. : :

8 Prince says that two commeon kinds of drigd cult are these characterized by “possession” and
“masquerade”. He writes: ““From superficial observation, it seems that the possession cults are
predominantly for women and the masquerade cults are predominantly for men. 1t is also of
mterest that male members of certain possession cults (like Qsun and Singo) wear female hair
styles and attire on ceremonial occasions. In fact, possessed individuals are often called the
“wives'’ of the (_ﬁr;‘.m. The signiflcance of this male-female division in the culls clearly requires
further study™ Sanponnd is then referred to as a female possession cult and Gelede as a male
masquerade cult, (Raymond Prince, “Indigenous Yoruba Psychiatry,” in Ari Kiev, Magic,
Faith, and Healing, The Free Press of Glencoe, 1964, p. 105.)

8 Tt is believed that vultures carry sacrifices to the prizd,

1 A poisonous creeping plant. ‘ :

7} The way smallpox spreads, i i : :

2 Idowu, op. cit. pp. 83-84, reports a similar procedure for obtaining Esl’s aid in injuring an

" enemy. Palm-kernel oil is taboo also for Fgi. :

7% Buke and ddo ave two types of camwood (osiin). Ado is redder than buke. Camwood is ground into
pawder and rubbed on small children, and semetimes on adultwomen, for decoration. In Thadan.
it is used less than formerly and less than it is used in remote places. E

™ Oniye has no meaning. It fills out the sentence.

75 Some mothers of twins who consult babalawo may be told to perform a certain type of work, for
exanmple, begging, selling cloth, selling palm-oil; and so forth, in order to ensure the survival of
the %k;n[drcn. Those who beg sing thess songs in the strests. Note the reference to Olorun (Qlodu-
mare}. B

76 That is, “I shall 20 to the river to worship,”

17 Eméré means children who associate with supernatural children. Such children die before rea-
ching aedglfpuod and go to mect their associates of the other world. The line means “Do not give
me emére, j

* 7% That is; “Do not give me emotionally disturbed or mentally defective children.”
79 Palm-oil is the source of her wealth, 7 : ;
:‘: ;‘;Laa is, she s a 1;:350 gv!oman., a iamhin stature,
jiscussion of Oro later in this chapter. fdowu, op. cit., p. 193, says tht both Egingun and
g’gbagsgi ;so.?perate as instruments of discipline and execution in the Yoruba goves;nzgmts- of
%2 A ritual plant which grows in the same SpOt eV : ;
83 To be like these birds ora broken not implies :lz;ytycar ' i
i ﬁapres.ent?tive deoease:]i priests é?‘(‘}rb g\:}t‘ Abnchody hasaogouaed for iy
0 animals except snails are sacrificed to i
:f: gn{a of Iidag’s Taise names Bilan fn the.ult zoany
! means “head"—one aspect of a person’s soul of spirit
or the information included in this section. Ta iallyi e
&gigggsifﬁteémty 11!:: I?adan a}:d to hésoﬁ%ife, gln?is%zc:’lfig;ge‘i-eg%teo(t‘}?bgﬁdcgg?: Alkboircmvgvfg
€ adan. The latter in i i i i i
30?, ag Yﬁmb? elilon s et o?g{)ﬁg&t ;% ?ﬁfpfﬂﬁ :ch?a gag retained a sfrong interest in tradi-
£bbni temple in Ikire with members of tha ; e
Abarigine Federation of Nigeria” appear o ? ;.‘:,?dgé tsiile:ult‘ t’gé:e wnids “Aict
house occupied by the off . 20 posted on the outside wall of the
. man's name and hanging on an il el of e o S ADOVE, A framed certiicate bearing the
I [ inside wall o annR
* paraphernatia is kept contained the words ‘%-;fehﬁﬁi?eﬁ%&%g??gf s rﬁ"f"‘ where ritual
" %emﬁic:;’te was déated 1949 and was marked “Number One,” - - oo (A-O.F). This
ne informant distinguished five’ types of i abintial = ;
three parallel, vertical lines; (5) those who w?.m;; éﬁ:ﬁhfmﬁgﬁ%% e i B
0 wear trousers (they wear a saki or wrapper and do not wear caps); (d) those whose heads are
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i it 5 i i id that there is
burial; and (e) the “‘secret” cult to which he belongs, This man said ¢
gﬁyogn?gggcifgf the ﬁ&g }type in Ibadan, and that the Ibadan, Ikire, Gbongan, Apm_'méh an.ti
Ikoyi members have their headquarters at Ikire. I was unable to verify the accuracy of this classi
fication through discussions with other informants.

90 Special cult gzc:ltlin‘% or password.

L) is, we are & SHINE. L .

L %%tsé who are powerful (versed in medicine) are being destroyed, hence the weaker ones should

L] %o%rﬁogﬁ tj&ﬁ:‘fﬁ E)s:'69. Ancestors must be kept contented, but the relationship of i‘he !E‘\:Insi
to t.t;e decea%e members of the family, particuiarly tmhfaglgagz gni n;gtzhaésﬁ ?eiﬁlggrgaggn, t;gc

ily relationship™ rather than "ancestor worship™, ibid., p. 132, U , §
35?%{&? ggsn;é}r{'t.r%p. cit., pi.) 409, and E, B, Idowu, ap. cif., p. 194; on after life, see Idowu, ibid.,
p. 196-197, and Bascom, op. cif,, p. 404, . T T —

4 Will “Yoruba Concepts of the Soul,” in Anthony F. C, W 3 d pap

{ rlz;u}?z)g;)znﬁfggérwng[ Congress gf Anthmpaloéicai aud Ethnological Sciences, University of
Pennsylvania Press, 1960, p, 405,

36 e P it., p. 169

N ) —_— : y . )

" %?sc%m 'refgrvsv ?(’J?l})e ori gs the ancestral guardian soul “which resides in thc_heid ;nd; ;sréwsu
ciated with the individuals’ destiny and with the Yoruba belief in reincamation™. hasco , OP.
cit., p. 401. Idowu{op. cit., pp. 171—172) calls the orl "the essence of personality, the ;:*&rsoa‘?.
lit}}isoul in man’’, and points out the complication which arises when the ori is conceiv ::iv,!ha
semi-split entity in consequence of which it is at the same time the essence of personality and the

's guardian or protector.” N ) )

8 ?grosgﬁ ?oi‘,l cit., p. I?F) writes that a person’s destiny is known as ipin-ori (zbbreviated Imi ipig{i
the ori's “portion” or “lot, Sometimes “destiny is loosely designated arii wh;ch, fnaif.es {nba he
or synonymous in popular speech.” Theoretically, destiny is nn'altera’b e, but.’". .[.tm td 3 l’bl:’d

ness of living, the Yoruba act in the apparent belief-that a person’s destiny can be altered, L

Frdy) ' double whom they

9 id., p. 113) states that . . .often when the Yoruba refer to the dou ;
éggg:agbg:}kgﬁ the; sare speaking in qiear tegms, of an entity other than the personality-soul
but which yet has a strong influence on its destiny”.

100 , op, cit., p. 401 ) . . -
101 }(Xow\i}u (]ti’gscg:n' );pwc?) sap;fs that the Yoruba believe that after death man “‘passes into a ‘life

R S 5 el e Rt
ich is called Ehin-iwa—After-Life. “In talking with Yoruba people today, it is cle

?ﬁ? ?ﬁm@lﬁ Eosf c::any concerning what happens after death have been influenced by Chns]t_tagi
doctrines which have heen preached among thems for more than a century and by Moslem beliefs
to which they have been exposed for much longer. See W. R. Bascom, op. cit, p. 40&[. ——

192 The technique consists of tying an unsheathedknife to the dead E:.x\son s hand and of | luk';?fh:
club in the coffin. It is believed that within days the shadow of the deceased person wi d'j' :
murderer, As a variation of this procedure, a babalawo said that a knife and scme tra' itional
medicine may be buried with the body of the victim. The latter is called upon to take revenge on
e i ief discussi ition of the “priest

103 . ¢it., p. 132. Included here is a brief discussion of the pgsmon of p
lﬁn:” ?&fg ’tgg cult E!gs town-wide significance. For exampieﬁ in Ile-1fé, “the Oni is theﬁi Oiétri
Awon Iwaro—'The head of all the priests’. This is so even t ough he does not gcwda ciate
directly at any particular shrine and only performs certain customary rituals as tradition zﬁr_?e%B

104 B, Geoffrey Parrinder, Religion in an African City, Oxford University Press, 1953, pp. 17-18.

05 fhid,, pp. 18*12%

06 ihid. ! '

:“7 i?’%’mgg: ‘ggge Story of S8acred Wood Carvings from One Small Yoruba Town,” Special Issue of
Nigerian Magazine, Lagos, 1957

108 B, B. Tdowu, op. eif, p. 128,
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CHAPTER 1l

MAGIC AND WITCHCRAFT

DIVINATION |

Vorupa traditionalists are reluctant or unwilling to start any undertaking without
first consulting Ortinmila, the oracle god. Idowu writes: “Before a betrothal, before
4 marriage, before a child is born, at the birth of a child, at successive stages ina
man's life, before a king is appointed, before a chief is made, before anyone is appoin-
{ed to a civic office, before a journey is made, in times of crisis, in times of sickness,
at any and all times, Ifé is consulted for guidance and assurance”.!

Ifa is a geomantic type of divination. In the If4 system there are said to be 256
odit (verses or chapters) which a babaldwo is supposed to learn by heart.? Parts of
the corpus of odit have been published, and several detailed studies of 1fa divination

are in preparation.’ In learning Ifd odit, one starts with gpéle, a divination chain
{o'which eight half nuts are fastened. When the dpélé is thrown on the ground, one
san tell which odi is indicated by the combination of nut segments which fall “up”
(inner side up) and which fall “down” (inner side down). The diviner then quotes
from the passages in the odii which he knows or which he thinks are appropriate
to the occasion or to the question he has been asked and gives his interpretation of
{his odt in somewhat the same way thata Christian minister might interpret a verse
or chapter of the Bible or a lawyer might give an explanation of an article or section
of the Constitution. An alternative divination technique involves ihe use of sixteen
palm-nuts. The diviner places the nuts in the palm of his left kand and grabs at them
with the right hand. If he gets all of them with his right hand, no marks are made in
the termite dust on the diviration board. If he gets all but one, two marks are made.
If he gets all but two, one mark is made. Then he places the nuts in his right hand
and repeats the procedure With his left hand. The names of the sixteen principal

odit, with the marks which identify them, are shown below.
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When Ottripon-gindd (a combination of two of the principal odit, half from

Gtﬁrﬁp()n, half fm_m 'O_gﬂx_idé) appears, the client is told that she should consult
Ifé because of the abfkit children she has had. Ifd says that she will Ouirdpgn

not have any more dbikii. Ifa says also that there are three abiki o L::dd
who frequent the client’s house, and that if these abiki are to be * #$
saved, three he-goats must be offered to him. After this offering, * =

Ifa says she will have a male child whose name will be “Maséjg".' *x -

The second child will also be a male and the name gi him s “Gpe.”
: child given to him should be “Opé.”
The third child will be 2 male and should be called “Opi™. ' i

Ottripdnginda, Otaripongede  Otlirti : v ' ‘

, , ponginds, Otarapongede,

- Gedegede lomode tapé elégédé, -Cléildrfn stand erect wf?cngﬂkicking indepen-
ently.

Oré gangan lomodé takitl dréle. Children stand erect before somersaulting.

Lo difa fiin Maséjo; a bu flin

Opé a b fin Opi. Opé and Opi.
Maséjo a md yin o; Opé, Opi, Maséjo we klr)mw all of you; Opé, Opi, we 3
Na m¢ yin o. ; . know all of you. :
ilgbé.ti awimdyingyind . And knowing all of you, we know you will
o md. not die again. '

Ifa was consulted for Maséjo and also for

Ifa says that after this offering, the dbfks will not die in the future.

of ou_; 272 rank-and-file informants, one-third consult diviners (see Table 38,
Appem:!_lx), and 57 per cent consult diviners or use one or more types of magical
protection or do both (Tables 12 and 13, Chapter IV).

DREAMS

Though it is & less common method than divination, a traditional priest may :

discover the will of an drisd through dreams.? It is widely believed that deceased
persons can appear in dreams to advise or to threaten their living relatives.’
A Yoruba may consult a diviner to ascertain the wishes of a father or other deceased
person whom he has seen in & dream. In the meantime, the spirit of the dead man
might not allow the dreamer to sleep. ‘

Another use of dreams by diviners is the foretelling of what may happen. Examples
of such dream interpretation are the following:

Climbing a tall building by using a ladder means that sooner or later the dreamer A
will ac;;;?ve l.': ggsxt_mn of importance.

lying like a bird indicates that one will be able to ination
t_:rf‘ s _ overcome the machinations

MAGIC AND WITCHORAFT 75

Seeing pregnant a woman who had been barren foretells that she will bear a child.
Seeing beans or grains of corn in a dream means that one will become well-to-do,
but seeing snails indicates that a relative will die.

Dreams may enable a healer to tell which illness is “attacking” a client and what

should be used as a cure. Through dreams 2 diviner may discover what the intentions
are of someone who is trying to cause injury or what the witches demand for the
release of & victim. ' :

Dreams may be induced by several technigues, A sccfet mixture of traditional

medicine may be utilized by:
{a) making incisions near the eyes and rubbing in the medicine
{b) - swallowing the medicine

(¢) bathing with soap containing medicine or

(d) wusing tirdo, that is, adding traditional medicine to a powdered mineral that

sparkles and applying the mixture on the eyelashes with a smooth stick or broom
straw. Or a dream-producing charm may be kept under one’s pillow.

WITCHCRAFT

Ten of the twelye traditional healers, diviners, and priests with whom we discussed
witcheraft at some length said that witches are not limited to women. Two men
claimed that formerly only old women were witches, but all agreed that today the
witches include younger as well as older persons. Men do not actually have the
power of witcheraft, but the hushands (ogd). of witches (dj¢) are said to be members
of the witcheraft “society”. In some cases the osd act as intermediaries between
the person, or his adviser (& babaldwo or healer), who is in the grip of the witches
and the witches, seeking to find out what the witches demand for the release of the
victim. The man who calls himself the “head” of the witches in Lalupon said he
does not know how many witches there are in the village, but his estimate is at least
fifty. Ordinarily one avoids speaking the word witch because itis thought that witches
overhear even private discussions about them and thus may be angered. ‘

Nearly all of the informants consulted on witcheraft agreed that “the witches”
cannot be recognized either by their physical characteristics or overt behaviour.
A Lalupon healer added that most people cannot tell who the witches are, but that
a close observer can detect them by the way they speak and by their attitudes toward
others. Ant Ibadan informant said that 2 man can tell if his wife is a witch thrqugh
watching to see if anyone becomes ill after she has gone ‘_’“t of the house a:£ night.
A Sangd priest held that a good observer can recognize witches through their beha-
viour, citing the following examples: first, a young woman who defies her elders; and
second, & woman who had had eight children but who then ‘had on}y. three. In the
latter case, the woman was suspected of contributing her own children to fea:s@s
where the witches jointly eat one another’s children. Some traditional dc!ctors claim
they can identify the witches through the use of tirdd. A traditional doctor in Lalopeon,
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who is an officer in a Christian church, maintained that he can recognize witches

through the power given to him by God. He can’t explain how he does this except

that he knows he has seen some of them in dreams and he has seen the spirits of

others at meetings of the witchcraft society near the village or in distant places.

- According to traditional belief, witches do not receive training or serve apprentice~
ships. Witchcraft may be inherited, but not through biological inheritance. The
power may pass from mother to davghter, usually through medicine mixed with
ordinary food without the daughter’s knowledge. It is not uncommeon for a witch,
shortly before her death, to transfer her “bird” to someone, often a daughter. The
witches themselves may decide to bring a woman into their association, giving her
something to eat which will make her a witch. For example, 2 friend may give her
to chew a kola-nut which has been treated with medicine. Actually, what appeared
to be a kola-nut may be a human finger, and the person becomes a witch without
realizing what is happening. Later she will realize that she is a witch. Traditional
doctors can prepare medicine to make witches out of those who wish to acquire
this power. One mixture for this purpose includes dgdnrara and alipaylda leaves,
owiwi (a bird), and the bones of ejighé (an animal). One who wishes to become &
witch herself in order to avenge a wrong, or for other reasons, may simply let others
know of her interest and eventually she meets a witch who is willing, for a price,

to give her the desired power, or she may go to the town of Trun {Ota) near Lagos

and ask to be initiated into the cult of witches.

Views differ concerning where a witch keeps her power. Usually it is said that
she keeps it in her stomach, but she may use her eyeballs as the repository. At times
she may keep her power outside her own body—in an anthill, in a calabash, or inside
a tree or an animal (goat, sheep, or dog). When a witch drinks palm-oil, she vomits
her bird, a creature with red legs and red beak, and it flies away to do harm to others
or to attend a meeting of the witcheraft society, If the bird is not kept in her stomach,
she puts ékuru in a calabash to summon it, The bird eats the food and flies away
on its mission, 5

Witches have the ability to see the intestines, liver, and other internal organs of

human beings, as well as foetuses in the uteruses of their mothers. They can make
women temporarily infertile or permanently barren, cause svérdue pregnancy, as
well as miscarriage, make delivery difficult, induce frightening dreams and sleep-
lessness, cause a person to “dry up” (lose weight) or to have headaches, stomach
aches, or other illnesses, cause blindness, make one lose his job or reduce him to
pennilessness, bring on madness, % suck human blood or kill & victim by other means,
and frustrate any type of human effort. Two healers refused to name the troubles
which witches cause for fear of antagonizing them. Those who have been wronged,
seck the power of the witches to avenge themselves, and others want assistance in
committing crimes such as theft. It is said that some witches use their power to
“fight” family members, including sons, daughters, brothers, sisters, co-wives, and
other relatives except fathers and mothers. In doing harm, a witch may impersonate
‘afriend or arelative. The witches are used to attack enemies and those who are envied
‘or disliked, but this power can also be used to make one prosperous or popular, to
cure illnesses, or to insure a long life. T i T
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A priest-healer in Ibadan and healer in Lalupon agreed that witches get their

power from God rather than from the orisa. Accg:di.ng to the latter infomnanz
I the past, evil people tried to spoil the world. Certain women called upon Go

to give them power to fight these viilains. With the power given jcherp, ths}‘r fougll'}t
and won the battle, but they did not return the power to God. S-m;e- that time 'ag
power has been passed down from one generation to the next. The ﬁrs‘t max sal
that the witches are not as powerful as the érigd; the second held the opposite op:mon.
A third man pointed out that the drisd must be more pqwerful thaq ‘the witches,
ptherwise Sangé would not be able to kill them. A fourth znfar{nant said fha}tbs‘i]me
drisd, especially Oko, hate the witches and kill them. A 1‘\61151111‘1 healer in alin
insisﬂed that the witches are under the control of the drisd and that ';hﬁy appeal to
the orisé for what they want. ‘

To make use of the witches for aggressive purposes, for relief from wnch-(fg;usedl
trouble, or for a beneficial end for oneself, ordinarily ove consults a .tr'aditmna
doctor. The healer, who may also be a priest in one of the cults afad a diviner or a
sorcerer, may recommend consulting Ifa to discovqr what the witches demand .to
release the victim. The offering is then made to the witches and some typc'of curat;‘wtrg
or protective medicine is given to the client. Or thfe heale'r may confer dirﬁcﬂ{‘wz’s
the witches to discover that medicine or sacrifice is required to remedy the clien
situation’. _ > - -

To injure an enemy the conjurer may say that ‘1t is necessary to sacnﬁg:e.a gzrt ;
perhaps in the following manner. Sixteen tiny giwes are tak.en from va,nf?u; p X
of a big female goat and put in a pot with plenty of paimiml. The rest oTt ekg?o
is cut into pieces and about ten kobo is added for each piece of meat. ;;n ﬂ»;o -
and one piece of goat meat are given to each of a number of‘women, probably oée
thought to be witches. Then the offering in the broken pot is taken to & crossmid 5
and left with these words: “This sacrifice is made because I want you to atf:ack T
or Mrs X.” Or the healer may obtain some bananas tfzgt have {:pened oni the t:reff£
and some alipdyida leaves, and offering them to the witches, ;a:.il op thega to f}?e
the intestines and liver of the person they wish t? injure. Ip a third pm(;:f ure, n
babaldwo makes ésé, a combination of materials including fowls, pahn-m},{plg;o t;

and bitter kola, and puts this offering outside, usnally at the chSsroads. ec fa;l -
an incantation over the ésé, calling on the wimhj:s ‘and men?;mmng ‘the n?me.o e
wrongdoer whom he wants them to attack. A v.ar}atmn onthis t’eChmqu o sun;rr:;;m
ing the witches is to put the intestine and the llve; of a goat in a brp egl po i
plenty of palm oil, leave it outside the house or at a crossroad and repeat the prop
mc;:rtlai! E:wcrs weat charms which compel the witches to c?nSUIt the'na‘- ()n_e c;aamed
that he can provide medicine that enables a client to talk with the Vﬁ;ltchﬁi in ,:f:g:
at midnight. A priest-healer in Ibadan produced a bqok}et (S.a_m}xe Lor;; ?: '1‘ am:
Iwe Twosan Akerele Gbona bi Ado, Olushegun Press, lesha, .Nz}_gena, ‘Not 2 ;‘m;; -
lation of title: 4 Very Good Small 'Medicfal .Boakigz} an_d‘t.rgﬁed atteil:;tz.on‘t :h zs

which may be used in summoning a missing man or Woman or the witches.
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Fornula for Summoning @ Missing Man or Woman or a Witch

Ewé iné, esingin ardghd, oloyin, iba-ighd, érinyantefé, irawé 16 b6 silé 16j0 eni,
A 6 gin gbogbo r¢ pd. A o lo sinfi ighd, ad da ojti dgirisakd, ad ké ghogbo ¢
sinti & peld gse didd, a 6 bu ot Oyinbé (Schnapps) si. Bi 6 bé di 0j6 keje a
& 1o ko, a 6 ko sint iwo igald. fkdtf odideré, baba, dko oka, a 6 fi ghogbo ¢
boinliiwo yen. A 6 yo 0kd okd yen, a 6 fi kan eny, a 6 so pé: “Lighdja o, oni
ni ki o dé; eran ti oké ba so, enu ok4 nii ki si. Oni dandan ni tiba-igho. frawé
kii daj¢ tir¢ ki 6 dola. Kénkan ni tewé ind. Wara lomodé njé esinsin.” ‘

escribed to bea kind of cultural delusion.” He thenadds: “Asfar as my present
\nformation goes, there is certainly areal witchoult, composed mostly of elderly
women with male leaders. It is very widespread, highly sc.cxret, and ml’mh fea.rgd by_ the
people.® He cites the work of Morton-Williams concerning the coming of the Atl'n ga
‘Witch hunters from Ghana to the town of Tlare, mentioning the recorded confessions

the witches who confessed. _
15y’!’hz menilbers of the Atinga cult in southwestern Nigeria' in the early 19508 d'ad
{lot visit a settlement unless invited by its chiefs. Upon arrival, the mezfibars built
4 small altar of mud at the foot of a tree. Young men and adolescent girls dance.d
1o the beating of drums and older men killed one each of every Yoajuba d(}mestu;
animal and bird, letting some of the blood fall on the altar and catc?ung'the rest o
{he blood in a large pot containing water. The pot was then taken.n;{to the busi}es
behind the altar for the secret preparation of anti-witchcraft medicine. Projce‘cnve;
medicine was prepared, medicine which was acceptable to most people—to traditiona
peligionists, Atinga was a god to most Christians, an angel s_ent to help th'em. ;Jater
the party went into the town and continued their dmmu}i?g an:;i dancing, fc:jrfze
possessed by Atinga, claimed to have the power of recognizing w1tch:?s agd o 15{;
covering where sorcerers kept their harmful objects. Wl'tches were poitite ou} and
asked to confess. Confession cleansed a woman of her wztch_craft; those who reluse.
to confess were tested for witcheraft. From the time the Alatinga first entered Nigeria
from Ghana, they had destroyed many baobab and irékc? trees on the grour:ui that
they harboured witches, Before felling the trees, the Alatinga s?xot at them with yc;l-
leys of magic kola from Dane guns. Later, the younger people in the grﬂupqran n; 0
houses and destroyed domestic shrines, knocked dew‘n the .wal_ls of orisd houses,
carried off the symbols of the drisd and placed them in a pile. in Ilaro, th.e ]0(258
of the Ogboni society was broken into and a shot of magic kola was ﬁ-r‘ed into et
sacred drums. In general, the ancestor cults (Ggl%d%, Eglngtin, anfl Ord) ?iered;}o
destroyed. With the exception of the shrines for Ogun: and for Odiduwa ( oc;lrt:hmg
ancestor of the Yoruba peoples), all of the other s{rnnes were attacked an oisc;
which women had made to commemorate dead twins were ﬁes‘trlogied with ‘specs'z;..
enthusiasm. Morton-Williams concludes that the-attack§ on the orisa were pnma.nky
an assertion by the young people that their world wa.s triumphant over that of bﬁ: ‘;
ward-looking elders. He says: “The destroyed orisd were those \‘hfhlch represeb ;:j !
categories of nature in interaction with man; and jche destruction Wgé syzg ;n
of a set of social relations and the cultural expressions of them bie?o ni% tct S;
partly within the compound, mainly within the commun{ty a.s a whole”. ‘ O :n e;e.
is the attitude of the wealthy and influential men vwhc}- 1‘nv1ttzd the Alatinga to t de:é
towns and paid their expenses while they were in resxc}cnce. Thesemspor;lsogsbem
not try to prevent the attacks on the orisd. Some were chiefs whose o aces g e
made secular under the Protectorate; others were secu{a.t oﬁipe-hol er§. bo1 ke
these groups would gain some power if the c}xits of the orisd were to be abo lswm
and the heads of the cults were to lose the smallinfluence th‘ey retam'ed. O;her _hspozf s
included those who had achieved status thrm!gh commercial pursuits and whose 1o
rest ir the Atinga cult was mainly speculative.

Leaves of ind, vsinsin, draghd, ibd-ighd, érimydntefé, and any leaf that drops in
one’s presence. Pound them together and take this to the bush where you make
a hole in an dgirisdko (a type of tuber). Put everything inside the hole, and add
" nativesoap® and Schnapps. On the seventh day, remove everything and putitina
deer’s horn. Put a piece of copper, a red feather of a parrot, and the tooth of a
cobra inside the horn. Touch the tooth of the cobra with your tongue and recite
these words: “Mr X, son of Mr Z, I want to see you today, Any animal bitten
by & cobra dies in front of the cobra. Today iba-ighd acts unfailingly. Dropping
leaves do not postpone the date of their falling. Ind leaves act quickly. Children
run away immediately from eshsin leaves.” '

Informants insist that there are witchcraft societies, and some such associations
may actually exist. My conclusion, however, is that there is good reason to doubt
that they are widespread today. There is too much vagueness in the accounts of how
the alleged associations operate, and too much fantasy, to accept at face value the

assertions so glibly made about them. The following comments were made concerning
the transaction of business in the “societies™:

Witches are not friends or members of a cult in everyday life. It is only when
they change to non-human form that they are members of a society.
“The spirits (birds; souls) of witches fly io meetings at midnight, but the witches
themselves do not attend the meetings. (Some say that upon arrival they become
human beings again) ‘ _ ‘
The society meets secretly under a big tree in Lalupon (or Ibadan) or at cross
roads, or at such places in other villages or towns, or in other places in the world,
including the United States and England. The “father” of the witches in Lalupon
says that he has attended meetings in many distant places. ’
At meetings, the witches sit according to rank, .
The witches eat ekury, discuss matters affecting the cult, decide on the action
they will take, including how and when to kill those whom they have agreed to
attack and who will do the killing. If a traditional doctor has intervened in
behalf of someone already being persecuted by the witches, the witches decide

whether to accept his plea, and, if it is accepted, how much money and how
many goats must be paid by the victim.

During their meetings, the witches’ birds “eat human flesh,” that is, they suck

the blood of a human being who is not physically present at the meeting until
the person dies. FR ih :

Probably some witcheraft societies exist in Western Nigeria, especially in such
centres of witcheraft as Qta, Abeokuta, Ife and Horin (places mentioned by my infor-
mants), but I have no firm evidence concerning organized groups of witches in Lalupgn
or in the sections of Thadan where I worked. n 1964, Prince wrote that earlier iic was
not aware *. . .of the existence of a real witch cult and considered the beliets I
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-Atjtera few months the populace began to lose interest in the activities of
At!atmga, the cult was prohibited by law, and those who had been recruited 1
d.lsbsnded.. By 1?55, only a small proportion of the shrines had been rebuilt. Duri
txmgs. of stress in communities where the leaders were uneducated and the social
services undeveloped, the shrine of the principal god of the town, if it had bee
destroyegl, was ‘rebuilt by public subscription, Also, some of the cim;mesti'c but no
Phe.p‘ubim, shrines of other drisd were rebuilt upon the advice of divine;'s wher!
mdmdugis had met some misfortune which they could not overcome with their awn
TESOUICes. el :
These events occurred during the years 1947-51. Apparently some people cam
to Lf:lupqn to find and punish witches, and some witches ran out to dance .to the
beating a_irums. None of my informants in Lalupon recalled any public witch ﬁndingé
oij any king du.nr.lg the past decade. Whether or not “real” societies of witches exist
widely today, it is generally believed that they do, and that is an important social
fact. Where formal associations do not exist, there may be collusion at times among.
unscrupulous healers, diviners, and their confederates, male or female, to expiaji
the fears, hostilities, and jealousies in the community for their own ends.’ :
A witch can be deprived of her power by a healer who is also skilled in magic
and sorcery. The operator puts ékwru inside a cage and uses a charm to call the
witch’s bird. The (magical) fire that he makes or the use of a special medicine causes
Tt:,i:\e witch ;o lose h;r power, that is, the bird will remain with her but will be powerless
ecause of its inability to fly away. If jurer “wishe i i
e audykiug ii:. y. If a conjurer wishes to kill a witch, he gttraczs
A witch cannot be cured of witcheraft unless her “bird” is transferred to another
person. Attempting such a cure without transferring the bird means killing the bird '
and this automatically kills the witch. Unless they are about to die, witches ra.reli;
wish 1o transfer their birds to others. A traditional doctor, engaged by ; witch’s family
to take away her power, gives her some bark of the 9bg tree, a substance that is very
fiangerous-ta witch birds, to eat. She may or may not deny that she is a witch, but
in any case, if she wisheso keep her power, she transfers her bird to the stomach’ ofa
goat or a sheep. When the effect of the 0bp had worn off, she brings her bird back to
her own stormach or other hiding place. - : '
This discussion of witcheraft in the Ibadan area is based on interviews with twelve
traditional healers, diviners and priests. Among more than three hundred informants
we found no one who did not believe in the existence of witches,!! Ofthe 272 rank-’
and-file informants, _approximatefy one-fifth reported that they are often or some-
times troubled by Mtchcrgft {see Table 10, Chapter IV), ; -

L}

In a purely socielogical or structural analysis, Marton-Williams hﬁpothesizes that
Yoruba witchcraft stems from the strains inherent in the kinship system:**. . .of anxiety
and guilt in the women; and ambivalent sentiments in men—affection and .rcspeci
for the mothers of their children, but fear of the inadequacy of maternal care .aﬁcf fear
that the jealousy of women in a polygamous household within 2 compou;zd group

giving the corporate members in a continuing agnatic lineage to their ©
but denying it to themselves, may be vented as spite against their husbands.
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hildren
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Raymond Prince’s psychological hypothesis holds that the Yoruba witch “‘repre-

sents the collective image of the bad mother in a people who have not yet attained
the depressive position in their emotional development. . .it would not be distorting
the Yoruba comcept too much to think of witcheraft as representing all the bad
aspects of the mother or the female. . .3 Another psychiatric study, however, poses
1 question concerning what has been regarded as a relative lack of depression among

the Yoruba. According to this finding:

The symptom pattern of depression as such-psychotic or psychoneurotic was
not volunteered by our informants and when described to them was not accepted
immediately as something familiar. On the other hand, many of the component
symptoms of depression came up in one comment or another : sapped witality,
a sense of ‘dwmdhng’ crying continuously, exfreme worry, loss of appetite,
and loss of interest i life. It seems possible, therefore, that here we have come
upon a genuine cultural difference of some importance for psychiatric assessment.
Depression seems an unfamiliar concept, and there is linguistic difficulty in
finding Yoruba words with which to describe the subjective feelings meant
by the term. It is likely that these circumstances co uld have a distorting influence
from the psychiatric point of view on the responscs obtained from patients
and their families in the course of examination and history taking!4

At present, it may be more appropriate to regard Yoruba witcheraft as due to

the interplay of psychological, sociclogical, cultural and economic variables. Neither
Prince nor Morton-Williams refers to the relationship between economic factors
and the perpetuation of beliefs in the witches. Among our 272 rank-and-fileinformants,
anxiety about money was by all odds the commonest kind of anxiety, atleast
at the conscious level. Economic rivalry and socio-economic ambition, especially
with reference to the education of one’s children, are widespread among the Yoruba
today. !
The witchcraft complex is not a part of Yoruba religion, but.itis related to the
religious realm. Although belief in the powers of the drigd and the ancestors has
decreased sharply, belief in the witches is still widespread. Witches provide a conve-
nient explanation of one’s troubles or the troubles of a traditional doctor’s client,
and they serve also as a possible means of striking back at enemies. T. hrough witch-
craft, some individuals obtain the self-confidence they need to cope with their life
situations.’ Schooling does not necessarily obliterate fantasies about witches.
During a time when many people hesitate to be seen participating in a traditional
religious ceremony, witchcraft has the advantage of being carried on secretly.

SORCERY AND. CONJURY

The nsual distinction between sorcery as voluntary and witcheraft as involuntary
does not seem useful for the Ibadan area. Informants say that most witches know
that they are witches. Like witcheraft, sorcery is carried on privately and there is
no need to appear in a collective ritual. ' ;
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I_f misfortunes are attributed to an enemy rather than to evil spirits or the witches
one may pay & traditional doctor to curse the malefactor with potent medicine and
words. _In the I!?adan area today, probably the commonest method of putting
curse on someone is the use of the horn of a wild animal. An Ifé priest-diviner shmve
us four horns: three rams’ horns and one deer’s horn. One contained a knife stuc, )
into the medicine_ inside the horn. When the horn is used, he removes the axe-like
knife, touch‘es the blade with his tongue and utters a curse. These horns have s;aeci |
c_lo‘th coverings over the large (open) end to prevent them from attracting curses:
?vh;ch rmgh‘t be uttered unintentionally by small children. Other curse method
include putting .medicine on a chewing stick and then chewing the stick while repeati
a curse, preparing palm-nuts with medicine and placing them on a divination board
beto're speak'u%g a curse (called mddadrikdn, counteracting the sorcery of evil-doers),
puttfng medicine in a tiny brass bottle or in tiny gourds and kissing them befare::
cursing someone. Inissuing a curse, the operator may ask that the intended victim
will wander away and never be seen again, hang himself, be afflicted with extreme
poverty, or meet with some other great misfortune,

The oppf?site of the curse is the blessing, and the animal horn procedure, or the
other techmqueg, may be used to ask positive favours. The blessing is used esi)ecially
when a healer is discharging a patient who has been mentally ill. This is a simple
proce_dure. consisting of bathing the patient with specially prepared medicine and
blessing him by saying that the evil forces should depart from him and never return
nor afflict his kinsmen. One healer said that his blessing includes an appeal to Qlérun
to protect the patient from evil spirits. All of the traditional doctors who treat emo-
tional illnesses with whom we discussed this matter (ten in Lalupon and eight in ]
Ibadan) bless such patients in this way in discharging them. ‘-

Apparently the use of the curse and the blessing are rare occurrences today, but '
it is difficult to say to what extent invoking and then damaging the spirit of a victi‘m
are now practised. Certainly we found no lack of replies on the part of twenty-two
healers in Lalupon and Ibadan concerning the alleged methods of invocation. The
following techniques were mentioned. .

Put special medicine on a sigidi {carved fi i i i
: 3 igure about fifte
ﬁ mt(i::.re %Den, a mud figure, used in conjuring). s e 19 Jeibhigy
ention the enemy’s name and call on sigidi to cause th ive victi
‘to die of to become mad, or to meet somg other dire fat;i?mspecme b
Call a stick by the name of the enemy and cut it into halves. The victim is
;E g}wr;m?a?!yﬁ(gge Ibadgn fabtga'wo claimed that he has protection against
ralevolent intentions and that if someone were to cut a sti inj i
%xe perfi?n S e o e cut a stick to injure him,
se medicine in making cartridges, put these in a gun and i
gun powder, mentioning the name of the victim. k i akan
Put medicine and gun powder on Est’s head and ignite the mixture,
s];uvt& 31 razr;ng%c mfth;l mtcftme of an owand (animal) and remove it on the
. Place fresh melon some distance away and, calli !
g;leéd enemy, shoot at the fruit. £ H L
icine is made and put in a gun and a fowl is tied to a heavy object. A
" * I - * - e n
incantation is spcskcn and the name of the victim is called. If he ansrvyers, }tbc fowl
is shot. The gun’s answer means the end for the unfortunate person.
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Medicine is placed in water in a big pot. The victim is called from inside that
ot of water, and, when he appears, he is stabbed with a knife or axe which
Eas been treated with medicine.
Medicine is used to call the soul of the victim. When the man's soul appears
before the operator and his client it is stabbed. :
After palm-nuts and Alligator peppers have been prepared with medicine, the
traditional doctor places them in his mouth and invokes the soul of the victim,
When the soul appears, the conjuier throws one of the palm nuts or one of the
alligator peppers at it. .
The victim’s spirit is invoked by using the animal horn methad of cursing.
The conjurer recites an incantation until the image of the victim appears. He
then shoots the image with a magical gun, that is, with gun powder and medicine
but no bullet.
Use medicine at crossroads.
injured.
Medicine may
conjurer. The victim's name is called, and, when he answers,

expelled.

When the partner of the victim appears, he is

be placed in incisions made in the upper and lower lips of the
the medicine is

Ten of the twenty-two healers said they knew of no procedures which could be used

{1 cure a soul damaged by invocation, six said that no one can cure such a soul, one
dld not answer, and the other five specified some type of charm (pfd) or neutralizing
medicine (apadgin). The medicine or charm may be put into the patient’s mouth, used
in teas, in making solutions for bathing, or rushbed into incisions. Seme conjurers use
Hyb, a gigidi, or a specially treated animal’s horn used in uttering a curse, An example
of one method of curing a soul damaged by invocation follows. ' :

Grind together feathers of an vfongo bird, the head of an @lulimt (bird),
a frog, segisgran (an insect), the earth from the roots of a fallen tree,
an alligator pepper. Ogbéyek (an Ifd odu) is printed on it (the ground
mixture). Repeat this incantation:

Hedle
Kk
&%
Aok

% % ¥ %

Oggéﬁk: wé ye ibi kiird lori Ogbdyékn, remove misfortune from Mr X

lagbaja.

Eni ti & ba npe orf lagbaja nibi
ki ibi 6 lo si oriré.

Bi slulii bé pe 6jd ori ara r&
16 npéé lé. :

Eni ti 6 ba npe ori lagbaja nibi
ori & ni kibi 6 lo.

Bi 4kéré ba pe ojo ori ara ¢ lo
npeé 1é. :

Eni ti 6 ba npe ori lagbdja nibi
orirdnikiihiglo.

Bf t&té églin b fi ow§ ara 1¢ di
eru ori ara ré nii ghée ka.

Eni ti 6 ba npe orf lagb4ja nibi
ori ré ni ki ibi & maa lg,

Bi ségisérun bA segi tan ori ara
ara ré nfi fi rli 1 kéaghé.

Anyone who wishes Mr X misfortune, let
him have the bad fortune.

‘Whenever glulii (a bird) invokes rain, the
rain falls on him.

Whoever wishes Mr X bad fortune, let
misfortune descend on him.,

If a frog invokes rain, the rain falls on him.

Whosever wishes Mr X misfortune, let him
have the ill fortune.

If the thorny rété (plant) finds itself a load
{of thorns), it put the load on its own head.

Anyone who wishes Mr X bad fortune, let

~ him carry the misfortune on his own head.

If s¢gisdrim (an insect) gathers wood (for its
house), it carties it about the bush on its

- own head; :
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Ibi ti won b4 se, ort ik i

Eaba e 5 .orf W niki- Let the evil done, follow the evil doers

Biigi bé sidi i tdn ilépa redtd o : ' :
F et to the tree;

Or. . i 5 : 3 - > .a - k3 - |
i1ara awon asebi ni kiibi o Let evi] fepercusions be with the evil doers

-maa lo, ;

The section on witcheraft iﬁcln{iea

: _ a general comme, ;
tional priests, diviners, and healers t erinearirs i

‘ : d o offset the inati ¢i !
Ewent_y:t}vg healersin Lalupon and Ibadan, samen;ﬁl;r:::zf: ;lioﬁ:i?v?mhm ij
in t;adtlttonai cults, were asked what methods they employ to defend thners Glr e |
then: cji{:’nts against curses, invocation of spirits of human beings, and e?flalsetves ",

.m,aglf:, nime spoke of ntilizing some kind of traditional medicine }our meneéogsgs e
qﬂ"entl? of sacrifices, three said they rely on membership in a cuit of the lledi :far"set

for assistance, onc confers directly with the witches to ascertain their demands l y
depends on Qad for protection, one counts on #ra, and one uses a charm (pfé}, a:}?;ﬁ
counter-magic. These procedures are not mutuoally exc.!usivé and in a given sjtization

two or more of them miay be used. If oneis a babaldio or other type of diviner, he may

:.; ;Sf;e b;;mg; :;a_.i;; ;zlf:e ;f divination to find out the causel of the trouble and what

So:_n‘e:‘of the comments of these individuals on the use of traditional medicine a;nd
of sacra-ilces in defending themselves or their clients against the maledictions of others
are of interest. One informant said that the protective medicine he uses makes it
Jmpgssible for a witch to locate his intestines or his blood and cause him 'h-as';m Among
t‘hc mgn_egiicnts used by one hezler for compounding a medicine to ward af;f th:reéts
trfym-ev:!-sources are ipgra, aringo, and isin roots ground inte a powder and mixed
mth aftliga_toir peppers and locust beans.' A magical techﬂique used to combat these
va.:m_:c! dangers is ghérg, the making of small inci'si’ons on the head ahd applyi
'tr.a?l:ttonal medicine to them. T#4, is favoured by one of these informants, a }I\)&I;:l'ng |
diviner. (In tirg, the diviner writes his findings on a slate or board with!a. iwemé‘
cha.llg, w:;_shgs the words off with a cloth or sponge, draining the warer useg inmo
glass or cup for the client to drink.) A sacrifice to the witches to persuadé them to caia]‘.
off lth'eir attacks on a victim is similar to an offering mentioned earlier for getting them
to injure an enemy. One puts ten cuts (slices) from different parts of a feméle-goat,
one bigrat, and palm-oil in a broken potand then asks the diviner whether the offerin
should be taken to a river, a crossroads, a market place, or the maih road. The mag
who carries the offering away should be naked except for the palm leaves ;;i'ﬁich axg
t_iacf on hi_s body. Amther informant offers the witches palm-oil, cloth, and m&ne to
cease their aua:cks. The healer who consults the witches directly said ,they mfghtyte}l
hfm to use ordinary water in treating a client or have him tie some soil wrapped in a
piece of paper or leather around his waist, Or, after bpayment is made, the witches ma
tell a man that he will recover without the use of any medicine, or ;:hey may specify
certain roots and leaves as a remedy. Two healers mentioned ¢b¢, a special concomimi’
to m‘a}m wittfhes and evil doers think kindly of one. The foﬂmﬁng magiczil formula
and incantation were given by a Muslim diviner in Ibadan, & man who still partici-
pates 1n some ways in traditional religious ceremonies,
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Grind alligator pepper bark, inabiri leaves, esinsin roots, and hair from the
private parts. Print on this powdered mixture one half of Ogbé¢  * and say:
P - ’ *®

]
*

Ind kii rord tewétewsd; ééwo ni!  The ind plant Is wicked but not its leaves;
it is forbidden. :
- Wizards, do not be annoyed with me.
The egingin plant is wicked but notitsroots;
© it is forbiddenl8
Witches do not get annoyed with me.
Alligator pepper does not produce an irrita-
ting effect on its own bark; :
Wizards do not be annoyed with me,
No matter how bold a wiich Is, she does not
. eat hair from the private parts; it is forbid-
den! ;

O30 il¢, e maa bind mi.
Fsinsin kii rord ko dégbo.

Ajé il¢, ¢ mad bint mi o.

Atare kif binn ki & ta eépo ara

ré, eewo ni;

Osé ilé ¢ maa bind mi o.

Aié kif ghdja ko je irun obo;
séwd ni.

Charms
Charms to offset evil forces, to nullify both old and new types of hazards, and to
facilitate the gaining of desired ends are ubiquitous among the Yoruba. There are
charms to be used in the curing of illnesses such as stomach-ache and headache, in
reeking a job, attaining prosperity, increasing one’s popularity, improving one’s luck,
succeeding in love, getting back a wife, restoring peace among quarrelling wives,
attracting customers to a shop, and passing examinations. An fbadan babaldwo whose
specialty appears to be the supplying of charms, many to young clients, has two types
to enable students to pass examinations: one is to sharpen the memory of students the
other is to make the examiners look carefully at one’s examination papers instead of
being irritated at minor mistakes. Charms are used as protective devices to prevent
witches and evil spirits from entering a house or attacking 2 person, to prevent small-
poxfrom coming into a house, to insure against accidents such as motor car collisions
or machet cutting, to nullify the atiempts of enermies or sorcerers to harm one, and to
keep thieves from breaking into one’s house.
As a rule, one obtains a charm from a healer or a diviner. Some charms are tied
around one’s neck, illustrated by the following procedure. Alligator peppers, white
kola-nuts, red kola-nuts, and the blood of & cock are putinside a piece of cotton wool
and buried for seven days. The charm is then taken to a leather worker who uses the
skin of an animal to wrap and sew it up. Charms are tied on the doors or doorsteps of
houses, buried in the ground near a doorstep or in a house or a shop, hung from the
ceiling of a housc, suspended in a pot over the door, or fastened to the walls of 2 house.
It may be something to be eaten: a combination of leaves, roots, barks; and other
materials ground together; a concoction to be rubbed on the body, especially on the
head or arms: some traditional medicine mixed with ““native soap” used in washing-or
bathing; or a ring (silver) with mystical signs engraved on it; or some medicine which
is inserted into a necklace, a waist band, or a bracelet. A charm to be tied above the
door frame inside a house called for seven leaves of a certain plant, and seven seeds of




86 YORUBA RELIGION AND MEDICINE IN IBADAN MAGIC AND WITCHCRAFT 87
alligator pepper. One leaf was placed down, an alligator pepper seed put on top of it
and so forth for the other leaves and the other alligator pepper seeds. The whole thin
was then wrapped in black and white thread. -

A formula for preventing harm to a building from thunder and lightning involve
burying the following outside the building: & rnortar, seven thunder-stones, and a ram.,

To secure employment or promotion for a client, a babaldwe may utilize {.hesz
materials: tail feathers of a parrot, feathers of fnge (wfaodwck), feathers of a{:}kﬁ
flnother species of woodeock), hair of an aIbmt?, Iaau'" of a newv!baby, 'fmd sazul
from the sea and from Qsun (a large river), These ingredients are mixed with native
oap, and the client bathes with it.

A magical fire may be prepared to get rid of an evil spirit that is persecuting a house-
hold. Or one may prepare ésé (f’oqd and other materials that willinjure the tormenting
evil spirit if he sees or eats it), Esé is placed where evil spirits are thought to come.

After making a charm, one babaliwo prints an Ifa odi and asks Qrirmild’s aid in
making it effective. The following incantation accompanies a charm designed to

increase the popularity (dwiire) of & client,

Sékoyemi lawo Imipayin,
cialty of the Imipayin cult.
Qyosess lawo Ajerd,
Ajerd cult,
Ifa was consulted for Qranmila,
Ifd makes medicine so that he will not be
unpopular,

Oun 16 difa fiun Orinmila.
Ifa nge awo ilaiti.

1fa nf dun ko niti nigba kokan.  Ifa says he will not be unipopular at any time,

nf agbe ki ti nf mara, He says that agbe (a type of woodcock) is
not unpopular in the company of dyers,
Aliko (a species of woodeok) is never unpo-
_pular in the company of those who use
; cam-wood. -
O nf odideré kif ti lawijo k6.  The parrot is never unpopular in the company
_ of birds with brightly-colored tail feathers,
Ti okér¢ ba fori pe ijd. If the squirrel dances with its head:
A fiirli pe ayd, it rejoices with its tail
A fi agbede méji maa jo miki- And dances with its whole body,
lamibke; )
Qrd mi dostn, 6 di dr,
- E wé fi'mi sosiin, e fi mi junra

Oni aluko ki ti ni mosin,

I am now like czunwo.dd and shea-butter,
Take me as camwood and rub me on your
body.

The same Ifé priest prepares another charm with a similar purpose—io make its
owner “likeable to the public.” This charm consists of native medicine (pieces of roots,
barks, leaves, and other materials) wrapped in a monitor (crocodile family) skin.
This babalawo carries one of these charms in his pocket. A trader who possesses a
charm of this type is certain to have numerous customers.

A procedure to ensure success in an examination or an interview calls for the follow-
ing items: the fiber mat used to sit on in agemo (& masquerade common in Tjebu
Province), the intestine of a wall gecko (very much like a lizard), an alligator pepper
and amuinimiyé leaves. These components are ground together in & pot on & fire, but
before they are completely ground several pen points are added. The pot is removed
from the fire and kept somewhere until the next day. The pen points are removed and
used in writing the examination or in filling out an application form.

The art of making people popularis the spe-

The art of rejoicing is the specialty of the

“nrosperity”, that is, to make a business or a profession more luqatzve for_ a
S;:nt grig)rl:nulg of the following type may be tried.‘ln a pot on the fire gtmd the bo%
of kannakdnnd (a bird) and the body of a white pigeon. Sepa::ately grind some £0
dust, silver dust, imi~orin (a yellow substance), and tj}e vomit of a boa f':onstrmmr
(has a luminous quality and is believed to cause t.he raml_ao_w);!Thg‘ two mxxturzs arz
gombined and the client is told to add some of this “medicine’ to ¢ko (pap) and hc
it or drink it, )

A similar formula is intended to make a client w‘eaithy’. A vu}ture, a pigeon, &
|ékeélékéé (a migrant bird), & ekale (bird), and a kannakdnnd Q:;rrd) a{e fm Ir; a]n
earthen pot. A fire is built under the pot and the birds are grour?f;i JI"EtO ab :c ‘ 1;;::; f; -
To this mixture, the following leaves are added: ajé, _fre, argm,_zbd-fgl{ , ajékoba :11
dtipdnold, and akisan, After more grinding, thg black ‘powﬁer is put in %wo ann .
gnu;'ds or bottles. One of the gourds is wrapped in a white ciofh, the ctthe? in ad a«; s.
cloth. On the day that the new moon appears, one takes a pigeon, kills it an rti{ :
its blood on one of the gourds. He then takes a sma}l quantity of the black pow 'ejﬁ
mixes it with ¢kp (pap) and water and drinks it. When ﬂim nex't n;w H{;::Dn
appears, he repeats this procedure with other gourd. Before this routine has bee
repeated four times one should have become wealthy.

To prevent pain while teething, a traditional doctor. may grind .the lower Ja:t?: :.
monitor (crocodile family) into a powder, add certgm powde‘red leaves, an
charm made of these materials around the neck of a small Bhlld-l diin

Numerous love charms are professionally prepared for urmarried boyﬁs B.Ldl gile,
as well as for married men and women whose spouses do not mv? them. Megicu;e
can be effective when a man’s wives have been quarrelling. One formulfa calls osr
mixing and cooking afe leaves, palm oil, salt, goat meat, and some ;{qall 1;0; ;1;%
Termite powder is then spread on a divination bo?.rd and an Ifg. sub-odi is prin
(Ese kan ogbé-—one-half of an oghé, the first odit). One half of

"
*¥ is
P
ok

® ¥ B W

Then this in¢antation is repeated:

jikdni i One who brings us together on awakening
ﬁgﬁ;ﬁ g 't;;fxl;zssg One who unites us on av.akening. ;
' Egg kan Ogbe k kif se orogn. One half of Oghé (Odu Ifa) does not quarrel.
(3 times) (with the other). :
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.Af(és igzl‘}i s])d won 6 féran ara - .Th:_ a{ge (Ieaf) compels them to love me and
~ Ewuré 16 ni ki won 6 b4 ara i)
won ré, '

Following the incantation, the powder is poured into the stew
together and eat it The husband eats along with them,
the stew is intended to accomplish. Instead, he may sa;

and the wives sit dows
but he does not tell them what

husband. After lighting an oil lamp and placing it in front of the slgidi, he chants an
I3 odu. The woman sees slgidi and returns to her husband.

Magical Protection used by 272 Rank-and-File Informants

Approxima’teiy forty-five per cent of our 272 rank-and-file informants use one or
more forms_ of magical protection against specific kinds of misfortune (witcheraft,
eaemies, evil spirits, accidents, illness) or against adversities in general. Protective
charms include ghéré (native medicine Tubbed into incisions made in skin); magical
rings and waist-bands; and native medicine other than that used in ghéré.

NOTES

VE. B. Idowy, Olodumare: God in Yoruba Belief, Frederick A. Praeger, 1963, pp. 77-18.

1 Some say there are 16 main odr and that each has 16 subdivisions. Others say there are 256 odu
with many subdivisions. .

3 For an earlier study, see William R. Bascom, *“Ifa Divination,” Man 42 pp. 41-43, See Wande
Abimbola, “The Odu of Ifa’™", Afiiean Notes Vol 1(April, 1964), pp. 6-12, for a presentation and
translation of chapters 3 and 4 of Odi Meji, the fourth of the principal Odus. The most compre-
hensive study of Ifa divination published thus far is: William Bascom, Ifa Divination, Indiana
University Press, 1969 :

* E. B, Idowu, op, cit., p. 135,

*ibid., p, 191, )

® Princefounddifferences of opinionamong his informants on whether or nor witches could be the
sole cause of mental iliness, “Out of eleven healers who were questioned specifically on the matter,
seven said that witches could cause miental illness, and four said they could not, Opinion was
unanimots, however, about the witches ability to spoil the power of medicine,” Raymond Prince,
“Indigenous Yoruba Psychiatry™, in Ari Kiev, op. cit., p. 51_.

? Morton-Williams’s comment about Yoruba methods of dealing with witches in {he past is
of interest, He says: **. . it seems to have been rare in the past (nowadays accusation of witch-
craft is forbidden in the Criminal Code of Nigeria) for the authorities to take action against
a particular woman. On the whole, then, it seems that efforts were made to deal with witcheraft
strictly on the plane of ritual; but if a particular woman somehow Lrought these fears into
focus on herself, then she was killed by an egingin or by men of the Oro cult. The ancesiors
were invoked and the organization of the ancestor cults used, to kill witches because the ances-
tors are evidences of immortality, no less than because they symbolize the desired triumph

of male vigour over female.” (Peter Morton-Williams, *Yoruba Responses to the Fear of |

Africa, 30 (1960, p. 39.) :

8 “Native soap.” Palm-kernel is roasted and pounded and sieved to get oil. Wood ashes are put
in a pot with a hole in the bottam, and water is poured on top of the ashes. Water drips through
the hole. Palm-kernel oil and this water are cooked together and coagulate into native soap,

9 R. Prince, op, cit., p. 8. g

18P, Morton-Williams, “The Atinga Cult Among the South-Western Yoruba: A Sociological
?l;;alyls;% gf a \Sﬂgiich-Finﬂing Movement”, Bulletin de DInstitut Francais d *Afrigue Noire, No. 18

Y - s b . gk s y :

1 Only one o? our informants had attended college, Lambo reports that in a group of Nigerian

students who “broke down" during their university work in Great Ritain in 1957, he found that

The f‘e_male goat says they should be fr.iéndly.
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the symptoms in more than 90 per cent of the patients “offered cleaﬁ-g;tiA evgier:gt; of i%fncar;
cdgg’nnat beliefs in bewitchment and machinations of the enemgr ar LA s o Lmambe
traditi hiatric Care in Developing African Countries,” in A, Kie ,mp. 'iner' b o
o T iyt propeih hi g st i e, Sl s, o o
by Tttt B e ) . backgroun
“tp g;%:eg sgdugt‘;e&?tﬁgil% fﬁ?m?er;:?ng to know whether those who had the greatest difficulties
:motionaliy came from the mg;% traditional homes. ' 7
;; {i‘;}?éi’é‘;é"’ﬁ?ﬁé’é* ‘%&c’f’grgﬁa Tmage of the Witch”, The Journal of Mewtal Science, No. 107,
14 fﬁiipi;gi?i{ton T. A Laxﬁba, . C. Hughes, D. C. Le_itghfon, .!alngcé?!:rpltg, D. B. Macklin,
P.Eycf;iatric Diserder among the Yoruba, Cornell Urmn.:rs‘;gi bmums'io R —

ifferi i i hether witcheraft co ! ity < i
1§ For differing points of view on W E Poar African Societies: An Essay in Comparison,
;tmctp :ﬁ; jf,‘?ﬁ;g:g?ﬁﬁﬁo“;ﬁ%fﬁ‘; 180—29; Paul Bohannan, Africa and Afvicans, Natural
THEFIC! 1 i

. and John Middleton and E. H.,
i and Company), 1964, pp. 232-33; a :
VD G itk o e e TR e, e
R d Prince, “Curse, Invocal
] ggcmﬁi;ﬁ:i”wmm Jaw"&, cl;i;m ps g gﬁﬁggsﬁg: }mplaycd to deal the enemy ?&IOY ?!r_i
" tg' 13:t gg{?awgﬁg‘?;hicﬂ will t;ﬁng upon him 4 calamitous r}:ﬁuﬁl{t, he th ,E:a; 76? sgiys
= ;fxgg%ail? Pgi:ec (“Clnsc, Invocation, and Mental Health Among the Yoruba,” p.
tuéat S?gidi is the spirit of a malevolent agency, R
18 That is, ina leaves and dsingin roots donot produce an ng hereas
other parts of those plants do.
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CHAPTER ul. -
TRADITIONAL MEDICINE
TRADITIONAL HEALERS

DaTa concerning the age, sex, residence, schooling, and religion of the twenty-two
persons interviewed in this study who had acquired reputations as healers are givenin
the Preface. Most of these practitioners operate on a part-time basis—two devote
from two to five hours weekly to their practice, ten give six to fifteen hours, the time
spent by four depends on the number of patienst, and six gave varying answers, inelt-
ing full-time work. Fees vary with the reputation of the traditional doctor, with five
informants charging from 10k to 32, fourteen ranging from 50k to }40, two having
no fixed fees, and one setting fees according to his relationship to the patient.

It is not uncommon to hear educated Nigerians as well as expatriates in Ibadan,
distinguish between “herbalists” and babaldwo and other diviners. The former are
said not to use divination and to rely on medical history and symptoms for diagnosis.
Generally, Prince says, these oniseguns are considered more respectable by the Wester-
nized Yoruba.} Our efforts to find “pure” herbalists in the sections of Ibadan in
which we worked were unavailing. Some of the traditional healers that we interviewed
were not involved in or had minimal involvement in traditional religion, but none
could be called “pure” herbalists in the sense that they had no concern about divina~
tion, witcheraft, or sorcery. It is possible to distinguish among traditional doctors
in such matters as skill in healing, reputation, concern about the witches, and so forth,
but, in my view, dismissal of all healers who have anything to do with divination and
related aspeets of traditional belief as “quacks” is too sweeping & judgement.? Un-
doubtedly some practitioners use herbs and plants without having much knowledge
of their properties. Also, there are medicine peddlers who appear at inarkets or go
from door to door selling native medicine, Aspro, patent medicines, and, in
some cases antibiotics.? Perhaps those who fall in these latter two categories could
be called “quacks”. o,y B ; ;

In most cases, traditionzl healers see their clients in a room reserved for consulta-
tions, Some of these “offices” are orderly and clean, others are cluttered and dirty.
A very busy healer in Ibadan sits all day on & dirt floor surrounded by eggs, eggshells,
a large bowl containing a mixture of eggs and native medicine used in treating tempo-
rary sterility in women, some thirty “*Star beer'’ bottleswhichhad been re-filled with
liguid traditional medicine (one of these bottles was labelied “Cgun Ale™), baked
bean cakes, roots which have been ground and mixed with honey or sugar, leaves,
sative soap, three sigidl, and an Ibeji figure which had been brought to him by &
woman patient, one of whose twins had died. This man claimed to be a Baptist, but
said that hedid not attend church in Ibadan, A framed Native Doctor’s certificate from
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Tie-Ifg was hung on the wall of hi
ofh i
b=} barenones 15f oﬂ‘ipe, and he said he belongs to the Oluawo Herbal
e R - Anstead of using an gpgl¢ (divination chain) in diagnosin
o » & client of this hcgier talked to a coin then threw it on g page of notebo I?
p cp;i uponhwhzclh t?xe notation for the sixteen odu of If4 were drawn.? A igich "
"Il‘ix is ;:;3 ur?:i‘::‘nfi ;nt:r;;rises as getting back a wife who had lef; herghusb::;%is
is y - . * . '
ks ety of placing a lighted oil lamp in front of g slgldi and chanting
A babaldwo, aged 40, who lives in a substanti i
) 40, whe tantial, well-maintained house i
;;;:sizzt; r:;:; gf; (};13 hea;mgh practice in the sight of any persons who E;;pléfl:zg;é
i, no schooling. He inkerited his position from hi i
both in Ifd worship and in the art i ; g o st
ey e g of healing, and he had chosen one of his sons for
i ::. ;I:rs:;g ?:fnlfr;l aﬁ;d 60.'ﬁ;ft glients in the front room of the second floor of his
old, shed house. He diagnoses and divines through th
represented by a small doll-like cloth figure. Hi e e b
sente ¢ gure. His technique consists of addressi
questions to Qsanyin and then listening attentivel ivini Kooty
: y to the divinity’s whistled answers.
Other igea.lers who follow this procedure are more skilful ventriloquists and get s OEI‘S
words in reply to their queries, i
AnlIfé priest, aged 46, who is very active in healing i j
‘ » BRe ) ing in the Oje section of
h:.:stI’ds his consultations in the main room of his home. This min. of thz I?es;ba&g:'g—,
tribe, had moved from Ibokun to Ibadan in 1954. Dozens of different combinations of
yqund roots, !.eave?, and barks, each wrapped in a piece of newspaper and tied with &
string or kept in a jar or can, were stored in & small, adjoining reoﬁl. Our attention
was called to & lmgg botﬂe'which he said contained gall from a cow’s gall bladder, a
very powerfulmedlczn!e. This healerclaimed that he uses the witches for good purpos;s
He kfaej.ps a sn}all, white, downy feather, said to be from a witch’s bird, in a jar ancf
uses itin I}Eal!l:lg. Twp certificates hang on the wall: the Oshogbo Society of Native
Thefapeut:sts (issued in 1.959), anfi the Egbe Onisegun Gbebaniyi Ijebu (the Gbefaniyi
Native Doctor Association of Ijebu) (issued in 1950). It was in this man’s home
that we saw the Iff ritual given in Chapter L.
An Ibadan man, aged 70, became a Muslim at abon :
. i, , be tthe age of 30 and now holds a;
ugiportant office in the Kl:idetl Mosque. At first insisting that his religion is Islam ar:!l
that he no longr?r worshipped the drisa, he said later that formerly he had been’a
hunter ang that it was necessary, therefore, for him to participate in the annval cere-
mony for Ogiin. Eventually he acknowledged that he participates in the ceremonies for
Ifé, Bgingin, and Bghé (Elériko) as well as Ogtin, and he is thoroughly familiar with
th? rites for these and cti?er orisd. This informant once used If2 diviration in healing
(his father was an Ifd priest), but he now uses sixteen numbered checkérs. '

NATIVE DOCTORS’ ASSOCIATIONS
Most native doctors possess one or more certificates of membership in associations
of h_ea]erg. A_n example of the documents issued by such “societies” was seen in the
consultation room of a Lalupon healer.
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NIGERJA UNIVERSAL AND BENEFICIAL CURES SOCIETY
Guide of Native Doctors, Herbalists; and Alagmus
Certificate of Membership

With few exceptions, these organizations seem to be inactive, and the main purpose of
membership is to provide some validation for the position of healer, The members of
une association said that a prospective member is required to pass an examination
hefore getting a certificate. Applicants are questioned on the length of time they have
hoen practising, the kinds of medicine they use, and the kinds of plants, which, if
siten, may cause death. Those belonging to another organization reported that no
sxamination is given to candidates, but they claimed that they watch the ways these
percons treat patients before admitting them and collecting membership fees. One
wociety provides a placard listing ten rules for its members. Five of these rules are:

Must not use paison. .
Must not tell lies that we can make or use medicine to become money (5ic)

or to find money there,

Doctor must not combine with thieves.
If 2 woman is brought to this doctor, he should not have connection with the

woman or marry her, if he likes to marry her, he must get promissory note from

the family of the woman.
1fa conceived (5ic) worman comes to doctor,the doctor must not use bad medicine

for the woman or to damage the condition of the woman.

everal hundred practitioners are at least nominal members of the Oluawo Herbal
Company in Ibadan. Members meet from time to time in the areas of the city in which
they reside, and the business transacted at monthly meetings includes reading the rules

settling quarrels among the members, and disci-

and regulations of the orgaunization, :
plining members. In the home of the head of this association, the following framed

communication was observed:

IBADAN DISTRICT COUNCIL
20th April, 1961

.............................

..................................

# Petition

our letter dated 11th April, 1961, the Ibadan District Council
ng.of 1st March, 1961 noted the complaints made
1961 and directed (me) to inform you that the

With references to your
Chieftancy Committee at their meeti
in your petition of 10th February;
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Committee recognized nobody as the head of the native Doctors and Herbalists in
Ibadan and Distriot other than Chief

............................ , the O] f
Ibadan. ; e

Secretary
Thadan Districy Courncil

The significance of this document seems to lie mainly in the prestige that it gives to the
head of the association. Another framed document displayed by this official and
used to enhance his reputation is a letter written in 1962 by a visiting psychiatrist.

' Nigerian Institute of Social And Economic Research

TrEASURY DepaRTMENT, MaPO HaLL
IBADAN, NIGERIA

This is to certify that 1 have studied the treatment methods and therapeutic results
of some twenty-four psychotic patients as they passed through Mr................ ’s
hands, over a period of 10 months. He is efficient and rapid in his handling and 1
consider his treatment results to be very superior. He is kind to his patients, who

appear to be very appreciative of his help. T have seen no evidence of harsh or cruel
treatment.

Research Associate

Upon being admitted to membership in the Oluawo Herbal Company, a healer is
given a certificate. :

Oruawo Herear CoMpany
Ibadan, Western Nigeria
Healing by Native Medicine
Registered No. 91896
Membership Certificate

‘Whoever failed to hold this Certificate would not be recognized as a genuine (sic)
Native Doctor in Western Region of Nigeria.

Signature

's home, three *“messengers” wearing military-type uniforms
are stationed. The head of the association said that a messenger is sent to collect
when a native doctor who belongs to Oluawo Herbal Company complains that a
patient refuses te pay for treatment.
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DIAGNOSES, CAUSES AND TREATMENT OF ILLNESSES.

N : ' ditional Yoruba healers we interviewed rgly!_ mainly on some
i eﬁliiii:éﬁf ;iagnosing illngsses of their clients, agd a davmatoryﬁ mchnt;lgc
&y also be used in determining the appropriate treatments. We have dxscusds’e._ in
pter IT the principal methods of divining in the Thadan area: the 9pél ( gma—
chain), palm-nuts, cowric sheils, numbered checkers, a‘mi vgntlquulsm. t?me

alers pride themselves on finding it unnecessary to ask a sick person a;xy ques o;s
4 order to diagnose hisillness. Attimes some of the healers we knew took some 212 t:
“history”, paid some attention fo symptoms, OT closely observed their patients.

| The most common methods of treating pg.tients qonsist pf medical pr;p;a:‘;hopg
sinde of mixtures of roots, leaves, b_arks,_frwtg, parts of animals, .a_nd S‘Gaio A anau
tuals-invo'iving offerings to the orisd or the witches, or both. The medic . f;i}regar :
ons are administered orally, in cintments, by bathing, or t.hrfmgh scarification.

: As Talbot said more than forty years ago, prgba.biy the Tﬁam gﬁiFacy of these
edical mixtures is derived from “faith and belief in them.”® This is nolt ttls s?g-,
however, that none of the ingredients used have any value pha'rmgcc.r}.ogcal y. nts e%
muiasé given below, we have included wha;e' possible the en.hghzenfng cogn:en eg—
§, M. Dalzjel on the actual and glleged medical _values of We_.st_Afncan plants ;:t o
{loned by our informants. In 1964, Professor O, Onuaguluchi of the ﬁelg&r.f&:}h A
pharmacology, Medical School of the l}p;&rersﬁy of Ibaci.gz‘n, told the writer friﬁ &y
unalyses showed that certain plant materfals used by trada_nanal doctoxs. are zk;e .an.
For example, one plant is used in preparing a worm expg!lant, z}nother m. m iilgba.l
unti-convulsant, and a third for treating §i1ure§ics. In_»_cormnentmg.ﬁn vmfxous‘ ::u'd'e
Infusions that are used in treating malaria, A}o§e wstns_t.hat theg (010 tzn ;{r: il
the leaves of Cassia occidentalis (réré), Rmfwa(ﬁ?a vamia:ana_ (as_of: ygjfg)’ an ? _h ,have
(oritwe), & very bitter leaf. Cassia confmns a.nthrftqmnona dfnvauves-w éc -
purgative properties; morinda also is said to contain :.mthraq‘umo;%; dctxj:ivg velsnﬂ (_H;
being bitter, it will have stomachic and tonic p_ropert;es: as wen.. e thir ;gd e
constituent, rauwolffia, is used for the treatment of high blood-pressure.

: ]
sedative in neuro-psychotic conditions™.

' 3 itional treatment include surgery and isolation. Most of the
guggi;%:sfg a'31‘\§11'1geri:’1. is carried out by the Hausas anq f;hzy_travel around ge
country practising their trade. Uyulectomy fg.n_d blood letting z;;le ;f;ry cm]:r;ngwi
done.? Ajose reports that smallpox cases are isolated and that o g Qsitw e
had a previous attack, including the s_mallpox priests, are allowe ;o i;a_fu h;a_.
stricken with the disease. He points out that, regardless of the n;yt}m ogi al ’e:;é;a e
tions of the causes of smallpox, its infectious nature is recog,‘qmed and it is treated
accordingly. In addition to isolation, x:_lisinfection' may be carried Zut‘by&@@g;u;goi
house with smoke from certain logs, or by spraying the walls_::;; vss.sd tz;gn i e
with herbal preparations. Fomites (substances ca_p&_t;ie of absorbing and transport
germs, for example, woollen clothes) are burned. _
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llinesses treated most frequently by Ibadan Area Healers

In considering the forty illnesses which twenty-two healers in Lalupgn and Ibadan
treat most frequently, the following categories are nseful; symptoms called illnesses,
mental illnesses; illnesses associated with child-bearing; and other illnesses. This
account of diagnoses, causes, and treatment of these illnesses is based on juterviews

with our sample of traditional doctors, only one of whom is regarded as a “specialist”’
i treating mental illness,

Symptoms Called Hlnesses

Among the symptoms of illness which are regarded by Yoruba healers as illnesse
themselves are backache, constipation, convulsions, cough, dizziness, fainting, gas
pains, headache, and stomach-ache. Various explanations of backache are given, in-
cluding impure blood, worms!? in the backbone, and injury to the backbone when the
patient was young. Constipation is blamed on “rotten food”, In one cure for constipa-

tion the roots of aka, aringe, and Oriwp are cutinto small pieces and put into a bottle
with some Gordon's gin. o

In some cases, a healer who speaks of convulsions is referring to lockjaw (tetanus),
The patient is said to be *“too stong” and to be likely to close his mouth so that
it is difficult to get it open. Three formulas for “convulsions” follow.12 In the first;
the root of 0ldraghd, with the bark removed, is ground with the bones of asa (a type
of fowl) and then mixed with dd/ (palm-kernel oil). The patient licks this mixture,
In the second prescription, the roots of ifén, fude and ipéta; onion leaves: eru seeds.
and dndmg, isu, and dgédé 3 leaves are pounded together and water is added.!? The
mixture is squeezed and sieved. For an adult, the dose is four tablespoons: for children
itis one spoonful. In the third remedy, itdkin ato (a climbing plant), kola-nuts, bitter
kola-nuts and an alligator pepper are all cut into bits and put into a bottle with
water and a small quantity of Gordon's gin (to preserve the mixture). 1 For some
healers, “cough™ covers colds, influenza, pneumonia, and tuberculosis, and the
trouble is attributed to worms. Cures for headache, fever, sore throat and related
complaints may be tried.

Dizziness is believed to be due to worms or to bad blood. No explanations were
obtained for fainting. Gas pains were said to be caused by tiny red worms, A number
of reasons were given for the common complaint of headaches, including impure
blood, worms, worms inside the blood, worms in the head, constipation, and smallpox.
In one cure for headaches, iwd dgmum root, grit fruit, and native soap are pounded
together, and the patient’s head is washed with the mixture. ** In another formula,
ogb¢ leaves and shea-butter are mixed and rubbed on the patient’s head.’s A third
remedy calls for placing seven seeds of an alligator pepper in cotton wool, lighting
the material and inhaling the smoke. Or a healer may squeeze &kiyd leaves and
pour the liquid on the head and eyes of the client.!” :

Stomachaches are blamed on worms or on impure food. A favourite remedy con-
sists of & mixture of cow’s urine, onfon leaves, dried tobacco leaves, and water.18
The dose is one spoonful. One healer cooks together the following barks: epo, Ira,
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i i thi ion.!? For a stomach-
¢ idl and ¢rit, and asks a patient to drink some of this decoction.™ Fo sach
idcaiieff by witches, one practitioner grinds the black seeds of dried eyo fruit
it the bones of 0kété (large rat).

ental Hinesses i e . 4 -
Prince lists fifteen expressions in the Yoruba language Wh_wh are used tq cségr'ﬁ e
yohiatric disturbances, eight for psychoses and seven for pgy?hongurfl:es% _ ec:'
earch team of the Cornell-Aro Mental Health Research Project 1; - eb ogm& ;
Jestern Region of Nigeria found that the views of healer§ audV ot_he_‘r FoTu Sa di :-;f
\ost widely from the ideas of psychiatrists on the causes of mentgl 1{11:;5:). tan‘@
s causes given by the team’s informants are a.ccc.pted by psychfaﬁists,np ;:1;1;2‘:
noluding those to which the Yoruba atia.c}? n}ajor':mportance, are not. nde' I;e : im |
enort organizes the various causes into a hmited*numbe:r of gategaraes -a-h é)an i
hem in the Yoruba order of importance as! maib_gua:_:it influences, su;;’ert ;eﬁef e
o ; drugs and medicines; Heredity; contagion (m?t germ theory: ut b f tha
Sany i i i son): violation of one's destiny; fate;
many illnesses can be acquired from a sick pclson):‘w Sy il
sosmic forces; physical traumata; and psychological t?auma . Sl et
{hat Yoruba theories of causes in illness are complex and are “pa L l:v D o
the whole magic-religious-hereditary cl_u;(:.er tclalf' -s;ril::lzelnt patterns which vary
from one group to another within the e e
?ﬁqntbs];s named hfr the healers 'inter?;';zwed(m I&al:sgs:;;ane ;:;:ip;; {‘li):f; :lssmn;;r;t;l(’.‘ |
{nclude: abfki, ¢gbd, mdgin, mentaliliness (madness), epsy, i
f i , and witch-caused illness.**An abilkit is tho gh :
gﬂﬁiﬁ’iﬁf&i&ﬁfﬁ s:?ilrfli;?;f the same sex who had-s dited i:ze)nﬂy. fﬁzﬁaac]};ewf
: i & he survives (decides to stay) mor & fer
N bo}:‘: i:uga{.)rrs.ﬁvNec: i:;:zi:f igﬁ;tomsm given for an abikﬁ; al.womanrls said
E wmth’t sge'has given birth to such a child. No causes for ablkul-m'ass were
el a'nforma.nts except that a child born after the death of a s:bhfﬂg of the
i‘[’ne: stf’; i?%ru‘lghiy yulnerable and steps must be taken, thcrefore; tfo p{gx;zstct: :zfsa;;‘
iety i v by the mother: Treatment for a sts 0
t‘g:c.:l;riﬁeg :txgzyn:ige&:l :;Flcsit;zzgge?c}i’ngme advice of a babaldwo or other diviner
u i ¢

iti tions. ! : b s
ab@ut addlﬂona’l.prwa“ : 4 et 39 o hﬂ&d or leg’ and is said to be
is} 1 ealed in a “twisted’” tongue, 3 i R
Eiffb{fiﬁfg :i::;’ or & whirlwind. Proper treatment is sought through .dxv:_na o
caused B =

tio;. man suffering from mdgﬂnhsﬂm;“:};’;;
. o @ woman whose ot i ; ists of a mixture

jiostine "glt‘:got::rsae with her will become ill. The reinegil’c:;r?;;éngb n2

has sexual inter weed or goose foot plant) and the roo.dub o Darevings

of hen fat (@ piE ble: madness) is discovere Y 86 wing stones,

Mental illness (mental troudie; - laughing abnormally, throWing g

” ing around aimlessly, S B +. Such trouble
is “not normal” (RAllin TR or by the patient’s 0w reDor

. nd so fo i i the sun at mid-day, SOTCErys .
acting like a f:lrm.ﬂfa.rd. aecialls' to meeting Sanponnd in the s ldora ight (rauwolfie)
are due to evil spiritS espk r a “brain attack.” Asoféyeje OF «w leaves of ipansa (&
the witches, 3 he?.rt a th; includes its leaves and roots, new 1eav:

alone or in &

imes, This i B 3 fmm:_-
s three times. ’I-‘h_:s 11_1113}5 comes :
d suspects her of infidelity. A man who
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;1;1;2;1;3 Xiat:;i ;ﬁ:ﬁ fé}ntth ghat 4s pepper), and the water of snail is used as & tran
- 1S concoction is added to a glass of w. ivia

the patient to drink. Another fi i il e
. 7 ormula includes pounding together ¢ 1

; ’ : . ¢y bark ane

six ;;:d:y:;f ;;iﬁit{;szpeeppw.i and ha}fgf the patient inhale the fumes of this medicine, 2

‘ puepsy are falling down and foaming at h o

attributed to sorcery, heredity, or t ing i it e o

: 5 a the shaking in the patient’s stoms

i . ; stomach of an

;iﬂ;i?zix‘;?ztcttszomimj !;Joks tike a toad without head or legs (called by one
_ a “‘worm'), : : i i

b s S ot :) o reatment formulas were given other than those

N ;:z ;‘rg;ci :u\;:i_z\; zza:g';ases}:l that thg: traditional healer calls “internal small-pox”
wou e tzophrenia by Western psychiatrists T 3 |

illness, Prince says, is marked by lai i Cple hoiviirine

b et ) d.by complaints of internal heat, weakness and bizarre:

, %de hairf. is an ifiness m which the patient feels that somethirg is walking arou '
husxdc s hea:d, In add@on to the crawling feeling, the patient hears saur;ci in hi

eg ancé in his ears. This affliction is believed to be due to “worms" 26 1
- s}g;eun ,n; r_efer§ to an ;H‘z}e_ss which attacks one during sleep. The sufferer is ungble
s éps z]:]r;n:s lf:;;? ;,0 {;;ngl like g.ga}at”.. A person who believes he has been poisoned I

nd blames his illness on any enemy. A traditi ;

: ‘ . onal doctor deter-
E::;:;wﬁetil;r Ef menta? l.Hr:e_ss has been caused by witches by his power to d:::; ‘
med,‘ca]io;] pz; :lsésb{" ;n;fzal{xon or b%/ observing the reactions of a client to native

- 4418 displeasure of the witches is incusred b kingill of them

or of annoying them in so. th . Usually the Sy 't1=3111 s,

e me other way. Usually the treatment consists of making
In his extensive study of indi i |

. genous Yoruba psychiatry, Ray; ing »

: : » Raymond Pringe found

;If:a;t;hﬂ psychfth?apeut;c elements in Yoruba healing ave similar to those i‘epmt:g

16T investigations of “primitive” medicine. These o] N ———

(direct command, simile llustrative st : bt el

5 g : 0Ty, 80ng, sacramental elements (vituals magical

gestures, and symbolic objects), sacramental elements involving body cangtact~

Hinesses Associated with Child-Bearing

Complaints associated with ohj
i with child-bearipg ir s &
tility, i j mg include st e ‘
ty, bu (overdue preguancy), and diffculty ig daliveryerézgfg;di r:c:g:;;:rary infer-
. ALY en i8 attri- -

bute h B : wo . =
i u !I

men or women iz i “hot uterus”, T v § Mg
heidk n is ﬂzqught to be due to the presence of dirt ffg::i? "éfergbty in
00d or in the

ost frequent recoyrse for barrenpess
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{n women is an appeal and offerings to one of the orlgd or to the witches: One remedy
for “temporary” sterility in men is Schrapps (Dutch gin) into which bits of Ibg-otu
“wood” have been cut, Overdue pregnaney is caused by the witches or by enemies,
or, if a woman is very “cerrupt”, she may have so much fat in her body that the
foetus will fail to develop. The remedy is an unspecified native medicine. Usually
n difficult delivery is blamed on the witches. One healer said that if a woman is not
given traditional medicine during pregnancy to make the child move and adjust to
position, she may have difficulty in delivering. For such difficulty, the following
formula may be used: Grind together dpé, drg, and alipdyidd leaves,?® add a whole
alligator pepper, and mix ong-half teaspoonful with a small quantity of éko (pap)
und water. The patient drinks the mixture as this incantation is repeated.

Mrs X, (the woman answers) you will be safely
delivered now.

The day that the wind blows the dpd leaf
it drops.

Arg commands you (child) to turn your head
downward and come into the world.

Alipayida says you should move and come

into the world. _
The dpo leaf drops whenever it is blown by

the wind.

Omo ini re nisisiyf ni iwg
yio bi.

(o ewé apo bi fi oji kan
atégun nii walé ayé o.

Ard 16 ni ko rori ki o maa b
wa si ayé

Allipayidi 16ni ki 6 pa ara da
ki o mda b wa silé ayé,

Ni 0j6 tf ewé apo ba foji kan
ateglin nif maa {bd.

Other Hinesses
A residual category of illnesses given by these twenty-two healers includes dysen-
tery, dropsy, es¢, eye trouble, goiter, gonorrhoea, guinea worm, “yellow fever”
(actually jaundice or hepatitis), worms, kdumi (hernia), leprosy, malaria, ndrun, pain
in the joints (artiritis), rheumatism, smallpox, swollen scrotim, and yaws.
“Worms” are said to be the cause of dysentery, One remedy is prepared by cocking
asdraghd leaves and kdnhin bildld in 6gi {an oat-like plant) water. The patient drinks
this medicine on the second day of the iliness. _ ‘
Dropsy. described as “swelling in all parts of the body”, s attributed to “worms
inside the blood’. One traditional doctor said that esé (swelling of glands in the
neck) comes from impure blood, another blamed this trouble on the witches. Eye
trouble (eye waters and is whitish) is thought to be caused by worms in the eye. No
explanation was obtained for goiter. The symptoms of gonorrhoea are variously
described as pain in the penis, pus on penis, and difficulty in urinating. The cause
is given simply as sexunal intercourse or as a “‘disease contracted from women™.
One healer claimed that “everyone has gonorrhoea, but it becomes a disease when
the impure blood of one person mixes with the germs of gonorrhoea of a person
of the opposite sex”. One remedy for gonorrhoea consists of mixing the ground
fruit of dwdrdnsé with adi (palm-kernel oil) and putting a spoonful of this mixture
in pap made of oats. _ i
The adult guinea worm (filaria medinensis), a worm from one to six feet long lives
in the connective tissue of human beings just under the skin. The itching in the
abscesses caused by the presence of the parasite is exceedingly painful. Traditional
healers attribute the presence of the guinea worm to walking in dirty water.?® One
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remedy consists of rubbing on the affected area a mixturs of equal parts of Menthol

Balm (a patient medicine) and Schnapps. Or one of the formulas for the treatment of

kokérd (worms in general) may be utilized on a guinea worm patient.

‘The Yoruba use the term “yellow fever” to refer to any type of jaundice. The main
symptom is brownish eyes, and the cause is thought to be “bad food”. One medicine
is.made by cooking imi-ei® and onion leaves with érifruit, palm-oil, and water.
Liguid is drunk and is used in bathing. ;

. The Yoruba believe that many illnesses are due in whole or in part to *worms”
Kokors, the general term for worms, is given as an illness or as a cause of a wide
variety of illnesses. Frequently the worms are said to be “in the stomach’’ or it may
be said that “the abdomen is hard”. One formula for treating kd/kord calls for steeping
the following Engred;'ents in water for three days: a/mm, ewtiro, locust bean, and
ugbd roots, plus enu opiri leaves. The liquid is drunk cold. Kokérd, a skin disease
(&€ld) is believed by some persons to beinherited. One treatment consists of grinding
ogirisako (an inedible yam), adding Schnapps, and rubbing the mixture on the affected
parts.

Kiini (hernia), also said to be inherited, is treated with dsimwgn leaves®3 which
have been wrapped in fresh broad leaves, covered with hot ashes until heated, mixed
with ékuru (bean paste) and eaten. Another collection of new dsinwdn leaves is
squeezed into water and this decoction is drunk. One healer added that “people
should be near to watch effects of the medicine on the patient”,

Among many other diseases, leprosy is blamed on “worms”. A rather complicated
remedy involves cooking in & new clay pot the roots of the ardiskin, dpinsim, dringd,
abo, and éripa plants™ with wood ashes and water. Several osa fowls are fed in a
cage, their faeces collected and added, with dfipaylda leaves,’ to native soap. The
patient is bathed in a pit (to prevent the water from flowing away and thus spreading
the disease} with the liquid mentioned above and native soap.

In cases of malaria, often called “fever”, the cyes are “brownish” and the urine
is brown coloured. Although several healers said they did not know the cause of
malaria, approximately one-seventh of the 272 non-healers interviewed in Ijaye,
Lalupen, and Ibadan attributed this disease to “mosquito bites.” In one prescription,
isin bark, red pepper, locust beans, and salt are ground together, and the patient
adds this mixture to pap every morning and evening,
~ Itching is & symptom of ndrun, an illness attributed by some to the ubiquitous
worms “inside the blood”, but several informants who are non-healers think that
ndrun, which they say is an excess of a substance which everyone has to some degree
in his body, comes from eating vegetables which have not been cooked in enough
palm-oil. According to a member of the teaching staffl of the Medical School, Univer-
sity of Ibadan, ndrun is a filarial infection. '

Pain in the joints (arthritis) is charged to *‘a red worm” or to constipation. The
signs of rheumnatism are swelling, pain, and aching of bones. This trouble is ascribed
to “impure blood”, inheritance, and *bad fats in the body”. To treat rheumatism,
pound together the rootsof likdsin, ghongin, égbgsi,’T and inabirl, and add a pint

of Gordon’s gin, mix with pap and take two tablespoonfuls twice a day. '
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Smallpox is widely attributed to “meeting evil spirits,” that is, to meeting Janp¢nné.
Smallpox victims have fever and chills, pains and swellings, dream and do not eat

well. In one type of treatment, a mixture of oil of lavender, kdnfp (camphor), and:

s0bé water is applied to smallpox sores. Another palliative is made of juice from
foyiin leaves and shea-butter, & mixture which is rubbed on the patient. To appease
Sanpénnd, a babaldwo may advise a client or his family to give a ceremony with
animal and other offerings. ;

Yaws, a contagious skin disease, is thought to be caused by worms.

In addition to the illnesses which they said they treat most frequently, the tradi-
tional healers consulted in Lalupon and Ibadan prescribe for such complaints as
ghdfimgbdfun, lockjaw, sore throat, Jobutu, and snakebite. The symptoms of g@_@fm-
gbgifun are a dark-coated tongue and loss of appetite, and the remedy‘cmsuts. of
pounded ipéra roots®® to which dry gin is added. One formula for treating lockjaw
calls for cutting onion leaves and dgédg-97p leaves®® into bits and adding camphor
and kdfiird (copper sulphate), The patient takes one spoonful each day. Anctl.zer
remedy includes pounding a dried rat and dried chameleon into powder, adding
some of the roots and feaves used in treating convulsions and lime juice. A teaspaon-
of this liquid is given at intervals of several hours.

For sore throat, ipéta roots, ird bark and kdnhin blldla (hard potash) are pounded
together, one pint of Gordon's gin is added, and the mixture is used as a gargle.

7.6binits: is described asa painful type of swelling, especially on the thigh, ‘aud one
in which the affected part is very hot. The following ingredients are cut imto bits
and boiled in a pot: enu opiri leaves, tangfiri fruit, the roots and leaves of fnga'ri etu
a bunch of ¢¢rin dwdnkd, and the roots of a male pawpaw,* The water is drained
through a sieve into a container and an equal amount of Gordon’s gin is added. This
remedy is used both internally and externally. _

A medicine intended to counteract poison, especially snakebite, but usefu.l also
in treating rheumatism and similar aches is given in a booklet in the possession of
and endorsed by an fbadan healer.?! According to this booklet: |

This medicine is said to neutralize the effect of poison as :wmier__puts out fire. It
calls for grinding together the leaves of dfomg, ajede, oriji, ardjoki, the roots of %pefa,
the head of a cobra; two whole alligator peppers; the faeces of a parrot; and the
root of ofti 0ldghd.4? The medicine is applied to incisions made around the affected
pa;the formulae given for the treatment of the illnesses listed here are not h:gh%y
standardized. Leaves, roots, barks, seeds, nuts, fruits, some of them ?uml}ased in
the market, together with non-plant materials, are mixed togethe{. An u3fugxon may
be made by steeping the ingredients in water or gin, or by boiling or incinerating
them. At a given time, the combination of elements may be determined by some

f divinatory procedure,
tyg: gifscussing tisx{epkmds of treatment sought by our ra.nk and file ir-:formants whs?g
they are ill (Table 16, Chapter IV), we point 0}1f that half of 270 :t_xfctrmg_nts sai )
that they had often or sometimes prepared medicine for themselves during the pas
two vears, Also, nearly one-third of this number stated that thcy had often or I;cq:e-
times purchased traditional medicine, presumably from medicine peddlers. During
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the two-year period, more than two fifths had taken medicine for “power” (strength)

three-fifths for “‘purge”, three-fifths for “blood”,

We do not knaw what proportions ‘o{‘ these preventive and curative remedies, taker
for power, purge, blood and other purposes, were self-prepared and what proportions

were obtained from traditional doctors, medici

Causes of llinesses: Healers and Non-healers
Some comparisons can be made of the canse

they treat most frequently and the explanations of illnesses for which our sample
of non-healers purchases remedies at pharmacies. Some of the latter informants
reported up to five illnesses for which they had purchased diug stare remedies,

CAUSES OF ILLNESSES

INON-HEALERS

Hinesses
DYSENTERY (81)
Food (bad; badly cooked; sweet;
. faw; peanuts, manioc, pepper;
too much) 25
Other illnesses (constipation ; fever;
backache; gonorrhea; diarrhoea ; piles) 10

Worms 6
Drinking bad water 5
Sitting too long 3
Act of God 1
Flies 1

STOMACH TROUBLE (60)
Food (bad; too much; badly cooked;
unbalanced diet; change of diet;
irregular eating times; malnutrition) 29

Worms 26
Other illnesses (constipation; dysentery;
indigestion) 3
8 1
Impure blood 1
HEADACHE (58)
Extreme heat 26
Other illnesses (constipation ; fever ;
indigestion) 14
orms 4
Impure blood 4
Overexertion 4
Walking in the rain 3
Insects 1
Act of God 1
Food (bad or dirty) i

and sevenstenths for “other things”
ne peddlers, drug stores, and clinics

s assigned by healers to the illnesses

HEALERS

DYSENTERY
Worms

STOMACH-ACHE
Impure food

Worms

Witcheraft

- HEADACHE
Other illnesses (Constipation
smallpox) :
Worms
Impure blood

TRADIFIONAL MEDICINE

GUINEA WORM  {47)
Drinking bad water
Walking in impure water
Unhygienic living conditions
Food (bad or dirty)
Impure blood

MALARIA (41)
Mosquito bite
Impure fat in body
Blood clots

FBVER  {25)
Walking or working in the sun
Other illnesses (constipation; colds)
Overexertion
Unhygienic living conditions
Food
Worms {malnutrition; pounded yam)
Impure blood

RESPIRATORY ILLNESSES  (25)
Other ilinesses (colds; fever)
Contagion or contact with others
Worms ‘
Food (bad; fresh or dried corn)
Smoking
Spitting on the road
Drinking bad water
Dry throat

sMALLPOX  (12)
Bad spirits
Walking or working in sun
Dry season
Germs

convuLsions (11)

Colds
Impure blood
Fever

GONORRHEA  (10)
Sexual intercourse

NARUN  {7)
Food (Bitter leaf vegetables; under-
cooked meat; Kolanut; too much)

Worms
Inherited

28
13

e S R R PR el Y S I e [

Sl o -

B B Ly

GUINEA WORM
Walking in dirty water

MALARIA

No vause given or “Don’t
know”

COUGH
Worms

SMALLPOX
Meeting Sonponna

GONORRIEA
Sexual intercourse

NARUN

Vegetables not cooked in
enough palm oil.

105
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BACKACHE (7) BACKACHE \ivE TROUBLE (1) EYE TROUBLE

Overexertion 6 Worms f e, Sorcery 1 Worms

Worms 1 Injury to backbone when .

youang . HLEBUTU (serious type of rheumatism) (1)
Impure blood Impure blood 1

YELLOW FEVER  (6) YELLOW FEVER MENTAL ILLNESS (1) MENTAL ILLNESS

Unhygienic living conditions 2 Bad food Dislocation of brain 1 Meeting $onponné at mid-day

Worms 1 Sorcery

Insects 1 Witcheraft

Walking or working in sun 1 Heart attack

1

Contagion or contact with others

Brain attack
Nervousness (of person who

RHEUMATISM  (4) RHEUMATISM believes he has been poison-
Impure blood 2 Impure blood ed)
Unhygienic living conditions | Fatin body Sorcery
Witcheraft 1 Inherited
EPILEPSY
DIARRHOEA (4) Sorcery
Food (bad; too much) 2 Heredity
Worms 1 Worms
Drinking dirty water 1
' ODE ORI
CONSTIPATION (5) CONSTIPATION Worms g
Food (too much; eating at irregular Rotten food EGBA  (paralysis)
times) 4 Evil wind
Other illness (dysentery) ]
WITCH-CAUSED ILLNESS
LOCKIAW  (3) Witcheraft
Germs 1 INFERTILITY (temporasy)
Unhygicenic living conditions i g‘.rz m rgﬁrggucuve e
Other illness (cold 1 Irt 1
illness (colds) Other illness (dysentery)
ROUNDWORM  (2) STERILITY ,
Food (bad; too much meat) 2 Witchcraft -
LEPROSY (1) - LEPROSY ED? pure blood
. e _ m :
Unhygienic living conditions 1 Worms Worims |
wiMo-wiMoH (1) Hot™ uterns
Witcheraft 1 OVERDUE PREGNANCY
Witcheraft
MAGUN MAGUN
Sarcery Sorcery (Husband gives medi- DIFEICULT DELIVERY
cine to wife he suspects of Witcheraft
infidelity; man who has
sexual intercourse with this YAWS
woman becomes ill) Worms
DROPSY (1} DROPSY . ARTHRITIS
Colds 1 Worms Red worm

Other illness (Constipation)
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ESE

Witcheraft
Impure blood

KOKORO Ela (Ringworm)
Heredity

KUNU
Heredity

DISCUSSION

Several comments are called for concer

ning these reports abont disease causatio
and treatment. The fact that non

: -hiealers interviewed in this study have purchase
remedies at pharmacies for the illnesses listed does not mean that they have no
used other types of treatment for these illnesses. Likewise, these informants do not
g0 to the drug store to obtain remedies for all ilinesses.

The healers spoke often about sorcery, witcheraft, and “bad spi
of psychological illnesses and troubles associated with reproduction. It is noteworthy.
that the non-healers made virtually no mention of going to pharmacies to purchase
remedies for illnesses in these two categories. Also, healers atiribute stomach-ache,
smallpox, epilepsy, and ese in whole or in part to witcheraft, sorcery, and evil spivits,
The only illness discussed with the non-healers which was said to be due to “had
spirits” was smallpox. Some of these informants did attribute ecertain illnesses top
witcheraft (rheumatism and wgmp-wdme) and to sorcery (mdgun and eye trouble),

Raymond Prince, a psychiatrist who studied forty-six healers practisingin Abeokuta
Ibadan, lle-Ife, and Ijcbu-Ode or in villages close to these cities, says that the Yoruba
divide misfortunes, including diseases, into three categories according to cause:
natvral (faulty diet, small insects or worms, black or watery blood, bad odours
hemp smoking and other toxins, hereditary factors), preternatural (sorcery, curse,’
witcheraft), and supernatural (the “double”, the ancestors, and the drisa).#? My
informants, including healess in Tjaye, Lalupon and Ibadan, did not conceptualize
the causes of misfortunes in this clear-cut way, but they do identify these factors
singly or in combination in discussing causation. Although Prince says that most
misfortunes have multiple causes, the main causes of the 101 cases he investigated
at native treatment centers, according to the healers, “could be broken down into
natural (20 per cent), supernatural (18 per cent), and preternatural (45 per cent)
causes.”6 He mentions that patients sometimes expressed opinfons on causation
which were at varignes from those given by the healers.

The fact that healers and their clients sometimes differ on the causes of a patient’s
illness or other misfortune is not surprising. Because of the healer’s greater familiarity
with powerful forces, his greater preoccupation with such forces, and his personal
and professional stake in healing and ritual, he is more likely to atiribute an illness
to preterpatural or supernatural causes than is the ordinary person. Also, it should

rits’ as the causes
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be remembered that the range of cases of illness treated by healers may constitute
an unrepresentative sample of the range of all illnesses among the: Yoruba. Itis c}i.:ar
from the replies of our non-healer informants concerning the illnesses for . which
they purchase remedies at pharmacies as well as the fact that .18 per cent said they
try modern medicine first when seriously ill (see discussion foﬂ?“?ng Table 16, Chapt_er
[V), that dozens of illnesses aré thought of primarily in natur&hsuc-tm*m§. By naturalis-
tic terms we mean obtaining & herbal remedy from a healer or mec%zcine peddler, a
patent medicine at the drug store, or treatment at a disp@sar‘y or hospftai. If a natura-
listic or empirical remedy proves to be ineffective, a patient or 1}15 family may th:en try
other procedures, especially offerings to the witches or sgcnﬁcas to an ér?ga. For
certain types of illness, or for some misfortunes other than illness, a person might go
first to & babaldwo or to a healer. As we point out in Chapter IV, the reactm.n':s of our
non-healer informants to modern medical treatment is prepant%arantly pasitive, but
three-fifths of 246 informants expressed the belief that there are 1Hnes§es that n:foderg
medicine will never be able to cure (see Table 23, Chapter V). The 1Iinpsses in this
category mentioned most frequently were epilepsy, mdgin, x!?euma‘txsm, dropsy,
yellow fever (hepatitis), e/ébity, mental illness, lockjaw, cqnvuls:ons, illnesses occa-
sioned by witcheraft, illnesses caused by sorcery, and Guinea worrm. ‘ |
The skepticism expressed by the majority of our informants that there are 1i1ness'es
that modern medicine will never be able to cure does not-neces:%anly mdlcafe a belief
that only magical technigues can cure these illnesses. Such a beliel may be widespread
concerning some types of illness, but other diseases are thoqg?xt to mspo_m_cl only to
traditional, empirical remedies or to a combination of trag‘imo.nat, empirical wfhé
niques and magical techniques.* For example, a young Nigerian surgeon reg;l el
a case where the relatives of a young man upon whom he was to perfqrm &‘dl cult
and dangerous operation told him that they planned to sz}crxﬁce a goat to ;nilrde:cxse
the chances of a successful outcome. Anothc.r exampie is the‘ pracgzsa o :d ing
some traditional medicine to the food which is brt‘)ugl'\t to patrez'xts in the o edyd
Government Hospital or in the small hospitals maintained by private practitioners
in Tbadan,”® _ ] FP—
Relatively few (9 per cent) of our rank-and-file informants sai ; dy tag .
to a healer for the treatment of illnesses, and only 2 per cent said they .a;i 2’; : yz :
with a “native doctor” for treatment in thei past twlo'ye?;rs. N.ear}y one thx: { ;3! -
cent), however, said they had bought “namfﬁ medmm:‘:‘ d?nng thg Rast wotgeh;ﬁ;
Tt must be remembered that many of the clients of a “native doctor’ ilonée .
for “medicine” and advice on non-medical pr?blems: '{hese p:qbigns in u ehgo i x(lﬁ
a job or a promotion, passing an examination, g,afmng admr:ssmn o ads:O o
university, marital troubles, “prosperity”, “power (healt§1, _V!g_our}, M'ibie i eré
Ordinary people do not seem to be constantly preoccupied wz;h ipgsggr : abgwt
from enemies, sorcerers, witches, the “double,” ancestors, or the oris 'h‘ ie el
the drlsa have been undermined to a considerable extent by thafteac ing ; o
and Christianity, as well as by formal and inf‘o"rmat education. So far as ngi;h e
informants are concerned, the only :);i?ﬁ of 1:1;1;1{3:221;% ;};: :g:;:z??:fthe i
i ‘ x divinity). As Prince points out, sbar ; .
1:1‘853;01?3;13 -;ﬁ;ﬁii?ng as xhgs}e of some other cultures.”# Belief inthe witches is
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widas_prcad,' and thgre is always the possibility of malicious attacks on the part of
enemies, with or without the help of sorcerers, It is quite possible that with the
decline in belief in the powers of the traditional gods and the ancestors, belief in

the witches may be increasing. Yoruba anxieties have changed somewhat, but the

number has not decreased. The witches provide a convenient explanation for one's
troubles or a possible means of striking back at one’s enemies. At the same time,

many persons still have confidence that charms or other kinds of magical protection

will shield them from harm.

NOTES

! Raymond Prince, “Some Notes on Native Doctors and Their Management '
1{; '61‘2 z:;dgg;e Lambo, First Pan-African Psychiatric Conference, Abeo%mm. Ggfvebt{[::zialitlgggstsﬁ‘r,

2 According to Professor T. Adeoye Lambo’s observations on traditional healers, “some of

the lesser known ones, especially on the West Coast of Africa, have prove i i
or enthusiasts. , .their methods are either the work of a designing 'ijntclle?:tt ‘i?%?liﬁif?fnﬁ?ﬁ
imagination. Nevertheless, a good many of them display extraordinary gualities of mind—
go;x:;nir:n }:se%se':& gﬁat lflo%u?nce, %e;g bold[n%ss. and their work displays great controversial
exterity.” T. A. Lambo, African Traditional Beliefs: Concept i f
3 i?adin.ll.]hivcrsitg, e f s pts of Health and Medical Practice,
wokolo writes the “pseudo-doctors” who carry about stethoscopes, lancets, and hypodermi
syringes: (1) people who may be connected with the medical pfg?ession, iﬁcfudiugnch%ni?;;:
(pharmacists), laboratory technologists, opticians, nurses, radiographers, and even hospital
orderlies and interpreters; (2) get-rich-quick adventurers who live on the hypodermic syringe:
and (3) people engaged in other trades who practice medicine part-time, including some teachers,
some traders, and some ex-servicemen, who claim they can give all of the injections given b;'
physicians at greatly reduced rates. Due to the indiscreet use of penicillin, Nwokolo says that
the city of Ibadan has one of the largest numbers of penicillin-resistant strains of staphylocecus
in the world (Uchenna Nwokolo, “The Practice of Medicine by Laymen in Nigeria,” Dokira,
December, 1960, p. 59.) Concerning the paticnts of medicine peddlers, Beier says: “If the patient
is lucky he may be sold coloured water or powdered chalk. If be is unlucky he may be asked to
take ﬂ;re;l ttab!efjpoans of ?Igan’s '{_i{llilrlp%as‘ against co]ggh. . I saw a child being given six niva-
quine tablets a day against flu. . ,” Ulli Beier, "“Quack Doctors in i ' 1
4 éDec}(én}bcg lQﬁO}a . g? Wi 0] ors in a Yoruba Village,” Dokita,
ee Fela Sowande, }u, Forward Press, Lagos, n.d. (probably 1 7
and 39. See also chapter II of the present stu%y. o B e dumct beivenn T SR
$ Soyannwo distinguishes between scarification and “‘scratures” made as * counter irritation
and for letting blood which is a surgical practice widely practised by the Hausas throughout
the country. It is also to be distinguished from cosmetic marks which are traditionally made
on the abdomens, thighs, flexor aspect of leg and arms of women of some tribes. Typically
scarification for medication are made round the ankles, wrist, on the stérnum and along theline
of sagital suture of the head. They are always symmetrical and those on the chest usually number
three or seven, Cosmetic marks are also symmetrical but usually form definite patterns and their
location as indicated above is different. Counter irritation marks are usually irregularly arranged
and cmdbet madi oxe}; _az&y 51§e. Quzsticris;lgg w':l}g always r;_.}ea](ithal a painful swelling had once
occurred at the site.” Biodun Soyannwo, “Some Aspects of Traditional in Yt "
e i pec Therapy in Yorubaland,

6 P, Amaury Talbot, The Peoples of Southern Nigeria, Oxford University Press, 1926, pp, 158-159,

7 Oladele A. Ajose, “Preventive Medicine and Superstition in Nigeria,” Africa No. 37, 1957,
p. 269, Ajose says that ‘many have claimed that these cures are effective where quinine has
failed, and adds that he is *. . .inclined to believe, that, were it not for the various prophylactic
and curative agho (herbal infusions), infant mortality from malaria-cerebral malaria in parti-
cular would have been so high that some tribal groups would not exist today.”

# B. Soyannwo, ap. cil., p. 28.

o Ajose says that the patient’s personal belongings are handed to the smallpox priest as his fee
for treatment. *“This custom was, of course, reasonable in that it originally applied to the patient’s
clothing which the people realized was infectious. Not infrequently, however, the smallpox
priest takes advantage of this, particularly in a case of death from smalipox, by removing pra-
ctically everything that belonged to the patient. Worse still, it is said that he often obtains
infective matter from the dead which he keeps and uses to disseminate the infection, when he
so desires, among well-to-do households, so as to enrich himself from their belongings which
will fall to him as his fee for treatment.” O. A. Ajose op. «it., p. 270, We found the latter belief
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to be quite common among our informants. Ajose reports that variolation (inoculation for
smallpox) is practiced among some of the tribes in Nigeria, usually on the back of the left hand
or forearm.

10 Worms are widely prevalent, and beliefs about them are reinforced by their actual presence.
A physician on the staff of the University College Hospital, Ibadan, said however, that fewer
than one third of the cases claiming that they have worms, actuaily have them and where they
are present they may not be responsible for the ilkness.

11 Aka, “The root has undefined medicinal uses. In Gold Coast, the bark is put in the nostrils
to cure fever.” J. M. Dalziel, The Useful Planis of West Tropical Africa, The Crown Agents
for the Colonies, 1937, p. 334, On African drug plants see also, Thomas S. Githens, Drug Plants
of Afvica, University of Pennsylvania Press, 1948. )

Aringo. “Bark and leaves used in Gold Coast in preparing enema, Also used with spices as
a dressing for bruises. In Cameroons leaves used with leaves of Triumfetta cordifolia as a remedy
for diarrhoes. Seeds may be taken as & laxative. In Liberia, usedasa preventive for boils.” J. M.
Dalziel, ep. eit., p. 155, (Given as Arin igo in Dalziel) ‘ :
Oriswg. “The bark, root and leaf and bitter and astringent and are all used for fever, especially
for true Yellow Fever or for the milder loosely so called. . .Also leaf and root are prepared
in various ways with spices, and are commonly regarded as bitter tonic and as an astringent
for dysentery with fever, . .also for colic, etc., associated with intestinal worms. . .The bark
of the root or stem is taken mixed with species and boiled for internal use or as an enema for
fever with constipation, or drunk as a remedy for piles and dysentery. . .The bitter root is an
ingredient in prescriptions for gonorrhea.” Dalziel, op. cit., p. 104,

12 One investigator reported that cow’s urine medicine is used in all cases of convuisions. Gbadua
Atalabi, “Cows Urine Poisoning,” Dokita April 1964, p. 1. See comments below on remedies
for stomach ache. : ‘

13 Jpeta. “In small doses it is purgative but drastic and possibly dangerous if taken in larger quantity
.. .powered root used for headache. . .the composition and properties seem to resemble very
closely those of senega root, which, originally used by American Indians for rattlesnake bite,
passed into Western medicine as a stimulating expectorant, diaphoretic (power to increase
perspiration) and diuretic (increase the secretion and discharge of urine). . . Dalziel, ap. cit.,

. 2728,
ppEn}_ Plant applied locally to ulcers and for headache. Decoction of fruit or bark, or both,
useful in treatment of bronchitis and dysentery, and as a medicine for biliousness.—Externally,
a similar extract is used as a lotion for boils and eruptions, and in massage for lumbago; an
oily extract of the seeds is also used. Extract of bark used by Hausas as ointment for sores.
Extract of seeds taken as a vermifuge worm expellant for roundworms. ibid., pp. 8, 139.

14 The healer who gave this remedy said that the brother of a young woman whao had come to
his house that day had died of convulsions at the age of 32, Members of the family were taking
this medicine as a preventive against convulsions.

15 Native soap is made from palm kernels, palm oil, wood ashes, and the shells of cocoa pods.

16 (ghd. Cocurbitaceae: Luffa eylindrica, *. . .roots credited with purgative properties, and pulp
of the young fruit is sometimes applied as a pouitice to swellings.” Dalziel, op. cir.,, p. 61. Shea
butter is made from the nuts of the shea-butter tree. Nuts are pounded in a mortar.

17 Ekupi. “Commonest medicinal use is for headache or asa countersrritant for local pain, the
leaves being merely rubbed on the part, applied as a poultice, or rubbed in the palms and in-
lzaiedlike __mieﬁiling salts. Juice alone, or mixed with oil, is dropped into the ear for earache,”
ibid. pp. 2122,

8 Accogging to a 1964 report, “cow’s uring” poisoning contributes a large share of all clinical
emergencies at the University College Hospital, Ibadan, Medical diagnosis indicates that this
treatment is often given to patients whose disease is malaria, meningitis, or pneumonia.
G, Atalabi, op. cir., pp. 1-4. )

19 Epo. Palm oil tree, Palm oil itself used mainly in West Africa as a vehicle for medicines and
ointments. Dalziel, op. cit., pp. 504-503. .

X Zrd. Root :?'; 0;1;?3 ‘variety wsed for storach treuble and as & laxative. Bark used a mouthwash,
ibid., pp. 137-138,

Ori. Name for shea butter, See footnote on p. 12, Butter used medicinally for rheurmatic
pains, etc. ibid., p. 353.

Erit. See footnote 12. .

20 Raymond Prince, “Indigenous Yoruba Psychiatry,” in Ara Kiev, op. eif., pp. 86-88.

2t A FL Leighton, T. A, Lambo, C. C. Hughes, D. C. Leighton, Jane M. Murphy, and . B.
Macklin, Psychiatric Disorder among the Yoruba, Cornell University Press, 1963, pp. 113715.
For other reports on mental illness among the Yoruba, see the studies by Raymond Prince

reviously mentioned in this ehapter, the volumes edited by T, Adeoye Lambo and by Ara

iev, the Proceedings of the Symposium on Traditional background to Medical Practice in Nigeria,
Institute of African Studies, Ibadan, Nigeria, pp. 20-22, April 1966, and Una Maclean, Magical
Medicine, Penguin, 1974, pp. 77-80. ‘ _
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22 The only specialist in mental illness among the twent iti i i
al k y-two traditional doctors we i
had been one of Raymond Prince’s informants. At this healer’s treatment centre ;gt:;v;agﬁ
" ;;sa;i:;ti; {Sste;vensmgn sl?kc]i PWO ;vpmen) wh?lm he was treating for mental illness. :
3 In the eastern Sudan, this root is an ingredient in prescriptions i ' i
o Jy M, Daleil, oo o, p. 48, o BERGRRLIES i T Pl Eed,
“In Yoruba the bark is used to fumigate a house in order to purge it of evil spiri
. Of the sickness caused by them.” ibid., pp. 192-193. R S
25 Rayrg;and géznoe, “Some Motes on MNative Doctors and Their Management of Mental Tilness,”
op. ¢it., p. 284 :
26 Raymond Prince, “Indigenous Yoruba Psychiatry,” op. cit, p. %0
okl ok A gl v v, op. cit., p. Y0, reports that ode ori may be
2; ib}.;d., p. 115,
2% The glipayida plant iz used by the Hauvsa “as a medicinal charm to rub or wa
he glipayida plant is ! : 1 qash on the bod
as 4 preventive of injury l:gy cutting weapons. Juice of root used as aphrodisiac in Nigeriz
and in Portuguese West Africa. Infusion sometimes used as a wash for chills of faver. In southern
vy Nigeria the pulverized leaves used as a remedy for gonorrhoea,” J. M. Dalziel, op. cir., p. 266.
29 The young escape through the abscesses caused by adult Guinea worms, get into a stream or
pond, find their way into the bodies of water-fleas, move into a human being who drinks unfil-
. Ef:iged wz;;lcr, 3‘1’\‘]1 ev@nuayy travel dm -thg connective tissue of the skin, ' '
n southern Nigeria in eyt used both as a lotion for Craw-Craw wont 4 i :
for fever.” J. M. Dalziel, op. cit,, pp. 414-5. PR T
;; :I;l?e frux_}_ f?f]a tree which jsém.t used as a food: See footnote 12, !
fun. ““The latex is smeared on ‘Calabar swellings’ caused by a Filaria, and is g
WL}? the CI;I{{SID:% bark of 11;—11*3\i}tlhmlph{mzmdgineensm. J. M. Dalziel, op. cif.: 1‘3 366. TR 5
wiiro-odd. “*Oceasionally the plant is added to others i ipti : ic pai
i'bii'{., e bil Py y the p 1s in prescriptions for rheumatic pains. .
ocust bean, “Mealy pulp without the seeds, is made into a refreshi i 1 as
digretic.” #hid., p. 218. ? refreshing drink, regarded as a
Aglég gggx tubers), In general the juice of yam tubers has numbing effect on the skin.”” ibid.
PP, g J
Eni-opiri, . . the lafex is a drastic purge. . .a foot affected by Guines-w ji ;i
soaked in a pot of infusion of the stems” ibid., p. 144. ) b
33 Asamwgn. “Some species used as a remedy for parasitic skin diseases. Leaves of other species
used as a purge or are applied as a poultice to induce extrusion of Guinga-worm as well as to
” :;ti:;:_g ;nﬁzzm(;nmory swei[mss and wounds.” bid., pp. 179, 181, 182.
3 Ardfokan. **One species used in Gold Coast (extract of leaves) fi r ipati " ibi
e { es) for constipation. . " ibid., p. 417,

Abo. (Abo is Tiaw; Igbo is Yoruba) The bark is used | 3rS Ay coction i
celieve. colo" ibid ’ap- i ) is used for fevers and a decoction is taken to

‘Ortpa, . . In Ashanti a decoction of roots is used as a fobri W ‘mitiga
remove fever. ibid,, pp. 146-147. ; rifuge,” A rewiedy to muitigate or
35 Alppayida. See footnote 28,

36 Isin. Also known as o2 {variety Adansonia digitata). Baobab, Monkey-bread, Ethiopian sowr .

gourd. “Pulp used as a remedy or palliative and diaphoretic 3 i ¢ irati
A e power to increéase perspiration
for fever and dysentery is w:de§pread; . .Bark has been indicated in the French gmiﬁes and

in India as a substitute for quinine in periodic fevers, and has b i jea, ™
1. M. Dalziel, op. cit, pp. 113-114. s s been so used in South Africa.

3 léegtém; b?ﬂanee i?omote- 32
7 Eghési “In West Africa the bilter root or root-bark is used like a bark, .. i 5
gggl ricr’z?éii gﬁeﬂfgéhaas' atiortrirmE gng in‘t'egnally for fever, . .In northern Ngé‘]rji‘;m?gemt‘);:;vicﬁ
; cen 45 & stomachic for indigesti iti * 1hi ]
g: fé?ééai Ses {oamote e zestion, vomiting, etc.” ibid., pp. 411-412.
Jgéde 0jd (paw-paw). “Young shoots used as a vermfuge, but are believed fo b
causing abortion...In Gold Coast, roots used for yaws and for piles. Ab()riifa{geﬁ‘teggle;}f
. Igaizt[.]el, op. tit., p. 52 i
nu dplri, “Later used by Hausa in extracting a thorn, ete, Foot affected with Gui
or jiggers is soaked in infusion of the stems. .. is a drasti [ ottt
fgp’hﬂis," ifz{d., Ty stems. . .Jatex is a drastic purge. . -used as a remedy for
ghdri-gtu. “Infugion of leaves used as a wash in febril iti : i
relieve painful conditions. ibid., pp. 67, 366. FIOE PO, ol Berk gonlicdm
i. See footriote 13, p. 177 : '
e ke acte 2 -
: ooton Aluko, Iwe Iwesan Akerele ghona bi Ads, Olushegun bi! igeri
n.d. (Translation of title: 4 very good Small Medical Boo Ean e, Tl Nipe,
@ drojoli. See footuote 34, gty e Mot i)
i ologho. root is regarded in Sierrs Leone as a good remedy f i
,if ;thg: leaves and fruit is taken for colic and canst?patinngassociated fvitgxiz{:;:éhg gecacawzz
otion of the leaves Is used for craw-craw.” J. M. Dalziel, op, eit., p. 403, s
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[n connection with the cobra head as an ingredient in this treatment for snake bite, a repott
on snakebite treatment in Eastern Nigeria is of interest. In 1961, a resident medical officer in
the Medical Centre, University of Nigeria, Nsukka, treated two victims of snakebite of a
dangerous snake (Carpet viper—£Echis Carinatus) with anti-snakebite serum, steroids (hydrocor-
tison) per infusion and high of vitamins K and C. Each patient died on the fifth day. Later a
man bitten by the snake was rushed to the Nsukka traditional doctor who is noted for treating
snakebite, This man, and a few weeks later, his wife, who was bitten by the same kind of snake
recovered, Eventually, the resident medical officer obtained the traditional remedy from the
healer and used it on seven victims of the bite of this snake. Six of these patients, gained relief
from pain in approximately seven minutes after the remedy was administered orally. A seventh
man, admitted in a private hospital three days after being bitten, was given the Nsukka remedy
on the fourth day. The remedy provided somereliel from pain, but this patient died on the sixth
day, presumably because the damage which the formula would have prevented had already
sof in. The three major ingredients of this remedy are: the root of a plant called..
Osisi Ukwy ya ka isi awo, the root of a plant called Nui abusi, the dried head of a dead snake,
Twa minor ingredients, alligator pepper (oseafi) and mu whulu (traditional WNigerian raw salt)
are mixed with the major ingredients and pounded into a powder. A certain quantity of the
powder is mixed in a glass half filled with warter, and the traditional healer recommends also
that the victim hathe with a bucket of water treated with the powder, Only ane victim bathed
in this way: the resident medical officer found no differences in the resulis. Since bip-chemical
anafysis had not yet been made, the reporting physician says that it is uncertain whether one
ar all of the major ingredients are the effective agents, He says that it is clear, however, that
the remedy itself may contain an antitoxin which makes the toxin harmless within seven to
ten minutes, or it prevents or delays the absorption of the toxin by activating the body 1o produce
an antitoxin, A. E. Ohiaeri, “A Research in the Traditional Nigerian Medicine,” Medical
Centre, University of Nigeria, Nsukka, n.d, {probably 1964 or 1965). Mimeo.

43 Baier writes that sven when a “dokita™ (medicine peddier’) “prescribes the correct dose of a
medicine (purely by accident) the patient is likely to throw ina few extra tablets for good measure
‘to make him strong.” Medicines are never regarded as poisons, but always as tonics, By far
the greater number of traditional medicines are nof poisonous in fact. The native herbalist does
not work with many pewerful drugs. Most traditional medicines are taken regularly every
motrning with the ‘ogi' (maize pap) for weeks or even months. The medicine is believed to
strengthen the patient, to put him into a state of physical and psychic fitness, in which he can
vesist disease. This kind of medicine is not only given to sick people, in fact, but a perfectly
healthy person prepares himself medicines for any important or difficult task.” Ulli Beier,
op. cit., p. 51,

4 Movement in uterus after childbirth means that *‘something” is fooking for the child. Causes
stomach ache and may lead to death.

15 R, Prince, “Indigenous Yoruba Psychiatry,” pp. 88-97.

4 ibid., p. 96, See footnote 20 for list of categories of causes for mental illness given by informants
in CornellsAro Mental Health Research Project.

%7 On curing techniques, an interesting comparison can be made between mestizo communities in
Latin America and Yoruba communities. Simmons says: “For those illnesses where magic is
utilized at all, the dominant pattern is one of regarding magical and empirical techniques (fradi-
tional or modern) as alternative ways of curing an illness, Either magimfor empirical knowledge
may be resarted to with egual facility, or if one is unsuccessful the ther may be employed,
buf they represent cures, not complements of the same cure,” O. Simmons, *“Popular and
Modern Medicine in Mestizo Communities,’” Journal of American Folkiore, No. 68, 1955,
pp. 69-70. With the exception of diseases which many Yoruba think modern medicine will
never be able to cure, it is not uncommon in the Ihadan ares, for traditional, empirical techni-
ques, iwith or without magical procedures, and modern medical methods to be utilized simuita-
neously.

48T A Lambeo, Professor of Psychiatry in the Medical School, University of Ibadan, found in
1950 that more than 60 per cent of the patient population in a large general hospital in Western
Wigeria “‘received ‘native treatment’ in one form or another during the time they were in the
hospital.” and adds that in psychiatry the percentage would probably be much higher, T. A,
Lambo, “Patterns of Psychiatric Care in Developing African Countries,” in A. Kiev, op. cif.,

p. 446,
49 R, Prince, “Indigenons Yoruba Psychiatey”, p. 94.
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CHAPTER IV
RELIGIOUS, MAGICAL AND MEDICAL BELIEFS

DURING the period July-September, 1964, 272 residents of two villages, Ijaye and
Lalupon, and of three sections of the City of Ibadan (Oje, Oke Offa, and Isale Ijebu)
were interviewed conterning religion, medicine and related subjects. Both ljaye
and Lalupon are located approximately twelve miles from Tbadan. All of the 272
individuals included in this report are of Yoruba ethnic background. For the most
part, these informants are nneducated or have had very little education. Undér close
supervision, the interviewing was conducted in the Yoruba language by M. O.
Ogunyemi and Amos Adesimi, then students.at the University of Ibadan, and
Adeniran, then a student at the University of Ife. The schedule, givenin the Appendix,
was based in part on the “Social Data Questionnaire” used by Allexander H. Leighton,
T. Adeoye Lambo, Charles C. Hughes, Dorothea C. Leighton, Jane M. Murphy,
and David B. Macklin in their study of mental health in the Western Region of
Nigeria.!. An attempt was made to obtain a random sample by including every
fourth house in the places studied, but it was not possible to adhere completely to
this procedure. If an informant was not found in the fourth house, interviewers
were instructed to try the next house. Although the schedule was pre-tested in sections
of Tbadan not included in this report, it was perhaps inevitable that interviewing
done at the first site (ljaye) was somewhat less complete and not as satisfactory
as that done in Lalupon and in Ibadan. At the beginning of the interviewing, one
day was spent in the office for every day spent in the field for the purpose of checking,
as a team of four, every completed schedule.

At the outset, several weaknesses in this sample of Yoruba-speaking people in
the Ibadan area should be pointed out. The proportion of persons under 30 is much
lower among Ijaye informants than among those in Lalupon and in Ibadan, mainly
because the principal investigator failed to make clear in the beginning that younger
people in the households covered should not be passed by. The proportion of women
informants inl jaye is higher than in Lalupon and in Ibadan largely because & much
higher percentage of Ijaye residents are engaged in farming and a number of the
husbands were, therefore, absent from home at the time of the interviews. A few
women in each of the villages and in Ibadan refused to be interviewed in the absence
of their husbands. Thirty-four of the forty-one tablesincludes 240 or more informants,
and nine of these include all 272 informants. Four tables (1, 29, 31, 32) include
spaller numbers of informants (172-1813 mainly because 79, Never Married and 9
Divorced persons are not represented. _

One would like to be able to ¢claim, that the missing cases would have been distri-
buted in approximately the same way as are the ones reported on, but this is not
possible. The alternative is to regard the missing cases as due to interview failure.

117




118 YORUBA RELIGION AND MEDICINE IN IBADAN

\{ery few of the missing responses are “Don’t Know”; nearly all are “No Informa-
tion.” OQutright refusals to answer questions were rare and almost no interviews
were broken off. There is some failure in every study involving interviewing and
in a study such as the present one, there is bound to be a little more than usual, |

RESIDENCE

The data.en Pllace of Residence and 272 Yoruba Men and Women, Ibadan Area,
1964: are given in Table 26 in the Appendix. The term “Place of Residence” here.
a?fam :ther tag}les refers to Ijaye, Lalupon, and Ibadan (the three sampled sections
of the city combined). Table 27, also given in the Appendix, shows Pl i
and Age of 272 Yoruba. i ? itk

FAMILY

. Fi\fc ts.tblcs (28,29, 30, 31, 32—Appendix) deal with aspects of the family as revealed
in tI:us Tjaiye-Lalupon-Tbadan sample. Table 28 indicates the association of Place of
Resgience and Marital Status of 270 Yoruba, In Lalupen and Ibadan, there was
& strikingly similar distribution of informants in the categories of Never Married
Ma.rried,_and Divorced-Widowed. The small proportion of the Never Married auc;
ﬁ.fle considerably larger percentages of both Married and Divorced-Widowed in
Ijaye re‘ﬂect the fact that a smaller proportion of persons under 30 and a higher
proportion of those over 50 were interviewed in that village as compared with the
Village of Lalupon and the City of Ibadan, Table 29 shows the Place of Residence
and the Number of Wives of 172 Married Yoruba. Of special interest is the difference
in the proportion of families where the head has two or more wives. In our Ibadan
subsample, only 12 per cent of the families were polygynous, and none of these
families involved more than two wives. In Ijaye and in Lalupon, half of the sample '
families were polygynous.? Tables 30 and 31 show the strong associations between
Age and Marital Status and Age and Number of Wives,

An interesting aspect of the family in the Ibadan area is the association between
the form of the family and religious identification. Table 1 shows that 40 per cent
of the married Muslims reporting on this point live in non-monoegamous families
as compmc_l with 36 per cent of those who worship the drisa exclusively or who
combine driga worship with Islam or Christianity and 23 per cent of those who
claim to be Christians only, It must be pointed out, however, that the highest pro-
portion of persons under 30 is found in the Christian group and that the drisd group
has the highest percentage of informants over 50. In general, the relationships shown
in Table 30 (Appendix) between age and marital status, and in Table 1 betwéen
religion and marital status, are due to the differences between those in the 50 and
Over category in contrast to those in the two younger age groups.

Table 32 (Appendix), giving the Place of Residence and Number of Children of
181 Married Yoruba, reveals that only 5 families in the fbadan subsample had 5
children and that none of these urban families had six or seven children. While the
family may be somewhat smaller in Ibadan, as is the case in some African cities, it
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must be remembered that the average age of respondents in ljaye was considerably
higher than in Lalupen and in Ibadan and that the average age of the Ibadan infor-
mants is Jower than it was for those in Lalupon. Because of the differences in age
distribution, a higher proportion of the Ijaye families here are completed than is true
for Lalupon and the proportion of completed families in the Ibadan subsample is
still lower. Also affecting the number of children per family are the differences in the
form of the family in the three places of residence as brought outin Table 29 (Appendix).

TABLE 1
RELIGION NOW AND NUMBER OF WIVES OF 172 YORUBA, IBADAN AREA, 1064
Religion Now

Origa only;
Mustim-Orfsd;  Muslim

Number of Wives Christiar
Christian-Orisd  Only Only Total
One wife 64 60 n 65
Two Wives 4] 33 15 26
Three or More Wives 3 7 8 g
Total (50 100 100 100 100
s (0 09 (%2 (172

X2 = 18,166, P<.01,d. £, 4.3
EDUCATION

Since education is a key factor in the changing situation in Nigeria, Tables 2-6
are quite important. Table 2 indicates that 52 per cent of the informants in the sample
have not gone to school and that 48 per cent have attended school. Only one-fifth
of the Ijaye informants, whose average age is higher than it was for Lalupon and
[badan respondents, had had any schooling. The association between age and school
attendance is brought out in Table 3, where it is shown that more than four-fifths
of those under 30 had attended school as compared with one-fifth of those over 50;
an impressive commentary on the educational changes that have occurred in Western

Nigeria in recent decades.
TABLE 2

PLACE OF RESIDENCE AND SCHOCL ATTENDANCE OF
267 YORUBA, IBADAN ARBA, 1964

Residence
Sehool Attendance Tjaye Lalupon  Ibadan Total
Not Gone to School 81 51 40 52
Gione to School 19 49 &0 48
Total (%) 160 100 100 100
(52) (107 (108) (267)

X3 e 23,681, P<.001, d.£, 2.
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TABLE 3

AGE. AND SCHOOL. ATTENDANCE OF 207 YORUBA, IBADAN AREA, 1064

Schoal Atrendance ﬁ’nder.;iéd?;i?-xif? © 30 and Over Total

Not Gene to School B8 80 52

Gonu to Scﬁool i 82 42 19 g 48 7 ‘;

Total (%) 100 100 99 100 -
(76} (124) (67) (267)

X% = 5813, P< 001, d.f, 2.

Table 4 complements Table 2. Those who were “Born in a Village, Now Live in a
Village show up least well in educational achievernent, followed by those who were
“Born in a City, Now Live in a Village.” Although one-fourth of those *“Born in a
City, Now Live in City™ were illiterate or had had very limited training, this group
makes & very good showing because one-fifth of them had attended Secondary
Modern or Secondary Grammar schools. Perhaps the most interesting point revealed
by this table is the strong record of the “Born in a Village, Now Lives in City™ infor-
mants. The group is small, but of these 19 persons, only ten per cent are illiterate
or have had limited training, 80 percent have attended primary school and 16 per |
cent have gone to Secondary Modern or Secondary Grammar schools. The greater
educational opportunities of the city, or the drive which brought these persons or
their families to the city, or both, may account for this showing. The “Born in a
City, Now Lives in a Village™ respondents had the second highest proportion of
illiterates or those with limited training and no representatives in the Secondary
Médern and Secondary Grammar category. g ‘ :

TABLE 4
RESIDENCE AND MIGRATION AND EDUCATION OF 208 YORUBA, IBADAN AREA 1064

Residence and Migration

Born in  Barnin Village Bornin  Bornin  Bornin
Viliage,  Lived in City, City, Now Village,  City, Now
Lives in  Now Lives in  Livesin  Now Lives Livesin
Edueation Village Village Village in City City Total
Tiliterate or Very Limited
Training 66 31 53 16 26 38
iterate or Primary Education 27 59 47 8O 54 50
Hdary Modern or '
dary Grammar 7 10 (18 10 20 12
100 100 100 100 - 100 100
0 (71 (17 {19 {90) (268)
<.001,d.f, 8

ttendance, Table 5 shows that none of the orisd
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Data concerning religion and education are presented in Tables 5 and 6. On school
worshippers had gone to school,
but that 36 per cent of the Muslims and 72 per cent of the Christians had atte?ded
school. Table 6 differs from Table 5 intwo ways: firstit includes those who cent._nbute
t0 the worship of the orisa as well as the admitted worshjppers, and second, it uses
three categories on education instead of two. The ranking from _.Iewest..to h]gPes:
in all three educational categories is orisd worshippers and contributors, Muslims,
and Christians, and the differences are quite marked, I e

TABLE 5

HELIGION NOW AND SCHOOL ATTENDANCE OF 266 YORUBA,
IBADAN AREA, 1964

_ Religion Now
o Opdsd Onl : 2
?f;fs%m:byﬂs_d; Muslim  Christian
School Attendance Christian-Origa  Only Only Total
Mot Gone to School 100 &4 28 53
Gone to School 0 36 7 47
% 100 100 100 100

i (i4) {15%) o7 (266)

X2 = 44377, P< 001,4.1, 2

TABLE 6
RELIGION AND EDUCATION OF 368 YORUBA, IBADAN ARLA, 1964
Religion
risa Worshippers )

Edieation amf Contributors  Mustint Only  Christian Only Total
[lliterate or Very Limited Training gy 4 <y 38.
Literate or Pritnary Education 35‘ .4‘7 63 : ) 59
Secondary modern or Secondary b Fpe i x 2 i

Grammar 5 4 2 . ; .
g ; L. 100 99 100
Total (%) 1{2(13} a5 @ . ._{268}‘
X2 = 40,110, P<.001,d. £, 4,
~ OCCUPATION

In our sample, farmers constitute the largest occupational group in Ijaye, but
artisans lead ipn Lalupon and in Ibadan (Table 33, Al?peq_cll;‘j. This table shows
also that our informants include no teachers or clerks in ljaye, that only one ger
cent of the employed respondents in Lalupon fall into each c:rf these categories, __tiip
that they constitute eight per cent and four per cent respectively of the subsample

for Tbadan. Traders were more strongly represented in our Ijaye group than they
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were in Lalupon or Ibadan (30 per cent, 13 per cent, and 8 per cent). The proportion
of unemployed persons among those interviewed was virtually the same in Lalupgn
and in Ibadan (17 per cent and 16 per cent), and the lack of unemployed persons
in ljaye is due almost entirely to the fact that only two of those informants were.
under 30. Table 7 indicates that 41 per cent of our respondents under 30 were unem-
ployed, compared with one per cent for the 30-49 group and 5 per cent for those
over 50. Of interest are the proportions of these age groups engaged in farming:
Under, 30. 2 per cent; 30-49, 24 per cent; and 50 and Over, 49 per cent.

TABLE 7

AGE AND OCCUPATION OF 372 YORUBA, IBADAN AREA, Ip64

¢
3049 50:::% Over

Occupation Under 30 Total
Teacher 6 4 0 4
ek 4 2 0 2
Artisan 27 4“ 24 34
Trading 8 17 16 14
Farming 2 24 48 2%
Other 12 9 7 9
Unemployed 41 , 7 5 13
Total (20 100 101 100 100
(78) (126) (68) (272)

X3 < 114.48, P < 001, d. £, 12.

The association between occupation and school attendance is shown in Table 34
(Appendix). Perhaps the most interesting datum here is that one-fourth of those
who have gone to school were unemployed. Among our informants, the highest
proportion of those who had attended school were artisans. Of those who had not
gone to school, 39 per cent were farmers, 34 per cent were unemployed. Table 8
deals with the present religions and occupations of our respondents, showing that 43
per cent of the orisd worshippers, as compared with 26 per cent of the Muslims and
18 per cent of the Christians are in farming. Other occupational concentrations
which stand out in this table are the 36 per cent of the érisd worshippers in trading,
the 45 per cent of the Muslims in the artisan category, and the 21 per cent of the
Christians who are unemployed. We mention earlier that the average age of our
Christianinformants is lower than for the other two religious groups, but undoubtedly
a part of this difference in the proportion of those who are unemployed reflects the
unfulfilled occupational aspirations of the much higher percentage of Christians
who have gone to school see (Table 5). Nearly all of the teachers and clerks in our
sample were Christians; there were no drisd worshippers.

 gent for the Muslims and 28 per cent for the
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TABLE 8
RELIGION NOW AND OCCUPATION OF 271 YORUBA, IBADAN AREA, 1964
Religion Now

Orisd, Only.! ;

Mﬁ'ﬁ +Orisd;  Muslim  Christion )
Occupation Christlon-Orisd  Only Only Tota,
Teacher ] i -] 4
Clerk 0 1 4 2
Artigan 14 45 19 34
Trading 16 12 15 14
Farming 43 26 i8 24
Other 7 & 13 3
Unemployed ¢ 9 21 13

100 9 100

R i) as 6y @

X2 < 46,282, P<.001, 4. f, 12.

RELIGION

The proportions of informants in each of the three religious ca._tcgones by place ;;:f
residence is shown in Table 35 (Appendix). In our sample, Christians madf:: up ‘el
largest group in Ijaye, four-fifths of the respondent‘s in Lalupon were Mushmsba?d
Christians and Muslims were equally representeq m.the Ibadan sul?-samplc. r sd
worshippers were 17 per cent of those iutervifand in Yjaye, 4 per ce‘mt m}aﬁg;q:fii :
| per cent in Ibadan. Table 36 (Appendix) indicates that _a.pproxamate y e
informants under 30 were Christians the other half Muslims, None of th(;jse un i
40 was an Orisd worshipper. Two thirds of those between 30 and 49-_we3-e Mus mj, 03
third were Christians. The drisd worshippers were concentrated in ::h:d S:i :1;1560 p:rr
group, where they constituted one-sixth of tg:gn aie aio;:r;: ;.; zoazgk St

ions of the three religious categories were: drisd wershxp.gyerfs, 5 per centf
pm;?xglcjﬂls, 59 per cent and Christians, 36 per cent® As Table 9 fndz‘cates, if éa:sc;
worshippers and contributors are included in the ﬁrst category Ph; origa group ?wi:h
up 19 per cent of the sample, Muslims are 50 per cent, and Christians are secon
30 per cent,

:}zwugb the number of women included in this sa.mple: i§ small, Table 3; ;l?g;;:;;
dix) brings out some interesting contrasts on sex'and- rehgzﬂon. More than i
women informants are Christians as compared with one-third for the men. g
per cent of the men say they are Muslims, only our-foprth of the womertl{ma i o
claim. Only 3 per cent of our male informants are classiﬁet.i as orisd w;:rs t;f»pe 0, oue
mose than one-fifth of the female respondént§ are so classifed. Pmba' bl’a.r e p:h:n e
tion of orisa worshippers in the total population of the Ibadan area is larger
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indicated in this sample because women, more active than men in the traditional culta

are underrepresented among this group of informants.

_ The association between residence and migration and religious categories is given
in Tab..la 9. In our sample, there is an interesting relationship between “village-ness’
af:d being a “Christian only”. Of those who were born in a village and now live in a
village, only 16 per cent were Christians who had nothing to do with orisé worship;
In Ibadan, 45 per cent of our informants claimed to fall into this class. The proportion.
of drisa worshippers and contributors goes down from 30 per cent in the case of those
'whos:e residence has been entirely in villages to 8 per cent for those who have lived
only in cities. The representation of Muslims in the five residential categories given

in Table 9 remains more constant, ranging from 54 per cent to 47 per cent.

TABLE %

RESIDENCE AND MIGRATION AND RELIGION OF 272 YORUBA, IBADAN
AREA, 1964 S
Residence and Migration
Born in Village,

Born in Lived in City, Born in City Born i Born i
) Village, Lives Now Lives in Now Lives Vflf@‘: Lives Nal;f g:'vg’y’
Religion  in Village  Village in Village  in Ciry in City Total
Orisa worshippers
or contributors 30 22 18 21 3 19
Muslim only 54 54 47 42 47 50
Christian only 16 24 35 37 45 30
Total (%) 100 100 100 100 100 99
{74 71 (17) (19 (1) (272)

X2 < 24517, P = 01,4, f, 8,

MAGIC AND DIVINATION

~ Table .iO"shows that approximately one-fourth of those interviewed in ljaye and in |
Lalupon said that they are often or sometimes troubled by witchcraft, while only 11
per cent of the Ibadan respondents felt that they are so bothered. X2 here is at the .05

%eve! of confidence, indicating a significant relationship between residence in a village
in the Ibadan area versus the city on the one hand and involvment in witcheraft
trouble on the other’ ' ! : :

TABLE 10

PLACE OF RESIDENCE AND BEING TROUBLED BY WITCHCRAFT
OF 260 YORUBA, IBADAN AREA, 1064

: ” i Resr‘a‘ebnce .
. :
Troubled by Witch [jay upon I _adw: Foral
Often; Sometimes _ 26 24 11 9
Never i aes T8 i 76 89 éi
Total (%) 5 100 © 100 100 106

4N (104) (109)  (260)
X2 «= 7.584, P < .05, 4.5 2.
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Table 11 shows that 42 per cent of the informants who were born in a village, have

Hoved to a large city but were residing in a village when interviewed were having
Wipernatural trouble or experience as defined here, compared with 35 per cent of those

vho were born in a city but were living in a village in 1964, 29 per cent of those who

Were born in a village and were living in a village, 26 per cent of those who were born
in a village but were then res:ding in a large city, and 17 per cent of thosee who were
plty-born and were living in a city. A possible explanation of these differences is that
the Village City-Village group is made up of the least successful and most fearful
persons, followed by the City-Village group, the Village-Village, the Village-City,
and the City-City categories.

TABLE 11

RESIDENCE AND MIGRATION AND SUPERNATURAL TROUBLE OR EXPERIENCE
OF 270 YORUBA, IBADAN AREA, 1904

Residence and Migration

Bernin  Bornin Village Bornin  Bornin  Bornin
Village,  Lived in Ciry, = City, Now Villoge,  Citp Now

Supernatural Trouble Livesin  Now Lives in Livesin  Now Lives Lives in
ar Experience Village ~ Village Village  in City  City Total
flees spirits, troubled by

sorcery, ar troubled by

witcheraft 29 42 35 26 i3 29
Does not see spirits, is not

troubled by sorcery, is not

troubled by witcheraft 71 58 65 74 82 71
Total (%) 100 100 100 100 100 100

{72) (71) an (19 91y  (270)

K< 12239, P<.02,d.f, 4.

The association between “supernatural” trouble or experience, a composite variable
|ncluding one or more of the following items—seeing spirits, being troubled by sorcery
or by witchcraft, and “supernatural” guidance or protection, defined here as consult-
ing diviners or using magical protection® or both, is shown in Table 12. Three-fourths
of the Ijaye-Lalupon-Ibadan informants who were having troubles or experiences of

' the kinds indicated were consulting diviners or using one or more types of magical

protection, or doing both, compared with half of those interviewed who were not
having supernatural experiences. '

Slightly more than one-third of our informants consult diviners (Table 38, Appen-
dix). In terms of religious categories, Table 13 shows that 63 per cent of the Muslims
use “supernatural” guidance or protection (consultation with diviners, magical
protection, or both), compared with 56 per cent of those who worship or contribute
to the worship of the orisa and 46 per cent of the “Christians only".

Table 14 indicates that the majority of our informants consult diviners or use
magical protection or do both. It is shown in Table 14 that the relationship between
three educational categories and the variable called “supernatural guidance and
protection” is not statistically significant. It was expected that the proportion of per-
sons who consulted diviners or used mugical protection would be smaller for those who
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TABLE 12

SUPERNATURAL TROUBLE OR EXPERIENCE AND BUPERNA ANCE
TURAL GUID.
OR PROTECTION OF 261 YORUBA, IBADAN AREA, 1964

Supernatural Trouble or Experience

Does not see Spirits, Is
- Sees Spirits, Troubled Nat '
Supernatural Guidance by Sorcery 5r Trou- :si@?”ﬁgm S
or Protection bled by Witcheraft by Witcheraft Total
Consults diviners or uses ‘
magical protection 74 50 57
Dees not consult diviners or
use magical protection 26 50 43
Total (%) 100 100
100
(76) (185) 261)

X2 = 12,055, P<.001, d.f, 1.

TABLE 13

RELIGION AND SUPERNATURAL GUIDANCE OR PROTECTION OF
262 YORUBA, IBADAN ARBA, 1964

Supernatural Guidance  Orisa s
or Protection Worship-
pers and Muslim  Christian
Contribu- Only Only Toral
tors
Consults diviners or uses
magical protection 56 63 46 51
Does not consult diviners or
use magical protection 44 36 54 43
Total (%)} 100 99 100 100
(48) (134) (80)  (262)

X2 = 6039, P <05, df, 2.

TABLE 14

EDUCATION AND SUPERNATURAL GUIDANCE OR PROTECTION OF
259 YORUBA IBADAN AREA 1964
Education

Iliterate or  Literate or S
Supernatural Guidance Very Limited  Primary d;;izﬁ?mﬁo-

or Protection Training Edueation dary Grammar Total
Consults Diviners or uses
magical protection 52 58 C62 36
Does not consult diviness
or use magical protestion 48 42 38 44
Total (3% 100 100 100 4
’ 100
- ] 95 132 32) (259)

X2 e 1582, P50, d.F, 2
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Jiad had the most education. The data show that the differences for the three groups
are not large, and that such differences as were found are the opposite of those expec-
ted. As we point out elsewhere, anxieties do not disappear in the changing socio-
sconomic and cultural situation. New anxieties appear and some of the old anxieties
remain, so divination and magical protection continue to be useful.

No clear cut type was found for the twenty-five persons among 272 Yoruba infor-
mants who believe both that others are using sorcery against them and that they are
being troubled by witcheraft. The expectation that persons concerned about these
matters might be largely older persons, farmers, those who had not gone to school,
and orisa worshippers is not upheld by the data. The evidence of the following points:
gomplaints about illnesses at the time of being interviewed, tendency to worry, and
seeing spirits, does support the conclusion that as & group, these twenty-five infor-
mants are less healthy and more fearful than is the sample as a whole®

MEDICINE

In interviewing informants in the Ibadan area inquiries were made concerning
their illness experiences and practices, type of treatment sought for serious illnesses,
experiences with modern medicine (mainly experiences with dispensaries and
hospitals), and attitudes toward modern medicine and modern practitioners. Table
15 reveals striking differences between the three age groups used in this study in the
type of treatment sought when seriously ilL. Of the 241 respondents from whom we
obtained replies, half of those under 30 favour modern medicine, none favoured a
traditional doctor, a much smaller proportion than in the two older age groups rely
on home remedies, and 5 per cent use no medicine.” One quarter of those between
30 and 49 prefer modern medicine, as do 22 per cent of those 50 and over. In the
middle age group, 63 per cent try home remedies, as do 72 per cent of the oldest

age group.
TABLE 15

AGE AND TREATMENT SOUGHT WHEN SERIOUSLY ILL OF
241 YORUBA, TBADAN AREA, 1964

ﬁe%:;;g%}l" o Under 30 BMgge 50 and Over Total
Traditional Ddoctor 0 2 1 i

Home Remedies 34 63 72 59

Patent Medicine 11 8 1 7

Modern Medicine s0 25 2 30
Uses No Medicine s 2 3 3

Total (%2 100 100 99

100
s a1 (68) (4D
X = 2539, P<.01, 4.£, 8.
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{th’fable lé.l.néicat&S_tha.t for 241 'informants, 78 per cent of the orisa worshipper:
nwaf;}l}.;z gﬁf e;i:;gi not woershép the drisd but do contribure to grigd worship areg
; d ome remedies and 21 per cent use - dici i :
saries and hospitals) when they are seriously 1i)i!-, as comza;?(:f:ﬁi?:?i;;?&cid::tsim’
24 per cent fqa' Muslims and 39 per cent and 42 per cent for Christians, When queri
concerning what th§y try first and what they try Jast when seriously ill, 52 per cent of
249 _{gspondmts said they tried home remedies first, 29 per cent mentioned patent
medxfme, and 18 per cent try modern medicine, On what they by iaat witi 189
replying, 84 per cent indicated modern medicine, 8 per cent patent medjéi re, and 4
ger f:en,t, ;aa.ch for home remedies and traditional doctor. It should be poi nt.edb’ut that
going .to a traditional doctor for treatment does not tell the whole story of the use
of trac_iitlona.l remedies. More than half of 270 informants said that they had nfim 01
someu‘mcs prepared medicine for themselves during the past two yea}s. Also, nearly.
one-third of this number stated that they had often or sometimes purchéxse{i t;'ac!iit-iﬁnaff

medicine, presumably from medicine peddlers or “quacks” . N
Nigeria. 4 as they are often called in

petegories, modern medici
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{lnesses to the same extent (88 per cent) that persons who are literate or who have

ended primary schools have gone, and they exceed slightly the proportion of those
who have attended secondary modern or Secondary grammar schools in seeking
modern medical treatment. In this table, as well as in Table 17, patent medicine is

ked with home vemedies and with traditional healers in contrast to two other
ne (dispensaries and hospitals) and the use of no medicine.

The quite favourable reactions of our informants who had had experience with

Higpensaries and hospitals are given in Table 39-41 (Appendix). Higher percentages
of the sample say they will go to dispensaxies and hospitals in case of serious iliness

hin have utilized these facilities in the past. It is of interest that the percentage of

{\nformants who had gone to hospitals is more than twice as high as the proportion

TABLE 17

RELIGION AND ILLNESS PRACTICES OF 272 YORUBA, IBADAN AREA, 1064

Religion
TABLE 16 Orisa Wor-
] shippers and Mushim  Christian
HELIGION NOW AND TREATMENT SOUGHT WHEN SERIOUSLY ILL OF 241 Iilness Practices Contributors  only only Toral
¥ORUBA, IBADAN
L %REA’ 1964 Uses traditional doctor, home
: b s Religion Now remedies, or patent medicine 15 8 10 10
Treatment Sought When Orisa only; : Has used dispensary; hospital 85 92 82 88
Sertously Ii Mulsiim- Mustim Christian <5
. }:;5"&:‘_ only only Total Uses no medicine 0 0 k3 2
FiSEc-
Orizd Total (%) 100 100 100 100
Traditional Doctor 0 1 2 | (52) (137 {83) (2712)
Home Remedies 78 68 3% 59 X2-=18.661, P<001, d.f.. 4.
Patent Medicine 4] 7 g -
Modern Medicine 21 24 42 30 ——
Uses No Medicine 0 o 9 3 EDUCATION AND ILLNESS PRACTICES OF 268 YORUBA, TBADAN AREA, 1964
Total(%) 99 100 100 100 Education
a4 (148) {79} (2413 !Ilii‘e?te o:d Literate fgcc}hdary
2= 1 - i very Limit or odern or
H2=30.601, P01, ., 8. lilness Practices Training Primary Secondary

zfm overwhelming propertion (88 per cent) of our informants have gone to dispen- "
saries or to hospitals for treatment (Table 19). More than nine-tenths of the “Muslim
only” respondents had sought treatment at dispensaries or hospitals, compared with
85 per cent of the érisd worshippers and contributors and 82 per cent of the “Christian
only” group. It should be nofed that 8 per cent of the latter group uses no medicine |
and that this practice also represents a change from tradition.

Among our informants there was no relationship between education and illness
practices as the latter are defined in Table 18. Those who are illiterate or have had
very limited fraining have gone to dispensaries or hospitals for the treatment of serious

Education Grammar  Toral

Uses traditional doctor, home

remedies, or patent medicine 11 9 12 10
Uses dispensary; hospital 88 88 84 88
Uses no medicine 4 3 3 2
CTotl () 00 100 9% 100
' 03 (3 (D (268)

X2=162, P<.30,d.6,4.
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who had gone to dispensaries. Two reasons probably account for this difference: firs
there was no dispensary in Lalupon until after the interviewing for this study was com
pleted; and second, where both are available, many persons prefer to go to a hospital
for a serious illness. Nine-tenths of those who had used modern medicine said the
treatments had cured them. The same proportion (90 per cent) of those who had beer
patients at dispensaries or hospitals felt that the doctors and nurse had (often of
sometimes) shown a friendly interest in them. Only one informant reported having tg
bribe an attendant at a dispensary to get medical service and of those who had beer
hospital patients only two said it was necessary to bribe hospital attendants to gel
medical service. Of those with experience, one-tenth said they had had to wait a long
time before they were given attention at a hospital as compared with 18 per cent for
digpensaries, ‘

The association of illness experience and supernatural trouble or experience o
231 Yoruba is presented in Table 19. Of those who had been confined to bed by ill
nesses in the past few years, 40 per cent had been seeing spirits or thought that the y
were being troubled by sorcery or witcheraft, as compared with 31 per cent of those
who had not been so confined but who complained about some health problem at the
time of being interviewed and 19 per cent of those who had neither been confined to
bed recently nor had any complaints currently.

TABLE 19

ILLNESS EXPERIENCE AND SUFERNATURAL TROUBLE OR EXPERIENCE
OF 231 YORUBA, IBADAN AREA, 1964

Tiness Experience

Confined to  Has No Hiness
Bed by Ill-  Compl- Now or in
nesses in aints Past Few
Past Few Now Years Total

Supernatural Trouble or Years

Experience

Sees spirits, troubled by

witchcraft 40 3 19 30 ;.

Plate XVIE:  Diviner Healer, Lalupon

K2

Doss not see spirits, is not
troubled by sorcery or is not

troubled by witcheraft 60 69 81 70
Total (%) 100 100 100 100
® 6D en @

X2=210.248, P< .01, d.f, 2.

Table 20 shows the relationship between illness practices and supernatural guidance
ot pratection of 262 informants, The proportions of those who use non-modern medi-
cine, and of those who use no medicine, who consult diviners or use one or more types
of magical protection, or both, are almost the same (88 per cent versus 86 per cent).
1t should be pointed out, however, that the number of cases is small for those who
use no medicine, It should be noted that slightly more than half of those who have
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ane to a dispensary or to a hospital nevertheless make use of diviners or magical
atection or both, Those whe use modern medicine may retain a belief in sorcery
¢ the cause behind the cause of illness, and, of course, there are misfortunes other
han illness in which one may suspect sorcery.

TABLE 20

LLNESS PRACTICES AND SUPERNATURAL GUIDANCE OR PROTECTION
OF 262 YORUBA, IBADAN AREA, 1064

Ilinesy Practices
Uses Tradi- Uses Dis-

tional Doctor pensary,
Home Re-  Hospital Uses No

medies, or Medicine Toral
 Supernatural Guidance or Patent Medi-
Protection cine
Consults diviners or uses
magical protection _ 88 52 86 S
Does not consult diviners or ’
use magical protections 12 48 14 43
Total (%) ! 100 100 100 100
) (26) (229) N (262)

X2=14.818, P<.001, d.f, 2

SUMMARY AND DISCUSSION OF THE RELIGIOUS, MAGICAL AND
MEDICAL BELIEFS AND PRACTICES OF 272 YORUBA IN THE
IBADAN AREA, 1964

In this chapter we have presented the information received from 272 rank-and-file
Yoruba in the Ibadan area of Nigeriz. The Ibadan area here means the area within.
s radius of fifteen miles of the city, and, specifically, two villages— Tjaye and Lalupen
_each within twelve miles of Ibadan, as well as three sections of the city itself—Oje,
ke Offa, and Tsalg ljebu. Basic demographic data : sex, age, place of residence, marital
tatus, number of wives, and number of children of married Yoruba, are given in
sontingency tables. These data are relaied in additional tables to such variables as
thool attendance, occupation, andreligion. Alsoincluded aredata on tendency to
vorry, consultations with diviners, being froubled by witcheraft and sorcery, treat-
wment sought when seriously ill, and illness practices, including experience with modern
medicine (dispensaries and hospitals). "3

" For the reasons given at the beginning of this chapter, our sample, as shown in
Tables 26-27 (Appendix), consists of 238 men and 34 women. Twenty-nine per cent
of our informants were under 30 years of age, 46 per cent were between 3? a_nd 49,
and 25 per cent were 50 or over. The proportions of persons under 30 are similar for
Lalupon (33 per cent) and for the three sections of Ibadan taken togctl'-wr (36 per pcnt),
jut younger people constituted a small part (4 per cent) of the Ijaye subsample.

‘uble 28 (Appendix) indicates that 29 per cent of 270 Yoruba had never married,

Plate XXTIV:  Dormitory and Office Building, University of Thadan
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twa—_@m were married, and 3 per cent were widowed or divorced at the time they
were interviewed, Mainly because there were only two informants under 30 in Ljaye
the proportion of never married Ppersons in that village is low (6 per cent). :

Table 29 (Appendix) reveals that only 12 per cent of the Ibadan families in our
sample were polygynous, but that half of the families in Ijaye and Lalupon included
more than one wife. The close relationship between age and marital status is shown
in Table 30 (Appendix): 76 per cent of the informants under 30, 15 per cent of those
between 30 and 49, and only I per cent of those over 50 arein the never married group.

Table 31 (Appendix) shows the association between age and number of wives of

172 married Yoruba. Ninety-three per cent of the marvied informants under 30

beion_ged to one-wife families, 7 per cent to families of two wives, and neﬁe were from

families of ihiree or more wives. The corresponding proportions for married infor-
mants between 30 and 49 were: 70 per cent, 23 per cent, and 7 per cent; for those of

50 zmt‘l over: 48 per cent, 36 per cent, and 16 per cent. Sixty-five per cent of our sample

were from one-wife families, 26 per cent from families of two wives, and 9 per cent

from families of three or more wives. g &

Table 1 shows the association between religious affiliation and the number of wives
in the families represented by our informants. Both Muslims and drisd worshippers far
exceed Christians in the proportion of families which are 1O1-MONOgamous.

An igiporta.nt difference in family size between informants in Lalupon and in
Ibadan is given in Table 32 (Appendix). In the city, 52 per cent of the married infor-
mants had one or two children as compared with 42 per cent in Lalupon. Only 8 per
cent of the Ibadan subsample had five children and no Ibadan family had six or seven
children. In Lalupon, however, 22 per cent of the respondents had five or more child-
ren, In Ijaye, the percentages of informants with three or four and with five or more
children are higher (38 per cent and 40 per cent), but a part of this different is due to
the considerably higher average age in Tjaye. It should be noted also that Ibadan
informants have a lower average age than those in Lalupon. We have pointed out that
the number of children per family is affected also by the proportion of families in the
three places of residence which are polygynous. ' '

. Data on school atiendance is presented in Tables 2-6. Slightly less than half (48
per cent) of our informants had attended school. For place of residence, the findings
are: [jaye, one fifth had attended school; Lalupon, one-half; and Ibadan, three-fifths,
The higher average age of the Ijaye informants affected its showing on school atten-
dance. Since the proportion of persons under 30 is only slightly higher in the Ibadan
group than in the Lalupon subsample, the higher percentage of Ibadan informants who
had gome to school would seem to be due to the educational advantages of the city
over & neighbouring village. The increase in educational opportunities is seen in the
dramatic differences in school attendance by age: 82 per cent of those under 30 had
gone to school, compared with 42 per cent in the age group 30 to 49 and 19 per cent
of those 50 and over. .. ... e -

Table4 brings out certain points concerning residence and migration and education.
In general the best showing in education is made by the “Born in a Village, Now Lives
in City" informants, with the other groups following in this order: “Born in City,
Now Lives in City”; “Born in'a Village, Moved to City, Now Lives in a Vinage”;
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#n in City, Now Lives in a Village”; and “Born in a Village, Now Lives in a
e’ As suggested earlier, these differences may be due largely to one or both of
s factors: the greater educational opportunities of the city and the drive which
ight these individuals or their families to the city. =
e proportion of Christians who have attended school is twice as high as for
slims; none of the origd worshippers had received any schooling (Table 5). When
 dplsd category is broadened to include contributors as well as worshippers,
o ximately two-fifths of this group had obtained some education, but our Christian
mmants lead by quite a margin both the Muslims and the drigd worshippers-
ributors in educational achievement, both primary and secondary education.
¢ the age distribution for the three religious categories must be taken into con-
wation (Table 36, Appendix). i _
Tables 7-8 and 33-34 (Appendix) show the occupations of our informants. Accord-
i Table 33 (Appendix), 13 per cent of our respondents were unemployed at the
& they were interviewed—17 per cent in Lalupon, 16 per cent in Ibadan, none in
ve. The lack of unemployed persons in the Ijaye subsample is due mainly to the
lusion of only individuals under 30 in that village. Only 2 per cent of the sample
i clerks and 4 per cent were teachers. These two occupational categories were
sepresented in the ljaye group and together they constituted only 2 per cent of the
dupon subsample. Table 7 indicates the high proportion (41 per cent) of those under
i Who were unemployed, as well as the fact that of those in this age group only 2 per
it were engaged in farming. One-tenth of those under 30 were employed as teachers
i clerks, compared with one-sixteenth for informants between 30 and 49 and none
the 50 and over category. We found that 24 per cent of those who had attended
hino! were unemployed (Table 34, Appendix). Those with the least schooling were
sped in farming, the trades (artisans) and trading, but only 4 per cent of the
smployed had received no training (Table 24, Appendix). The high percentage
ie-fifth) of Christians who are unemployed (Table 8) is related to the much higher
aportion of these religionists who have attended school, and, presumably, to the
nsiderable difficulty which many school-leavers find in obtaining what they regard
suitable employment. Our Christian informants bad more than their share of the
smployed, of clerks and teachers, of traders, and of “other” occupational pursuits,
they were underrepresented in farming and in the trades. Muslims area over-
wesented in the skilled trades and in farming, but have less than their share of
ehers, clerks, the unemployed, and “other” occupations. Orisd worshippgs are
noentrated in farming (43 per cent), trading (36 per cent) and the skilled trades
4 per cent). : i e R ; _

" l!:risﬁ&n's constitute 36 per cent of our sample (Table 35, Appendix), making up
Il of the Ibadan group; nearly half (46 per cent) of the ljaye informants, but only
i per cent of those interviewed in Lalupon. Among our respondents, 5 per cent are
isd worshippers, but the proportions in the subsamples vary from 18 per cent in
4ye to 4 per cent in Lalupen and one per cent in Ibadan. (If those who contribute
5 the worship of the origa but do not themselves worship the traditional gods are
dded to the drigd worshippers, the proportion in this category is nearly one-fifth, as
hown in Table 9.) Three-fifths of our informants were Muslims (79 per cent of the
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Lalupon subsample, 50 per cent of the Ibadan group, and 37 per cent of the Ijaye
informants). Table 36 indicates that in our sample, Muslims predominate in the
30-49 age category, Christians among those under 30 and drisa worshippers in the
over 30 group. Women are overrepresented among drisd worshippers, and it is for
this reason that we said earlier that the small proportion of women among our infor-
mants probably means that the percentage of such waorshippers in the Ibadan area is
higher than that indicated in this study (Table 37, Appendix). Table 9 shows that
nearly a third of our informants who were born in a village and now live in a village
were driga worshippers or contributors. There is less variation in the proportion of
respondents (42 to 54 per cent) in cach of our five categories of residence and migra-
tion who are muslims than for the other twa religious categories. Very few (8 per cent)
of our informants who were bornin a city and now live in a large city are origa wor-
shippers or contributors. Nearly half (45 per cent) of those interviewed in this study
who were born in a city and now live in a city claimed to be Christians, but only 16
per cent of those who were born in a village and now live in a village were Christians.
For 260 Yoruba, we found that 35 per cent consult diviners, but the association
between sex and such consultations was not significant (Table 38 Appendix). The
association between place of residence (Ijaye, Lalupon, Ibadan) and being troubled by
witcheraft is not statistically significant (Table 10). This is true also of place of resi-
dence and seeing spirits and of residence and the belief that sorcery is being directed
against one. Among other items not shown in Table 10, we found no association
between being troubled by witcheraft and age or schoolattendance or presentreligion.
The lack of relationship between witchcraft and the several variables just cited is not
surprising since the presence of and the need torelieve fears, anxieties, and suspicions
are not monopolies of villagers or of urban dwellers, or of one age group, one religion,
or one educational category. The changing situations in Nigeria have not diminished
worries, tensions, and problems. New forms of concern are readily related to old
beliefs and to old formulas for dealing with trouble, The strong association between
being troubled by witcheraft and the belief that someone is using sorcery against one
was to he expected. ; : :
Tn Tables 11 and 12, supernatural trouble or experience is related to residence and
migration and to supernatural guidance or protection. Twenty-nine per cent of 270
informants had seen spirits or believed that someone was using sorcery or witcheraft

on them (Table 11). Those who were bor in a village, had moved to a large city, and,

when interviewed, were living in a village, were found to have a higher proportion of
individuals (42 per cent) who see spirits, or are troubled by sorcery or by witchcraft,
or both, than any of the other four categories of residence-migration (Table 11).
Those who were born in & city and were living in a city when interviewed had the
smallest proportion of persons (17 per cent) who were having such supernatural
troubles or experience. The hypothesis stated earlier as a possible explanation of these
differences is that the Village-City-Village group is, on the whole, made up of the least
successful and the most anxious persons, followed by the City-Village, the Village-
Village, Village-City and City-City groups. The relationship between education and
supernatural frouble or experience is not given in a table, but the data show that 22
per cent of those who are illiterate or who have had very limited training were having
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pm'natun?i trouble or experience, as compared with 34 per cent of those who had
tended primary school, and 28 per cent of those who had attended secondary modern
! secondary grammar school. The relationship between these two variables is not
tiat:cally significant (X2=3.739, P<.20, d.f,; 2). This lack of association may he
sterpreted as further evidence that edutation does not necessarily banish beliefs
\ apirits, sorcery, and witchcraft. Instead, education may bring new problems and
lie attempts to find so}uﬁons may well involve traditional superratural beliefs.
There is a close refationship between having supernatural trouble or experience, a8
Hoge terms are defined here, and consulting diviners or using one or more types of
migical protection, but Table 12 reveals that consulting diviners and using magical
ifotection are by no means confined to those reporting supernatural trouble or expe-
ence currently. g ; e

The association between religion and supernatural trouble or experience is not
resented in tabular form, but the replies show that 37 per cent of the orisd worshippers
and contributors, as compared with 29 per cent of the Muslims and 24 per cent of the
livistizns, do have supernatural trouble or experience. The relationship between these
riables is not statistically significant (X?=2.669, P <.30, d.f.,, 2).

In our sample (Table 13) there was a greater utilization of divination and of various
kinds of magical protection on the part of Muslims (63 per cent) than of drisa wor~
shippers-contributors (56 per cent) or of Christians (46 per cent). Although the point
i not brought out in the tables, we found that the relationship between age and the
“ansultation of diviners was not statistically significant. ‘
We have reported that we did not find a statistically si gnificant relationship between
shool attendance and the belief that one was being troubled by witcheraft. A lack of
ssociation was found also between amount of education and supernatural guidance
nd protection (consulting diviners or using one or more types of magical protection,
i both). Among our informants who were illiterate or had had very limited training,
12 per cent sought the help of diviners or used magical protection, as compared with
per cent for those who were literate or had attended primary school, and 62 per cent
oy the secondary modern and secondary grammar school attenders (Table 14).

When asked what kind of treatment they seek When serfously ill, three-fifths of
41 Yoruba mentioned home remedies (Table 15). Nearly one-third (30 per cent) said
hoy go to a dispensary or to a hospital in case of serious illniess, 7 per cent rely on
+ medicine obtainable in medicine shops in nearly every marketplace, every
husiness: district and in pharmacies, 3 per cent use prayer instead of medicine, and
anly 1 per cent reported that they go toa traditional doctor for such an illness.

In assessing the place that traditional medicine still has in the Thadan area, onc
must add to those who say they go to or have “stayed with” & traditional doctor,
lie high percentage of people who use home remedies for major or minor illnesses,
lose who buy traditional medicine from medicine peddlers, and even these who
ige types of “patent” medicine purchased in a medicine shop or pharmacy which
wnresent & mixture of traditional and proprietary formulas.® One must distinguish
180 between serious and minor illnesses. di 5 _ :
© Asexpected, our data show (Table 16) that drigé worshippers turnto home remedies
more often and to modern medicine less frequently than do Muslims and Christians,
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‘with almost twice as high a proportion of Christians as of Muslims relying on 4
dispensary or a hospital for serious illness. i
When questioned about the kind of treatment they seek first and last when seriously
ill, the majority (52 per cent) said they try home remedies first, but more than one
quarter (29 per cent) try patent medicines, and nearly one-fifth (18 per cent) spoke
of trying modern medicine first. Our data indicate that Raymond Prince has over-
generalized in giving a sequence of events which, he says, take place when a Yoruba
becomesill. : ‘
““In practice, when a men falls ill, he will first try a home remedy or one purchased
from anitinerant medicine peddler. If he does not recover, he may consult a bubaldwo
who, after divination, will advise that he make a sacrifice to the witches, his double,
his ancestors or one of the drigd, take certain medicines or use certain magical devices
for protection against sorcerers, witches or bad spirits; change his place of abode
(because of the witches in the compound) or, more rarely, change his occupation
(because he is not fulfilling his heavenly coniract); change his character—be less
aggressive, proud, impatient, and so forth; take a medicine for disease of the body;
become an initiate into one of the driga cults (generally one’s lineage orisd or one
that was formerly in one’s lineage, although this association may have been forgotten
by living members and may be discovered only by divination).”®
The point is that the sequence described by Prince often, but by no means invariably,
occurs, Of the 189 who responded to the query about what they try last for a serious
illness, 84 per cent said they go to a dispensary or to a hospital, 1 per cent use patent
medicine, 4 percent try home remedies, and 4 per cent go to a traditional doctor asa
a Jast resort. Table 15 shows that twice as high a proportion of informants under 30
seek treatment at a dispensary or a hospital when seriously ill as is the case with
persons in the two older age groups. ‘
Table 17 indicates that drisé worshippers-contributors rely to a greater extent
on non-modern treatments (traditional doctors, home remedies, or patent medicine)
than do Muslims or Christians. A higher proportion of Muslims than of Christians
have used dispensaries and hospitals, but this is due largely to the fact that 8 per cent’
of the Christians (the Aladura Christians) rely on prayer rather than on any type of
medicine for the treatment of all disease. An overwhelming proportion (88 per cent)
of our informants have gone to dispensaries or to hospitals for the treatment of ill-
nesses, We found (Table 18) that there was no association between amount of
formal education and actual iliness practices in the extent to which illiterate persons
and those who had had very limited training, those who were literate or had attended
primary school, and those who had attended secondary modern or secondary grammar
schools had utilized modern medicine {dispensaries and hospitals), ol
The reactions of our informants to modern medical treatment are prepcnde:rgnﬂy ‘
positive (Tables 39-41). A very high proportion of those who had had experience.
with dispensaries or hospitals said that ti:e-ireai:r!nents-:re;‘zewed had cured them of
illnesses, The persons from whom we obtained mformatz?n felt that doctors and
nurses had shown a friendly interest in them. Very few said they had had to‘ bribe
attendants to get medical service, and relatively few complained about having to

wait for medical sattention.
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It should be pointed out that villagers and urban dwellers in the Ibadan area have

Ereater access to hospitals than do most Yoruba, Presumably, findings concerning
illness practices, medical experiences and reactions to modern medicine would vary .
wonsiderably in various parts of southwestern Nigeria. : AT

[llness experience (defined here as—{a) confined to bed by illnesses during the

past few years, (b) had complaints at time of interview, or (¢) no illness now and not
gonfined to bed in past few vears) and supervatural trouble or experience (seeing
4pirits, or being troubled by sorcery or witchcraft, or both) are assgciated for -our
sumple (Table 19). Supernatural troubles and expcriences‘ are not limited t’o‘ those
who have had illnesses but it appears thiat sickness may stimulate such experiences.

The majority of our informants (57 per cent) consults diviners or uses magical,

protection, or both, but the proportion is much higher (88 per cent) for those who

use non-modern medicine for serious illnesses than for those who rely on dispensaries
und hospitals in such cases (52 per cent). It is of interest that six of the seven persons

‘who use no medicine (Aladura Christians) said that they use supernatural guidance

or protection as those terms are defined in this study (Table %8)‘ ;
Among our informants in the Ibadan aren, age is a very important factor in the
determination of marital status, number of wives, number of children,‘amogm of
shooling, present religion, occupation; type of treatment sought when sef*musly
ill, and belief concerning the ability of modern medicine to cure a"ii types of illness.
Despite the shifts in religious affiliation on the part ?f--the ygunger ;:1formants {(Table
16, Appendix), the three generations differ very little in certain supernatural matters—
being troubled by sorcery, being troubled by witcheraft, seeing: spirits, consulting
diviners, and using magical protection. For reasons stated earlier, these aspects of
{yaditional culture seem to give ground less readily than do many others in the chang-

Ing situation. The Jack of a significant relationship between age and w.het!'mr- trad.iti onal
religion should be kept (see Table 21, Chapter VI) seems tp the wr;tgr tq be due
{n part to a fairly general belicf that it would be unwise for’everyon‘e complete%y
{0 abandon the old divinities. One prominent villager, a Musi:m, prpwdes-space in
: his house for a shrine room for lineage drisd and helps to defray expenses for a:nnuai
. geremonies on the grounds that neglect of the gods 'cou_ld only result in pest}ifmce,
(umine and civil disturbances. Even if one seldom or never jmkes part in tradxtsqnal
ituals. ke may hope that some of his kinsmen or others will not forsake the tribal

gods. Perhaps this lack of association between age and religious retentions is due

|n part to ethnic pride and ethnocentrism a feeling th_at traditional religion is an
nspect of the Yoruba heritage which should not be lightly abandoned.

There are advantages in obtaining information from the experts in suci.i rga‘.ttexs
a8 religion, divination, witcheraft, sorcery and medicine, and we have given data
teceived from ritual leaders, diviners, and healers in earlier chapters, but it is useful

lso to sample the beliefs, practices and attitudes of rank-and-file villagers and urban

s. In this chapter we have presented the material co!lect_ed i‘mn;‘272 residents
g?’:ﬁf Yoruba villa.géspt(ljaye and Lalupon) and in three sections of .tlze-'c.nty of Ibaa‘ian.
It is clear that important changes are occurring and have been oceurting, es:pemaug
{n the past twenty years, in marital status, school attendédnce, religion, m.lgra.t!oln, an
necupation, as wellasin such related variables astendency to worry often ; consultation
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with diviners; being troubled by sorcery or witcheraft; use of magical protection
and medical practices and experiences. We have tried to indicate the nature of som
of these relationships and changes and to give some interpretation of them, and furthe
attention will be given to change in the next chapter. One may hazard the guess that
the general-direction of the changes shown here will continue; but at greater speed
in the remaining decades of the twentieth century. ; : R

Although our explanations go about as far as it is possible to go with the data
of this study, many questions remain unanswered. With the present data, it is ne
possible to pursue to the end the cause of behaviour such as consulting a diviner
or using magical protection, or to take another example, to determine that such-and
such a factor alone explains the differences in the amount of education obtained.

NOTES

LA, H. Leighton, T. A. Lambo, and others, Psychiatric Disorder among the Yoruba, Cornell
University Press, 1963, Appendix E. 1

2 In fifteen family compounds bordering the Oje market in Ibadan, Barbara Lloyd found that
34 per cent of the married men had more than one wife (20 per cent had 2, § per cent had 3,
4 per cent hand 4, and 2 per cent had 5 or more). These proportions similar to those for our
sample (35 per cent of the married in informants were polygynous, with 26 per cent of their fami-
lies including two wives ‘and 9 per cent three or more). In our Ibadan subsample, 88 per cent of
the married informants were monogamous at the time they were interviewed. However, 86
per cent of these informants were under 50 years of age (compared with 77 per cent in Lalupon
and 46 per cent in Tjaye). In addition to some differences in the age structure of the Ijaye, Lalupon
and Ibadan subsamples, the proportion of the Lalupon in informants who profess Islam, a reli-
gion which sanctions plural marriage up to four wives, in much higher than it is for either of the
other subsamples. Dr Lloyd found that 58 per cent of the wives living in the Oje compounds
she studied were plural wives, Barbara Lloyd, “Indigenous Ibadan,” in Peter Lloyd, A, L.
Mabogunje, and B, Awé, eds., The City of Ibadan, Cambridge University Press, 1967, pp. 69-70,

3 Statistical computations in this study are based on procedures outhned in Hubert Blalock
Jr,, SOCIAL STATISTICS, McGraw-Hill, 1960. On corrections for continuity, Blalock says.
(p. 221): “Corrections for continuity cannot easily be made in the case of the general contin-
genoy table. If the number of cells is relatively large and if only one or two cells have expected
frequencies of 5 or less, then it is generally advisable to go ahead with chi-square tests without.
worrying about such corrections. If there are a large number of small cells, however, the only
practical alternative may be to combine categories in such a manner as to eliminate these cells.
Of course categories can only be combined if it makes sense to do so theoretically. Thus if
there were an ‘other religions’ category consisting of such a wide range of religious groups
as to make the category theoretically meaningless, it would perhaps be better to exclude these
persons from the analysis altogether.”

4 Among the 14 origd worshippers (5 per cent of the total sample), 7 worship only the drisd, 6
follow both Tslam and the érisd, and 1 is both Christian and an érisd worshipper. In Ibadan only
1 of 110 informants said that he worshipped only the drisd. Barbara Lloyd, op. cit., p. 72, found
“about one per cent, mostly old people, are stifl entirely faithful to their traditional Yoruba |
gods”, In her study of fifteen family compounds bordering the Oje market in Ibadan, Dr Lioyd
found that 74 per cent of all adults were Muslims, In our Tbadan subsample, 50 per cent of our
informants were Muslims only, but in the Oje section it was 66 per cent,

5 Magical protection include tirg (writing verses and prayers on a slate, washing off the slate and
drinking the water), magical rings or waist-bands, gbéré (rubbing medicine into superficial cuts
made in the client’s skin) and other uses of traditienal medical materials.

¢ The following differences were found: : i b

1) Those under 30 were overyﬁresemed (36 per cent versus 29 per cent in the sample).

{2) Farmers are underrepresented (16 per cent versus 24 per cent) and traders are overrepresen-
ted (28 per cent versus 14 per cent)) : i .

(3) Fifty-six per cent of the 25 persons complained of illnesses at the time they were interviewed
as compared with 38 per cent of 272 informants, i o

(4) Twenty per cent of those troubled by sorcery and witchcraft go to traditional doctors, but
only 10 per cent of the total group goss. §

(5% The percentage of the special group who worries often is twice as high as that for the sample
as a whole. }

&
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(6) Forty-eight per cent of the smaller group see spirits as compared with 14 per cent of the
whole sample. »
(7) Those whoparc troubled by sorcery and witcheraft are somewhat more likely to have gone
to school (60 per cent versus 47 per cent for the sample as a whole). .
On the following variables there was little or no difference between the twenty-five persons W 0
are concerned about sorcery and witcheraft being directed against them and the total group: sex;
matital status; number of wives; going to dispensaries or hospitals for the treatment of seg:pqs‘
illnesses; and present religious affiliation (drisd worshipper, Muslim-origd, Christian-origa;
Muslim only; Christian only).

T Those who Ese 1o medicine are members of one of the Aladura churches (Church of the ’Ifgrd,
Christ Apostolic Church, and Cherubim and Seraphim), independent Chrgstmri fa]uhs. de?’e
groups forbid the use of medicine of any kind and rely on prayer, cqnfegsmn, holy ggr rt,e i
“holy water”, “holy oil”, “Faith Homes”, and auxiliary practices in curing illnesses. Scf: C a‘gh er
V footnote 21 on Robert C. Mitchell’s findings on Aladura therapy, including relationship
between this therapy and modern medicine. i o . )

8 See discussion in Cglapter V of patent medicines seen io medicine shops in Ibadan as well
ns the account in Chapter 11T of traditional curing formulas received from m.fc;rmarém.H .

9 Raymond Prince, “lndigenous Yoruba Psychiatry,” in Ari Kiev, Magic, Faith and Healing,
1964, pp. 104-5.




" CHAPTER V

CHANGES IN YORUBA RELIGIONS AND
MEDICINE

RELIGION IN 1964* -

the Ibadan area, the following seem to be the main trends in religious life:

" Conversion to Islam and to Christian faiths, including the Aladura churches,
is continuing. o :

Participation in the large annual ceremonies is decreasing rapidly and the prestige
of traditional rituals is declining, but these developments do not mean that the
Yoruba as a people have ceased to believe in the old gods. _
Compromises, concessions, and rationalizations reconciling the old and the
new are worked out by families and by individuals.

Syneretisms of traditional and non-traditional elements are found in a number
of religious movements, the largest of which is the Aladura movement.

Conversion to Islam and Christian Faiths

In our sample of rank and file Yoruba in two villages, Jjaye and Lalupon, and
three sections of Ibadan (Oje, Oke-Qffa, and Isale-Ijebu), 5 per cent said that they
worship the orisd, 59 per cent are Muslims, and 36 per cent are Christians. We pointed
outin Chapter ITI that among the 14 drisd worshippers, 7 wozship only the traditional
divinities, 6 follow both Islam and the drisd, and 1 is both a Christian and an drisd
worshipper. We found that nearly one-fifth (19 per cent) of eur informants were
pither orisd worshippers or persons who contribute to drisa worship (see Table 9,
Chapter IV.) 7 .

Seven tenths of our ordinary informants said that they had been born into their
present religion. Of the other three-tenths, twice as many (55) had changed first
to Islam as had been converted first to one of the Christian faiths (27). Half of those
who had joined another religion and had first become Christians affiliated with the
Anglican Church, one-fifth had joined an Aladura church, one-fifth changed to
' the UNA (African Church), and the others became Baptist, Methodist, or Catholic
Church members, Seventeen informants said they had later joined a second religious
group, with seven of these choosing the CMS (Anglican) and six joining an Aladura
church. ' N '

Traditional Cults Declining, but Traditional Beliefs Persist

In a number of ways, the decline of traditional Yoruba religions is apparent-
Attendance at the large annual cereronies has been decreasing for many yearss
and the prestige of these rituals has gone down markedly, especially with the younger
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people. Idoym speaks of a people with “half-hearted zeal for learning the tradition
and of efjﬁc!ants who have “unwittingly drifted away from what the past generatiol
of warsi}:ppei's would accept as correct traditions (the language and the orderif
pf the liturgies).”! Most of my informants whe are cult leaders agreed with
Jjudgement. Compjclred with a few decades ago, relatively few persons in the Ibada
area devote their lives entirely to cult matters. Our research bears out Lloyd’s findiy
that today the priests of Yoruba cults are men of little wealth and that their prestij
in the community is low despite the fact that their powers are feared.”
‘Idowu says that the shrines and temples all over the country are in a “sorry sta
of neglect.”3 In general, we found this to be the case in the Ibadan area. Undoubted]
the number of shrines has decreased and, while, according to my informants, theg
has always been some negligence in keeping shrines clean, this neglect has incr’ease
Those who are scrupulously careful about the appearance of their altars say th
those Who are careless often encounter difficulties. fy e :
‘ ‘~Spir:t possession does not have the prestige it had a few decades ago; in fact
it is openly ridiculed by some of the younger people. In some pazts of the Ibaday
area, the secular aspects of the ceremonies for some divinities, Egingin, for example
overshadow the religions side of the annual ceremonies. Today some Christis'
do not enter the shrine room nor eat any of the meat offered to the drisd, but they
wear the Eglngin costume and take part in the flogging for amusement. 6pm1 wor.
ship of $anponnd is banned by law in Ibadan because it was widely believed that
worshippers disseminated smallpox germs during the annual ritual. Today there s
no Sanpénnd procession; the rites are carried on in houses or within compounds
with little or no drumming and dancing. : ' g
The changing role of the town deities is worthy of further study. We mentioned
earlier that Morton-Williams found that, of the shrines attacked by members of the
Atinga cult, only those for the principal town gods were rebuilt by public subscrip~
tion, In Lalupon, Qbalogun is worshipped as the founder and protector of the village,
and Muslims, Christians and traditional religionists participate in the first of two.
annual rituals for this deity. This ritual consists of a one-day hunting party in whic'h.
all able-bodied men are supposed to take part, All of the animals killed on this
collective hunt are brought to the home of the Badlg, and a feast to which everyone.
is invited is held the next day. The second ceremony, held approximately six months.
later, is attended today by relatively few people. An interesting latent consequence
of the first ritual is the provision of some sense of identity and unity in the religiou sly "
mixed population of the village.4 | ’ B
‘In Ibadan, traditional rituals do not enjoy the support formerly given them 'by:
civil officials. Some of these officials attend some ceremonies, others attend none,
‘{}n some occasions, money is contributed but the officials do not openly participate 1
in the rites. Old men recall that formerly on the morning of the annual c:erembny.
the egingin paid homage to the Oba of the town and that he provided snails, pi gébns,! 1
dogs, cocks, turtles, and other animals for offerings. Usually these animals were
sa.c;iﬁccd inthe Oba's compound, and the head of the egringiin prayed for the Oba.
Now, all the Qba these informants know about, do not support such ceremonies.’
Despite all of these indications of the decline of Yoruba religions, the real test of

CHANGES IN YORUBA RELIGIONS AND MEDICINE 145

1he strength of traditional beliefs comes in times of trouble. Then a large percentage
ul the Yoruba, educated and uneducated, consult a babaldwo or other traditional

der for guidance, Usually the onein difficulty is told to present sacrifices to Ogiin,
ngd, (Obatala, or one of the other divinities. The Qrunmila cult may persist longer

han most of the other culis because of the close relationship between If2 divination
and the beliefs and practices associated with sorcery, witcheraft, and traditional

medicine,

Nearly one-fifth of our sample of 272 ordinary informants failed to respond to

the question concerning the retention of traditional religion. It is possible, but this
pnnot be said with certainty, that many of these 53 persons are indifferent about
the continuation of traditional religious beliefs. Of the 219 informants who expressed
their views, 69 per cent said that traditional religions should not be retained, and 31
per cent favoured their retention. Table 21 shows that there is no association between

place of vesidence (ljaye, Lalupon, three sections of Ibadan) and attitude toward
yetaining traditional religion. The same is true of age and retention of traditional
religion (X2 = 718, P <, d.f,, 2) and of school attendance (Gone to School versus
Not Gone to School) and retention of traditional religion (X? = .45, P < .70, d.f,, 1).

TABLE 21

PLACE OF RESIDENCE AND ATTITUDE TOWARD RETENTION OF
TRADITIONAL RELIGION OF 219 YORUBA, IBADAN AREA, 1964 -

: Residence
Attitude Toward Relention : T ‘
of Traditional Religion: ljaye Lufupon  fhadan Total
Should be kept 4 29 28 31
Should not be kept gvice gy 69
- Total (%) 100 . 100 100 100
“n {89) (83). (;19)

K2 < 2.502, P<.30, 4.5, 2.

The seeming discrepancy between the small proportion of this sample (5 per cent)
who say they worship the drigd and the 31 per cent who favour the retention of tradi-
tional religions appears.to be due to two attitudes on the part of a sizable number
of those who say they are Muslims or Christians: first, & feeling that it would be
wrong or dangerous for everyone in the community to ignore or abandon the tradi-
tional gods; and, second, that it is advisable for some members of alineage to continue
the worship of the érigd just in case one should have need of them from time to
time. As cited in Chapter IV, the fact that a total of 19 per cent of our informants are
gither origd worshippers or persons who contribute to drigé worship, supports this
hypothesis, el sl L

Regardless of their personal attitudes toward the retention of traditional religion,
nearly half (48 per cent) of 271 Yoruba believe that traditional religion will disappear
within a few decades. Less than four-tenths (37 per cent) hold that the cults will
continue indefinitely, but two-thirds of these persons say that they will have fewer




146 YORUBA RELIGION AND MEDICINE IN IBADAN CHANGES IN YORUBA RELIGIONS AND MEDICINE 147

and fewer worshippers. One-tenth said they didn’t know whether the traditio
religions would survive, three per cent think that their future depends upon th
will of Ged, and two per cent did not reply. ;

Compromises, Concessions, and Rationalizations

The eclectic-synthetic views developed by individuals and families as they come
{o terms with a changing situation merit careful attention. The following instances
gxemplify such adaptations. Some persons maintain that they are Christians or
Muslims but say they are compelled because of occupation to continue the worship
of one or more deities. Outstanding here are the hunters, blacksmiths, taxi or truck
drivers who feel obliged to participate in ceremonies for Ogin, traditional protector
of warriors and those who work with iron. In one case, a man who was converted
o Islam more than thrity years ago participates in the annual ritual for Ogtin because
formerly hie was a hunter. The Bal$ of Lalupon is a Muslim, but he named five deities
of his lineage and pointed out that one room of his residence is used only to house
the paraphernalia of these drisd. Although a substantial proportion of Muslims
gondemn traditional Yoruba religion and pray for its disappearance, the Badl} is
among those who believe that complete neglect of the drisa would lead to pestilence,
{umine, death of children, and other troubles, including civil disturbances. Like
many others who belong to a “modern” religious group, he contributes money and
supplies to the members of his family who are responsible for carrying on ceremonies
for lineage orisd. Some persons attend parts of the major ceremonies but do not
tnke an active part in the rites; others participate on 2 limited basis but do not eat
sicrifices. Many occasionally give offerings of kola-nuts to one or more of the gods.

Many of the psychological and sociological needs formerly met among the Yoruba
through the traditional religious cults are being provided for increasingly by a number
of functional alternatives. Among these are the Islamic and Christian religions,
tribal unions, political parties, labour unions, and many other types of voluntary
associations. These functional equivalents, however, cannot be depended upon in
ull situations. Anxieties do not decrease in a rapidly changing situation, and a con-
giderable period of time will elapse before reliance on the advice of babaldwo and
appeals to the orisa will have disappeared.

Moral Values

According to Idowu, the origd are concerned in the relationship which exi
among their co-worshippers, but the real source of recognized moral values in the
religion of the Yoruba is Olodumare. i

On the question of a decline in moral values, this scholar says:

There has been 4 remarkable change in moral values all over the land. Westers
influence has not been altogether beneficial to the people: the Yoruba hay
been taught too many things! The Pax Britannica makes it possible for a dayligh
burglar to escape his well-merited punishment if he and his lawyer are sufficiently
clever about it-the judge is so bound by the paradox of objective justice that
even though he knows in his heart of hearts that the accused before him ha
committed the crime for which he is arraigned, yet he will let him go scot-freg
if the law is on his side. Christianity, by a miscarriage of purpose, makes it
own confribution to the detrimental changes in moral values. Somehow, it hag
replaced the old fear of the divinities with the relieving but harmful notit’m of a
God Who is a sentimental Old Man, ever ready to forgive perhaps even more
than man is prone to sin, the Ged in whom “goodness and severity” have been
put asunder. So also does Islam unwittingly create the erroneous impression
that the fulfilment of the obligatory duties and acts of penance by good work
arc sufficient for the purpose of winning heaven. The result of all these is that
our “enlightened”’ products of the two “fashionable” religions can now stea
without any twinge or moral compunction those articles of food placed for salg
at crossroads and by roadsides, which used to be quite safe; they can now chee 4
fully appropriate other persons’ property ; they can break covenants, or promisel
made on oath, with brazen indifference; all these they feel free to do where
those who have been brought up in the old ways and wisdom still shake and
tremble at the mere thought of such things.? '

With one exception, the traditional priests among our informants in the Ibadan area
said that moral principles have been weakened in recent years. They spoke of increas
ing deceit, corruption, and treachery. Specifically mentioned were the betray
of a friend in order to obtain money, the exploitation of the uneducated and th'
less privileged by the politicians, and initiating people into the ogé cult by promisi ;
them that they would become rich. One informant insisted that in general moral
have improved, arguing that there is now less exploitation of human beings than
in earlier generations. He stressed the greater individualism of the present time,
savingthat formerly the children of ¢ deceased man became the servants of a youn '
brother and were not treated as kinsmen. There seems to be some truth in both
claims. Some of the security and mutualism provided by the lineage and the villag
in earlier days are weaker now. Individualism has increased, as have maobility, stim '
lation, opportunity, some types of exploitation, and confusion. But, even in the city
the influence of the lineage is not dead.® The changes in standards that are occurrin
may be viewed as & decline or as a reformulation of moral values. ;

Syncretisms found in Religious Movements in South-western Nigeria

A typology of African religious movements in relation to two continuums, one
phrased in instrumental-expressive terms, the other involving the two poles of a;
traditional or an acculturated symbolism, has been proposed by James W..Femandez.
Recognizing that there are varying proportions of expressive and m;tru:.nenu.ﬂ
{endencies in every religions movement, and recognizing a.1§o that syn{bohsm ;’s
only one of a number of characteristics which might be usefi in cm'zsm‘xcung 1? e 1;
glous typology, this schema may be adva.ntggefmsly used in considering reigiou
groups and movements in soutl-western Nigetia. : ;

Starting with the upper right quadrant in Femami.ez 8 typolcgy,: 1 know of no
[nstance in south-western Nigeria of a messianic cult in which multuxatee? syxfzbois
are manipulated expressively. Messianic and millenial movelments are not 1r.1ewta}31e
developments in the face of frustration, deprivation, and social strains. In this r;ii}:;
of Nigeria, discontent seems to. have found othf:r outlets, for example, politi
party activity and participation in prophet healing movements.
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Two medicines bottled and sold by this store are an “infants’ preservative” and !
compound for pregnant women. ;
© INFANTS' PRESERVATIVE

{dgbo Omoekee)

The celebrated mixture for :ci_zild_ren is specially prepared for disorders peculi
to infants, especially useful in those distressing complaints to which infa
are subject whilst teething. Eks

vy .’s Infants’ Preservative prevents and quickly cures Fever, Measlel
Sickness, Windy Gripes, it gives instant relief, and has an immediate soothing

SHBBE, . oveiin .. .’s Infant Preservative is perfectly safe and contains no opium
or harmful sedative. -

'S FAVOURITE PRESCRIPTION
(Egbogi fun Aboyun)

A wonderful discovery for women in stage of pregnancy will strengthen £ ¢
mother and afford vitality to the child instead of endangering both as has often
been the case where unwise treatment has been followed.
Under any circumstance the use of this prescription is of the greatest value
in ensuring a safe and comfortable confinement.

Explanations of both of these mixtures are given in Yoruba on bottle labels and on
small leaflets available in the store.

Among proprietary preparations widely sold in medicine shops, as well as in some
of the drug stores which are not located in the modern business section of Ibadan, are
the following:

PREGNANT TONIC

A special prepared tonic for pregnant women, it is good for stomach grumbling,
backache, irregular excreta and urine tiredness. Vomiting, weakness of the
body, loss of appetite, sleeplessness, and stomach ache. It purifies the blood
and cures all pregnant troubles. It makes delivery easy and safe. Try and see,
Dose: One teaspoonful 3 times daily from Ist month to 10th month. ‘

Sold by J. A, Ogunsola

NW3/362, Abebi, Ibadan,

Formula:’ Ew sag, Egb If, Ep Emy
Erlj Ard Agb Es Sep Oin

MEDICINE FOR ALL TYPES OF ILLNES3

Worms, Headache, Toothache, Rheumatism, Guinea Worm, Cuts, Constipatieﬂ, |
Smallpox, Dysentery, etc.

BLOOD TONIC

Makes rich red blood, restores vitality and stamina. Acts like a charm in all
cases of stomach and nerve weakness, depression, trembling, anaemia, indigestion
and loss of energy.
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JAGILEGBO INJECTION BLOOD TONIC

For Backache and Stomach Trouble
Made in Tbadan

NIGERIA BALM

The best home Doctor for the relief of all aches and pains,

OMOLOLA BABY MIXTURE

Omeolola baby mixture is specially prepared for children. It 1s good for fever,
restlessness, wind gripes, spleen, all children’s disorders, convulsions and useful
during the cutting of teeth. It cures cough, worms, dysentery. i
Manufacture by the members of NigerieibAssoc;auon of Medical Herbalists
5t., Ibadan.

- Beier reports that in the Yoruba village in which he lived, the illiterate or semi~
iterate villager looks at European medicine like a tonie. According to Bejer: “Itisa
smmon thing for people who are perfectly healthy to go to the dispensary or ever
s the hospital and ask for medicine. Whenever 2 person is seen taking a Buropean
utent medicine, any bystander will beg to be given some. He will not ask what the
medicine is to be taken for,
{ruditional “tonic type” of medicine all European medicines will make him strong’.?
Beier’s observations apply also to villages in the Ibadan area.

This research project did notinclude a study of the role of the druggist as a medical
practitioner,
Tospital in Ibadan, some pharmacists 1
of physicians. These individuals carry on an illicit injection practice (antramu§cular
Injections for venereal disease, especially for gonorrhea are not uncommon in the
Houth). Some pharmacists sell antibiotics without
drugs, and, of course, ‘ ‘ e
Home druggists do a thriving business mixing and selling their own remedies,

or how much one should take. He believes that like the

but according to several doctors interviewed at the University College
in Nigeria take on many of the functions

prescriptions, anti-tuberculous

all sell many proprictary medicines, many of them imported.

Favourable Attitudes Toward Modern Medicine -

Table 22 indicates that, with the exception of those who use no medicing, nine-

tenths of 245 Yoruba informants in the Ibadan area, regardless of whether they had
relied on modern or ‘ :
dispensary or & hospital for treatment when seriously ill. Three tables 11=.the Appen@x
(40-42) further document the strongly favourable reactions of our mforman?s to
modern medicine, For those who have had experience with dispensaries or hospitals,
prcpondexa.nﬂy affirmative responses were given on the following points: cures
' obtained by the treatments, the friendly interest in patients taken by
nurses, the lack of necessity of bribing attendants to get medical attention,
luck of having to wait along time before receiving medical attention. These tabizs‘show
that the percentage of informants who had gone to hospitals is more than twice as
high as the proportion who had gone to dispensaries, Two reasons probably account

non-modern medicine in the past, would go in the future to 2

doctors and by
and the
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TABLE 22

ILLNESS PRACTICES AND ATTITUDES TOWARDS MODERN MEDICAL TREATMENT
OF 245 YORUBA, IBADAN AREA, 1964

gses Traditional

octor, Home  Has Used

Attitudes toward Modern Remedr!es, or Dispensary; Uses No.
Medical Treatment Patent Medicine Hospital Medicine  Total

Would go to dispensary or hospital 88 92 0 20

Would not go to dispensary or hospital 12 8 100 10

Total (%) 100 100 100 100

- (28) (216) @ (245

X2 = 37.877, p<.001, d. f. 2,

for this difference: first since there was no dispensary in Lalupon until after th
interviewing for this study was completed, a resident of that village had to go to |
nearby village for dispensary service; and second, where both are available, man|
persons prefer to go to a hospital for a serious illness because of the larger and mor
highly trained staff and the greater equipment and facilities of a hospital.

Despite the generally highly favourable attitudes toward modern medicine, six
tenths of 246 informants believe that there are illnesses which scientific practitionen
will never be able to cure. Table 23 indicates that a higher proportion of informant
residing in the city of Ibadan believe that there are illnesses that modern medicine wil
never be able to cure than in the two villages, Ijaye and Lalupon. A possible explana:
tion here is that the easier availability of modern medicine has given urban dwellers |
greater appreciation of the efficacy of such medicine but has also strengthened theij
belief that there are illnesses that modern medicine will never be able to cure. Furt
statistical analysis of the responses of informants in the two villages compared wit]
those in Ibadan showed that where people have opportunities to get treatment at @
modern hospital, they may become more doubtful about the ability of modern medi
cine to cure allilloesses. This explanation of a favourable yet not completely unskép il
cal view of modern medicine receives support from other directions: 62 per cent of the
men compared with 35 per cent of the women say that modern medicine will never b
able to cure all illnesses (X?=7.110, P <.01, d.f,, 1), and similar reactions are found
in Gone to School (59 per cent) versus Not Gone to School (34 per cent), with X?=s
14.86, P<.001, d.f,, 1), Younger informants are more skeptical than older informants
(Under 30, 73 per cent; 30-39, 57 per cent; 50 and over, 46 per cent, with X2=9.96,
P< .01, 4.f, 2). .

Interaction between Traditional and Modern Medicine b

In the changing situation, patients may get traditional and scientific medical
services simultaneously or sequentially. If the latier is the case, the sequence is not
always one of home remedies or traditional doctor, patent medicine, and dispensary
or hospital. In Chapter IV (Table 16), we point out that 18 per cent of 241 Yoruba
informants said that they fry modern medicine first when they are seriously ill.
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TABLE 23

PLACE OF RESIDENCE AND BELIEF THAT THERE ARE ILLNESSES THAT MODERN
MEDICINE WILL NEVER BE ABLE TO CURE OF 240 YORUBA, IBADAN AREA, 1964

Residence

Belief rhat there are linesses
that Modern Medicine will

never be able to Cure Tjaye Lalupen  Ibadan  Total

Are such Illnesses C30 59 70 59

No Ilinesses Modern Medicine

will never be able to Cure 70 40 29 41
Total (27) 100 99 99 100
(43} (101) (102)  (246)

X2 = 20.371, P< 001 d.f, 2.

Interviews with fifteen staff members of the Medical School at the University
Uollege Hospital of the University of Ibadan, with three of the twelve private medical
snctitioners in the city of Ibadan, with five physicians associated with three govern-
at hospitals (Adeoyo General Hospital, Jericho Chest Clinic, and Jericho Nussing
Home) and with the medical director of the Catholic Hospital at Oke-Ofla), provided
sme interesting examples of the kinds of interaction which occur in the relationships

een traditional and modern medicine and practitioners.

A Nigerian physician in private practice said that a healer may tell a patient
how long to stay in the hospital maintained by the physician, and, he added,
a traditional doctor’s word often carries more weight than that of the modern

doctor.

Another private practitioner in Ibadan recalled that a disturbed young man
ecame to his office on a wednesday. The physician intended to “patch him up”
until the patient could see a psychiatrist at the University College Hospital
on friday. Then the young man said he wanted to see a certain healer. When
the physician took him to this traditional doctor, the latter said immediately:
“I recognize you” (from an earlier meeting). Apparently, some recognition fron
some one in thecity was all the patient needed. Within a week he was well and
he is now employed as an accountant in the United Kingdom. (The young
man has been trained in England.)

In another case, this physician’s office nurse saw a patient cating black pap
while waiting in the outer office. When asked why he was cating that mixture,
the patient said it would make the injection he would receive work better.

A Lecturer in the Medical School spoke of his earlier service on the wards,
saying thaf he often asked patients if they had consulted a traditional doctor
and if they had, what kind of treatment they had received. His policy was to
avoid a head-on collision with patients, trying not to contradict them and to
explain things in terms of what they know. For example, one hookworm patient
came back with more hookworm after he had left the hospital. A healer had
told him that an enemy had stretched out “juju” for him. When the University
College Hospital staff member told him he had stepped in faeces containing
hookworm, the patient replied that an enemy had put the faeces there. The phy-
sician said he didn’t know about that (he told the writer he couldn’t be absolutely
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_suggests that a patient consult his priest or ask him to read certain passages in
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sure that this was not true-the patient had claimed that a man below him wanted
his job). Then he asked the patient to watch where he stepped in the future,
Occasionally this physician took a patient whom he suspected of lying to him
out to the balcony of the hospital and asked him to grasp the iron railing and
to swear to Ogiin that he was telling the truth. Because of the fear of Ogon,
the patient would not lie.

Because a patient fears he may be scolded for not coming to the hospital sooner,
he may lie about the length of time he has been ill. When one UCH physician |
suspects such misrepresentation he may say: “If this illness started yesterday,
there is no hope for you. You might as well 20 home now.” Taking the patient’s
clothes out of the chest of drawer, he says: “Here are your cloths. Go home.”
The patient may then say: *“Well, the illness began a month ago, but it was not
serious until yesterday.” ‘

A young civil servant improved after an operation for a tumor, but after returning
to his home his condition worsened. Members of the patient’s family told the
physician that they were sacrificing animals in the hope of bringing about a
cure. The physician said to the writer: *“What could you tell them?” ‘

A private practitioner in Ibadan said that one has to be careful in dealing with
traditional beliefs. He divides the population into two groups: (1) a smallgroup
whose members do not believe or do not quite believe in traditional explanations,
and (2) the large group which believes strongly. He holds that one is not justified
in being dogmatic when a patient is under great stress. Instead, he listens to
the complaints and doesn’t try to convince the patient that his explanation
of his disease is wrong, When the crisis is over, he tries gradually to wean the
patient away from traditional beliefs, In the meantime, if the patient takes some
medicine for “power” it will not, in most cases, be harmful.

If a patient attributes his illness to the witches or to an enemy, or gives an erro- |

neous explanation of his difficulty, another private practitioner says rather

sternly: ““Forget that and tell me exactly what is troubling you.” Then he gives the

patient some reassurance. At times, he has told the client that he has an incanta-
tion ol his own, repeating a saying of his own invention. In some cases, he

in the Bible or the Koran.

When a patient speaks about sorcery and the witches, a physician at UCH

explores the situation with the client 1o see if the illness is psychogenic, If he
conciqdes that it is functional, he explains the nature of the patient’s fears and
tells him that what he attributes the illness to is not its true cause.

A patient may be cured of a disease by a modern practitioner, but decide to go .
to a diviner or traditional doctor to discover the real cause of the illness.

A man or a woman with little or no education may come to a modern doctor
because he wants coverage so he won't lose his job or because he has decided that

scientific medicine may be able to help him. In the latter case, he comes in willingly,

for treatment, but sooner or later he may be convinced by relatives that he should
2o 1o a traditional doctor. A physician in private practice said he tells the patient:

“If you want to go-go,” and the relatives may say: “We would like to take
brother from you; we are not satisfied with the treatment he is getting.” If the

physician says that the treatment is going well, the reply may be: “We cannot
afford to continue the treatment. If you don’t mind, we will take him home.”
Or the patient may say: *“You are doing your best for me, but you can’t help me.
I am going to someone who has helped me, someone I know.” 5
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Speaking of psychosomatic ilinesses due to family and social worries, an Ibadan
private practitioner said that one may give tranquillizers to such patients, but, in
his view, the results are poorer than if the troubled persons go back to their
villages and give the necessary sacrifices and participate in traditional ritvals.
(The same view was expressed by a Nigerian psychiatrist and by an expatriate
doctor.) This physician added that if there is an organic basis for the illness, the
belief that sacrifices will make them better is likely to fail. In traditional belief, he
said, illness is caused by external agency-brothers, sisters, origd, enemies, witches,
and so forth, and trealment consists of the magical removal of the disease-
causing entity by someone who knows how to control the external agency. Ashe
and others point out, the value of traditional healing is not so much in the
medicine prescribed, but in the personality of the healer angl in his skillin 'hand—
ling of the patient. According to this physician, the traditional doctor is less
effective when, due to the coming of many migrants, the community becomes
more heterogencous and ail of the people do not hold the same beliefs. The
stranger is insecure, and his insecurity may be exptessed in emotional disturbance.
In his view, “nervous breakdown” (anxiety neurosis) in Western Nigeria is not
traceable to conflict over sex but to conflict over disloyalty 1o one’s group.
He quoted people as saying that “the soul of the community is punishing this
man.”

A psychiatrist said that a person who meets with difficulties tends to regress to
earlier beliefs and that in the anxiety states of neurotic types of illness, suggestion
plus impressive paraphernalia can be therapeutic. Conjuring is, he said, a way
of relieving anxieties, especially specific anxieties. This physician finds out the
history of a case and the symptoms; then he tells the patient that everyone has his
breaking point and explains stressful situations. One patient told him thait some
thing was crawling around in her stomach. He said: “Let’s get an X-ray.” When
this woman had been cured, he asked her if she still thought there was something
in her stomach. She said: “Don’t joke with me.”

Not all of the physicians in Ibadan with whom we talked take into consideration
the traditional beliefs of many of their patients. A professor in the Medical School at
the University of Ibadan who is also a member of the UCH staff said that UCH
doctors do not have to worry about utilizing popular concepts in interpreting modern
medical treatment and preventive measures to patients. Since there is no fee relation-
ship between physicians and patients, doctors do not iy to build up a personal
yelationship. They do not expect or want, he said, to see the patient again; the patient
needs the physician, the doctor doesn’t need the patient. Those whe are admitted o
CH are willing and ready to cooperate. Although private practitioners and some of
the other hospitals make concessions to traditional beliefs and practices, this hospital
‘makes very few. As an example of 2 minor concession, this doctor remarked that one
might say, in giving something to relieve pain to a patient who claimed that he had
worms in various parts of his body, that the medicine cures worms.

A physician at Adeoyo Hospital said that he ignores patients’ beliefs in sorcery,
witcherafy, and the drisd, goes ahead and treats his clients, thus showing them that
there is another kind of medicine that is more powerful than the traditional variety.
A physician at one of the other government hospitals said that medical practice is
affected by traditional medicine, almost always adversely. He cited the belief that
fuberculosis can be acquired from the medicine which someone puts on one’s chewing
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A relative who has worked in a hospital and knows something about pest-
mortems may try to arouse opposition to this procedure.

If the family’s viilage is a considerable distance from the hospital, it may be said
that a post-mortem would interfere with taking the body back for burial, (some-
times the body is taken one hundred miles or more for burial. Decomposition
occurs rapidly in the climate of Western Nigeria,)

Because of the belief that surgeons remove parts of the body for use as charms

in curing others.
Belief that the deceased is going to heaven and that the body should not be

mutilated.
Belief on the part of some Muslims that when a person dies, nothing can be done

about it and the body should be buried soon.

stick. T?_u's doctor discountenances the traditional beliefs mentioned by patients, trying
to explatfl'that they are not true. He finds that some patients are not convinced by his
explanations, and, even though he cures them, they often go back to a healer for other
illnesses. ‘ .
Ungquestionably, some traditional treatments are harmful, Several physicians men-
tioned the cow’s urine remedy given in Chapter T1I. Widely used to treat convulsions,
the urine makes the child vomit, and he may have a bowel movement. The re}aﬁve
then wash him and take him to a medical doctor to do the rest, believing that the
physician cannot treat convulsions. One physician said that if the child cannof
defecate or vomit, he is in bad shape. Another harmful practice is the application
of red pepper to the eyes or to fresh skin incisions to resuscitate an unconscioug
patient, or, in the case of a child, singeing the legs in an open fire. Another detrimental
practice is the adding of modern chemicals, such as naphthalene balls or linimerit, to:
herbal mixtures. And, of course, the delay caused by trying a traditional remedy first
may result in not getting a patient to a modern doctor scon enough for successful
treatment.
Fifteen physicians at the hospitals we visited and in private practice were asked!
about difficulties they had encountered in:

Apparently, much depends on what the physician says to the relatives. If he tells them
that they are going to examine the body, but adds: “We are not going to take out
anything” (meaning a whole organ), the relatives usually will agree. When that is said,
[t does not mean that the physician will not take “bits and pieces”. If no commitment
|§ made to the relatives, the physician may take a whole organ. In some cases, it helps
if the purpose of the post-mortem is explained as the obtaining of information which
will aid future patients.

In 1964, the post-mortem rate for patients who died in UCH varied monthly from
70 to 80 per cent. One physician said that ten years ago there was difficulty at Adeoyo
gbout post-mortems, but that today someone can usually persuade the relatives to
give permission. A post-mortem is required in cases which are referred to the coroner,
suses where death (a) is the result of injury in an accident, (b)) occurs within twenty-
{our hours after admission to the hospital, (¢) is caused by anaesthesia or (d) is unna-
tural (drowning, burns, and so forth).

Maost of the patients in the University College Hospital have serious illnesses, and_,
since such illnesses tend to be concentrated in the lower socip-gconomic groups, mosf
of the patients at UCH are from these groups. On the question of willingness to follow
Instructions, staff members at UCH say that, if they are carefully given and are prac-
teable, directions will be observed. Many cannot follow instructions if told to drink
milk every day, or, if they are city people, to eat eggs daily, or oranges, or even banan(as.
Illiterate patients can be taught to give themselves insulin and to report fo the hospital
4t intervals, One physician said that he gives enough drugs for a week or so and asks
patients to come back; otherwise, the drugs may be sold to others. Another staif
member said that patients can be trusted to take pills, follow instructions, and to come
back. ’ .
aneca.use of the traditional belief that the placenta should be disposed of by members
uf the patient’s family, the placenta is given to a relative if it is asked for at the healt_h
sentres and at dispensaries, and this is done also at Adeoyo and at the Cath.uhc
Hospital in Oke-Qffa. Such requests are not met at the University Callege. Hospital.

In public health work, it is sometimes possible to utilize traditional beliefs as the
busis for inculcating rreventive measures, for example, beliefs pertaining to smal!?ax.
Tact and small compromises reduce the suspicion that strongly held ideas, especially
those of causation, are under attack. Ajose cites an instance of gaining the co-opera-

‘tlon of uneducated persons:

1. willingness of patients to give blood for examination or transfusion;
2 securing permission of relatives to perform postmortems on deceased persons;
3. getting patients to follow instructions;

4 getting requests for the placenta after childbirth.

None of the fifteen professional persons (UCH, 11; private practitioner, 1 ; govern-
ment hospital, 2; Catholic hospital, 1) had found patients reluctant to give blood for
diagnostic purposes. One physician said that people who fight to get fnto UCH will do
anything they are told, and another staff member said that patients who subject
themselves to treatment at UCH know that blood is likely to be taken. In the field,
individuals are willing to give blood if the relationship between the physician and the
subject is good, Tt was mentioned that an influential chief can persuade the people to
cooperate in a medical survey. At UCH, the relatives of a patient who is seriously il
will give blood for transfusions (the blood bank is operated on a reciprocal basis).
One physician said that members of the Cherubim and Seraphim Church who are
brought to the hospital as accident cases refuse to have transfusions. [

In the Ibadan area, resistance to post-mortems is somewhat greater than to the
giving of blood. Nine of the fifteen medical professionals reported encountering very
little resistance on the part of the members of the family of a deccased person to
granting permission for a post-mortem, but six said they had frequently met reluctance
or resistance in this matter. (Very little resistance: UCH, 7; Catholic Hospital, 1;
Adeoyo, 1. Reluctance or resistance: UCH, 4; private practitioner, 1; Adeovo, 1.)
Where there is opposition to a post-mortem, it is based on one or more reasons:

 Because of beliefs in reincarnation, family members do not want the body of a

deceased person mutilated, especially the body of a chief or the child of a mother

W}Lli)d I;as lost several children (marks on the dead child will appear on the next
child.
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I once had the head of the market women on the platform with me at a publi
lecture on tuberculosis during a tuberculosis week organized to raise funds for |
Red Cross clinic for diseases of the chest in Lagos. The woman spoke after m
and though her ideas as to the aetiology of the disease were different from th
accepted modern view-her belief and that of the laity being that the disease ||
due to the use of the patient’s sputum or his chewing-stick by an enemy to maky
bad juju-yet in the main her speech strongly supported preventive measure
We were agreed that the disease spread among members of the same family ang
that indeed it might wipe out whole families; we were also agreed that it is not.
good habit to spit indiscriminately; it is better to cover sputum with earth o
destroy it; we were agreed vaguely on isolation but were not quite sure; and lastly
we agreed fo give modern medical treatment a trial though, of course, we held
divergent views about the use of native medicine in addition or the recourse to i
if modern medicine did not give satisfactory results. These points are far mor
important as working bases for public health propaganda than attempts tg
convince the people that tubercle bacilli cause the disease, The effect of the speech
of this woman, who was also in favour of people coming for examination, wa
reflected in the number who came for medical examination in the following weeks,
wheareas before many had been ashamed or afraid to come to the clinic. The
psychological aspect that we are more likely to listen or yield to a person wh
compromises a little than to one who is dogmatic- must also be remembered. By
not contradicting certain indigenous beliefs, one gets a hearing. This begets
confidence, and once confidence is gained it becomes easier to put into practi o
modern preventive measures with the full co-operation of the people.24

Several of the twelve private medical practitioners in Ibadan maintain small hogpxu
als adjoining their offices, usually with from ten to twenty beds. Relatives come and
g0 when they please and give moral support as part of the:, treatment. One gf tl?ese
hysicians said that to the relatives, as well as to the paueut,. a large hospxFaI 8 a
1 |ghtening place. Relatives bring food into th.ese small hosp:tals, thus saving the
Hoctor that expense and providing the patients with what they .want to eat. One doctor,
‘who said his practice is mainly for farmess, petty traders, and labourers, chgrges ;nx.?ll
{ees (ten kobo to seven naira); but he sees a Ve!‘?f large_ numb:er of patientsk? ¥.
'This physician, who was traiped in England, tells incurable patients to go back to a
fynditional healer.

! Idr:tlI 22:, major health centres in the former Western Region were owned and $taﬁ"ef:l
by the regional rather than the local government. Thf: larger centres had cost a.ppr;:;i
‘mately N40,000 to erect, always had transport ava'giable (ambulance and cm.‘e other
:vehiclc), housing for senior staff, four to six beds (normally usgd fc?r maternity pur-
poses, but sometimes used for general cases), and qua.rtf:r.s for mxdwu:es and comnéu-
nity nurses. Theses centres are staffed by either a physician or a senior nm;:‘;el,i a.nhma
ﬂispensing assistant who has had some training in pf:a.rmacy bz;t is not a fu pt r,
macist. A health office is part of such a centre, wgzh a Public Health Inspec o.i
4 trained sanitarian, in charge. A rural health centre is financed by the local coz:gx

hut receives a grant from the government. Typically, these centers ’};avc‘f?ur . ths,
no transport, and no senior staff. An a’ttendan‘g, \'?Jha has had' one year’s tr?u;;ﬂﬁ _at ne
§chool of Hygiene and Health Auxiliaries Training SOhODI,'IS in chm:ge 0 Fﬂe 1sp: (;
sury. These attendants are taught to diagnose and prescribe for simple !f‘ nes: nt :
they have had some training in public health work, Theyare supposed to r§ er pal u,:nE

whose illnesses they are not competent to treat to a larger centre or tO & he§p1ta€
but, according to a number of physicians vxfith whom we talked, many f)f them cvn;:»d

know their limitations and do little referring. A Smnda}’d Yl.educauo’n is 1?;;2;1 P
for admission to the course for dispensary a.fl:tcndants, w1.th thg Locaif(,m:;ic; cpmse
nating the person it wants to get this training and_.paymg his f’ees] ;}; lt; (?entrt;
The Public Health Inspector or Health Overseer assxgngd to a Rurd] Afga e
has completed a three-year training murse_aﬁf:r receiving ﬁhe We:st. c;lcm:i § I-
(lertificate. This official is responsible for §a:{;tauon inthe widest sense: 1; ufi_eh rspogzt:
Iatrines, markets, drainage, housing (building pta._ns), ar_xd.water supply. ’ ey ?ﬂ e
glve smalipox vaccinations. Because they prosecute .peopic V\ih@ havc}unt;c;;n c;o c;{;
pounds, there is a tendency to regard them as'samta:y- pohcemfm, n; . m},; thé
an attempt has been made to train these officials' on the teachmgfm;{ eral sl
policing side. One or two midwives {Gra,de' 2) ‘co‘mplete the:-. staff o a.d uz <
Centre, Tn 1964, no additional Grade 2 mdvf_i}zcs were: E;emg_*{:rgme Faz bt
this category were being brought in f’o;} an addmgiali;;ia; :é‘:;a:}t:;;:% : ; sl?auidgtake

inine. they are called Community Nurses, an ou <

E': 1?é:egr;st 350 in young children and in the fan;ily as a whole. Af:; rezg;;ziyﬂ?s

further training, the nurses are sent to the .la;gxer health c:entres. ks e’l‘l 5 .

giving extra training is that they do mot then want to stay in a small village.

Hospitals and Health Centres in the Ihadan Area

In 1964, the University College Hospital associated with the Medical School of the
University of Ibadan, an outstanding modern feaching hospital, had 500 beds and
treated 30,000 new patients annually. The majority of the patients ars treated in the
General Out-patient clinic. Difficult cases are referred to specialist clinics, and acute
emergency cases are sent to the wards for admission. A UCH patient has a choice of a
“Buropean™ or a “Nigerian” menu, with decisions being based on food habits and
cost. A patient who requires special food is required to follow a prescribed diet.

In 1964, Adegyo Hospital was a 250-bed hospital with a staff of twenty-sis
doctors, eighteen nursing sisters, and 186 nurscs. Several hundred general out-patients
are cared for daily at Adegyo, including a large and approximately equal number of’
children and of ante-natal patients. The hospital provides food for children, paupers ‘
and those on special or high protein diets; relatives bring food to the other patients
at 6:30, 12;00 and 5:00 o’clock, Ideally, staff members said, the hospital would feed
all patients. :

Jeriche Nursing Home, a general hospital operated by the government mainty for
senior civil servants and their wives and children, has thirty beds. These government
officers do not pay for services received at this hospital. Some persons who are not
civil servants come as private patients and pay for all services. In 1964, about five-
sixths of the patients were civil servants or members of their families. Most types of

illness are treated at Jericho Nursing Home, but when facilities are lacking, cases are
veferred to UCH, for example, ear, nose and throat conditions. '

Jericho Chest Clinic, a government clinic for tuberculosis, has twenty beds—ten for
males and ten for females, but most of the patients are out-patients. :
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e . i i ! E 't T ' b syt ;i N 2
.I:lg.ht physicians associated with the University of Ibadan Medical School (fiy g&f:;r:,ayrdondxtlons P S o st o Lt

Not far from the Ikire Health Centre, a maternity centre is located, Its staff consisted
SN " ; _ of one midwife (Grade 1), one midwife (Grade 2), and a dispensary attendant. The
:un‘ng ien;ed}cs‘ The view of tpese doctors was that'.at the larger health centre: work of this centre was described as “ante-natal care, deliveries, and infant welfare”.
1€r€ may be a good deal of public hﬁfﬁith work, depending largely on the outlook g In 1964, deliveries were running about 34 per month. A “booked” patient paid one
the Medical Ofﬁcer and the Health Sister (Public Health Nurse and Midwife), In thes naira for ante-natal care, 50 kobo for delivery, and 5 kobo per night for a bed, while
centres, there is a larger range of immunization procedures, especially diphtheria an “unbooked” patient ,paid one naira for défivery £ :
tetanus, and whooping cough; health teaching to expectant mothers and to mother A small dispensary, known as an Ibadan Bast ‘Council Maternity centre, was
of young children ; and some instruction on family food preparation and on budgeting apencd in Lalupon i1; September, 1964, This centre was staffed by two mid;vives
g\e‘z:';’ d;?ftrt: ]PH: IUC}': Stifff" Hgm%ﬁf: the P“ﬂijlif health work doniy in the (Grade 2) and a dispensary attendant who came two days a week to mix medicine
| 515 “close to nl”, Smallpox vaccinations are given and some pre-natal for the use of the midwives. This attendant did not prescribe for or treat patients.
work is ilonc, but not much more thgn that. A medical professor said that the healt The hours for this dispensary were 7:30 a.m. to 2:30 p.am., bﬁt patients could receive
cennt'(.:'s ”m}: supp(?;cd I:io d 0 prevent:.ve _medlcme, _but‘ actually most of their work | emergency treatment at any time. With the exception of minor complaints, it was not
ot .We i eat - ut:e‘ th{s emphasis in part to H at}e;}t dem'an_d am} partly to the expected that adult cases would be treated at this centre. If a patient needed the
f:act that curauve. medicine is more spectacular. Expressing a similar view, a Medical services of a dispensary attendant, he was sent to Egbeda (11 kan.), Ivana-Ore (8 km.)
School lecturer f:ited an exmp)le gf a centre known to him where there had been ng or Oyedeji (13 km.). More serious cases were sent to Adeoyo ’E{ospjtal or to the
clean-up campaign, no immunization, and no drives for the disposal of waste. Twa University College Hospital. During the first two weeks of November 1964, this
UCH staff members, onea Nrgengn and the other an expatriate who were interviewed Birire handled 49 aﬂm.nami cases and 55 children’s cases (mainly “cough”, fever,
together, agrecd that “lip service is paid to preventive medicine in the public health and diarrhoea). Four patients had been delivered there in the two months since the
centresf but_mz)st otﬂ” t_he work is cunratwe”. Another expatriate doctor expressed a vig B o e .T};e itniE St HigE we et M o oy O fit P
alton, giver. by physllcx.ans‘ and pubhc-h_eajrh personnel in developing countries, namelyg delivery (142 16) telling them that labour pains often come at night when they cannot
that when a child is ill, its fother will not listen fo propaganda about malnutrition come to the-disx,nensary. According to these midwives, ordinarily a woman delivers
or OU’{ET health matlers, and, likewise, when her children are not ill, it is difficult to her child alone, calling the traditional doctor only if there is some difficulty or if the
miereszi a mqth;:;m pre{;ennvc meas:;res. :}Ll;_s :physzc:au said that there is less emphasi ] placenta does ;'aot appear. At that time, women were more Wiliing to bring their
everywiere in the world on preventive medicine than on curative medicine and that : 4 ’ i
one should not expect a degree of sophistication in a developing l::lountry tgaf clf:: ; T 0 T edmeiling asme dagh be o
not exist at home (United Kingdom).
At the Ikire Health Centre, visited on 21 November 1964, the staff consisted of 4.
resident physician, a Sister or Senior Nurse, two Conununity Nurses, and two Mid-
wives (Grade 2). According to the Physician in charge of this Centre, 40 per cent of
the mothers in this area “go to the bush for delivery”, in part because their husbands
insist that they be delivered at home. This centre was trying a new procedure, that of
asking a patient to pay the delivery fee (42.50) charged there whether or notthe pat:'en
was delivered there. The ante-natal fee at this centre had been N1.05. This centre
had four beds for adults, but could take care of an additional four patients,
and four beds for children, Relatives brought food to patients, with the Sister checki g
only if the patient was malnowrished. Most ofthe cases at this centre were materm‘ty
cases, but there were some gynaecological cases, some first aid, and some children were
being treated for kwashiorkor (serious protein deficiency). A rather extensive pProgra rl:
was being conducted on the preventive side, including well-baby clinics, instruc
tionin preventive medicine for mothers when staff members treated their children,
talks in schools, and health posters, In 1964, the Sister N urse devoted a total of
about one day a week to home visits. (The centre had a small car, given by UNI-
CEF, for home visiting.) The Health Overseer attached to the centre inspected local

sis in the public health centers was but on preventing illness or on introducing moden

New Emphases and Programmes at the Medical School, University of thadan

Nwokolo has summarized some of the recent developments in Faculty of Medicine
programs at the University of Ibadan. In 1963, when the university became autono-
mous, one of the first actions taken by the Board of the Faculty of Medicine was the
alteration of the syllabus for the Bachelor of Medicine degree *...in such a way as
to bring a new emphasis to bear on those disease processes and situations which are
peculiar to Nigeria.” This meant placing greater emphasis on Preventive and Social
Medicine than had been provided for in the Lonidon M.B. syllabus, The new curricu-
lum requires & two months’ clerkship in a rural area for every student. 25 Since children
constitute approximately half of the Nigerian population and more than 60 per
cent of hospital attendances, the new curriculum increased the time allocated to
Paediatrics, and, as is the case of Preventive and Social Medicine, a separate exam-
mination in Paediatrics has been instituted in order to emphasize the subject, In the
new scheme of postgraduate specialist training, “. . .the Faculty of Medicine seeks
to inculeate an intimate knowledge of local conditions while maintaining its grip
on the universally accepted principles of Medicine.” In research, as in teaching,
the disease processes peculiar to the Nigerian environment are emphasized in Internal
Medicine, Obstetrics and Gynaecology, Ophthalmology, Pathology, Paediatrics,
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iahartn;ac«:‘iosy, Psychiatry, ;}nd Angtolmy. An important development is the establish-
: ‘x;, y four ‘dep-arm:ents of the University Medical School of outposts in villages
in Western Nigeria. In cach case, the department “undertakes much of the medical
day-to-day care of the wua‘m in exchange for the opportunity to study their dise::e
patterns, the growth trends in their children, the behaviour and progress of their
pregnant women, the eccentricities and aberrations of their Junatics,”26

A Pilot Experiment in Community Psychiatry

In October, 1954, two projects were started by Dr .
ober, s T. Adeoye Lambo, Profess
ﬁ‘?sycl}mtn; and Head of the De‘partment of Psychiatry at the Medical Scho:ac?!r
Iniversity of Ibadan, at Aro, a village near the city of Abeokuta, about iner,
kilometres north of Lagos. ’ e

The first phase was the adoption of a day-hospi
125€ ¢ 3 y-hospital scheme. . . 5 3
1trfca,tl"m:nt within the framework of the comm'uniti; was basle-:r:jb on ‘fg: ubfehg?n?oﬁ rt
"_“'5" zrﬁq:twna.l villages. On to these four villages, we grafted our t};erapeutic
unit, which could accommodate 200 to 300 patients. The normal population
comprised Yoruba tribesmen and their extended-families, the majority of whom
:rere ?m‘f‘a‘.‘t farmers, fishermen, and local craftsmen, The four villages surround
central institution-Aro. Hospital-a most modern 200-bed mental hospital
}r;ithaall t? z;_wtgem faclrjhtles for treatment and research K
was part of the regulation leading to admission to the tre
A 1tion § atmy g
Rattgntbsho;:ld be accompanied by at least one member of the faﬁ?l&nﬁgtﬁi‘:rh
:Sce ;. nrxo:oc:ﬂemil a:n_zu w}m should be able to cook for him, wash his clothes.
%‘igemoon, & ospiial for treatment in the morning and collect him in the
is first phase went on for two years. Patients and thei il
s ; ) years. d their families, as w 5
o;in naﬁrxy wllagers, were regularly mvited to attend church services, films str‘:xg?ti?)t
En pagtaist’ ; eri::g;gs}, ;nddsgmgi fut?]ctlgns in the hospital itsclf. One of the most
earned during the first phase of the experiment i
it:«;n'n_:] of treatment provided the best and the most eﬁecti\i way of 132;;12 m\atr?t]g
;E:m y attitudes towards patients from the beginning of treatment %
ca:c second pt}xlasc of our experiment took the form of compr-‘ehen'si\;e village-
fas i,e:;ﬁ:’ dt : ;"ng s;lagix;l gﬁgggedmg (ilf the ﬁés&t phase. All treatment facilities
Hlages, and, in addition, we have now taken ful
responsibility for health administration, m ¢ i R
health of these villagss, in full collaboration with the villag ane; &nd_ public
gine he;ﬂg‘lc planning it borat:ggt with the village elders, who serve on
e of the most unusual features of our pattern of care f. ifl §
" . . t
gi:ag;?: nlcsi uim!l"a uno;'thodox crl;gab?ration with. the tmdiﬁo?z;l t;;;}leiﬂmﬁyﬁfrl Ei
Mg ave for a number of years made use of the services of Afri
Mgcll: doctors’, especially selected for epidemiological work and oihe(r’ ag?:g?m
social psychiatry (for example, a community attitude survey). . .27 i

o Indaddt:ﬁn to other services, three of these traditional healers have assisted in
2 1‘:0 ;;y;e g t}}; cﬁ:é?} _wgrl;, dollng' some psychotherapy on their own with those
snﬁ% psychoneuroses a.n anxiety states, Often in such cases, rituals and sacrifices
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Differing Points of View on the Use of Traditional Healers

A number of physicians who are concerned about medicine in developing countries
have expressed doubts about the encouragement of traditional healing practices.

Kiev coraments:

The fact that treatment is culturally based and directed at the alleviation of
drugs may in fact do dctual harm. The use of amulets or suggestive, abreactive,
and dissociative experiences, although it may cause no direct harm, may do
indirect harm by delaying the use of prompt and effective modern treatment.?®

Margetts writes:

It has been suggested that traditional medicine men and healers do some good,
usually by manner of strong positive suggestion based on faith or fear. They
probably do more harm than good. There seemslittle rationaleto fit traditional
healing into a mental health programme in this day in Africa. There is no need
for it...One must differentiate spiritual, suggestive, dancing, and abreactive
healing. . from the primitive medicine man as the dokita of Nigeria or the
mganga of the Swalili-speaking tribes in the East. While there might be some
rationale in accepting, with caution, the purely psychological type of healer,
there are many pitfalls if modern emerging countries encourage him, and real
dangers if they promote the native medicine man who uses material substances

or cutting procedures.?®

According to Prince:

It seems clear that there is no good reason to encourage indigenous healing
practices for physical illness in any culture. Western diagnostic technique and
Western pharmacological and surgical knowledge far outstrip every other known
system of medicine. In addition, Western practices are universally applicable
they are not culture-bound. Psychological medicine is different, however, in 2
number of ways. Western psychiatric techniques are not in my opinien demons-
trably superior to many indigenous Yoruba practices. I feel that investigation of
the indigenous psychiatry of other groups will lead to the same conclusion.
Psychotherapeutic techniques fit with the cultures in which they have developed
and cannot cross cultural boundaries so successfully as can physical therapies. . .

~ Psychiatric ills are not so pressing a public health problem as are many physical
ills. They are not killers. The limited resources of underdeveloped countries
must be devoted first to such major health problems as malnutrition, infections
diseases, and parasitic infectations. This consideration conpled with the other
two make it clear that the mental health programs of underdeveloped countries
should make the fullest use of indigenous psychiatric facilities,30

Dr Lambo does not advocate extensive training for traditional healers, but he
favours working with selected individuals during the interim period while the number
of psychiatrists is inadequate to meet the needs of the population.? He and other
physicians with whom we talked oppose setting up institutes of traditional medicine
along the lines of those established in mainland China and in India.32 These institutes
have greatinfluence and have entrenched the questionable as well as the useful features
of traditional medicine in those countries. e -
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ATTITUDES TOWARD THE RETENTION OF TRADITIONAL CUSTOMS

Thg positions taken on the retention of traditional customs, like those
at;tenuon of traditional Teligions and on the inability of modern médicint:j:;ncs;let:ﬁ
illnesses, mmdxcapve of importantattitudes of ordinary peoplein the changingsitua-
tion m'Wg:stem Nigeria. Table 24 shows the association between place of residence
and attitude tq‘ward the retention of traditional customs, defined here as dress, food
:;‘mde of greeting, polygyny, and tribal marks (facial scarification). Informa;nts u;
Ijaj;ye, vl{here persons under 30 constituted only 4 per cent of the sample, are overwhel-
mingly in favour of retaining traditional custoras. In the Village of Lalupon, 72 per
cent said they l?elieved it was a good idea to retain traditional customs as co;npafed
with 7 per cent in Ibadan. Both in Lalupon and in the city, those under 30 constituted
approximately one-third of the samples, For the sample as a whole, there is g strong
relationship between age and retention of traditional customs; Under 30, 22 per cent;
:30—49, 56 per cent; 50 and over, 70 per cent (X2 = 4] 43, P < .100,d.f., 4)’. The wamet;
in the total sample favour the retention of traditional customs to a greater extent than
do the men (62 per cent versus 48 per cent, but this association is significant only at
the .20 fevel). A smaller proportion of informants from monogamous families €46 per
ce‘nt) than from families where there are two wives (72 per cent) or three or moré
wives (100 per cent) favour the retention of traditional customs (X2 =125.03,P< .00
d.f., 4). Of those who have not gone to school, 63 per cent wish to keep tfraditionai
customs compared with 36 per cent who have gone to school (X% = 19.553, P < .001
q.f., 2). On present religion, 93 per cent of the drisd worshippers prefer to retain tr.édi:
tional customs, compared with 51 per cent of the Muslims and 41 per cent of the
Christians (X2 = 13.818, P < .01, d.f, 4). '

© TABLE 24

PLACE OF RESIDENCE AND ATTITUDE TOWARD RETENTION OF TRADITIONAL
CUSTOMS OF 260 YORUBA, IBADAN AREA, 1064

Residence
Refention of Traditional
Customs fjave  Lalupon  Ibadan Total
Good Idea Retain Customs ; 80 72 7 49
Keep Some; Drop Some § 27 93 49
" Drop B ey 1 0 1

Total (%) 100 160 1
: (54 (109 (1?33 (233)

X? = 147597, P < .001, 4.1, 4.

SCHOOLING DESIRED FOR OWN CHILDREN

Edi_mtioﬁ in one of the strongest influences in social change in south-western Ni geria.
f\s is the case in most of sub-Saharan Africa, Nigerian parents are intensely interested
n the education of their children. Half of the 179 rank-and-file informants (78 of
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our 272 informants were unmarried) who replied to our question concerning the
schoeling of their children said that none had gone beyond primary school. (Some
of the children of these informants were still of primary school age.) Table 25 indicates
that none of the children of the responding informants had up to that time attended
college or a university and that only 7 per cent had close kinsmen who had attended an
Institution of higher learning. Nineteen per cent of 202 informants said they desired
college or university training for their children, and an additional 36 per cent want
their children to go as far as possible with their schooling. By the latter statement
theseinformants meant the earning of the highest degree it is possible to obtainin one’s
field of interest. Only ene of these informants wants his children to have no training
beyond primary school, and only seven favoured secondary modern education for
their children.

TABLE 25
SCHOOLING DESIRED FOR OWN CHILDREN, I8ADAN AREA, 1964
Highest Schooling Highest Sehooling Schooling
Attained thus far by Attained thus far Desired for
any of Your Children by Close Kin Own Children
Primary Only 51 13 1
Secondary Modern 15 16 4
Secondary Grammar 7 5 19
College or University 0 7 26
Postgraduate School ] 8 1
Trade or Technical School 0 [ 10
As far as Possible 2 15 36
Other 25 0 ; 4
Total (%) 100 100 : 101
(179) (173 (202)
- SUMMARY

The trends away from traditional religion, medicine, and customs, as well as the
strong interest in education beyond primary school for one’s children are indications
of changes that are occurring throughout Yoruba society and eulture.? Although
thers has been no stampede away from Yoruba beliefs and practices, changes are
being made continuously, and, in sonte cases, rapidly. Our findings show that ordinary
Yoruba have not found everything Western more desirable than Yoruba ways. Eurc-
pean, African, American, and other ways are being accepted, rejected, modified,
and combined in the light of past experiences, present conditions, group pressures, and
personal tastes. Cultural nationalism is the counterpat of political natiomalism.
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the point of view of the worshippers to purely b R
i R. Bascom, “The Sociclogical Role of the Yoruba -Group, me .
ey Aol Ao, sty 1963 . st Mo Wil (e
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NOTES

* Part of this section of Chapter VI were published in G, E. Simpson, “Religious Changes
in  South-Western Migeria,” Anrkmpalaiical Quarrerly, April, 1970, pp.  79-92.

' E. Bolaji Idown, Olodumare: God in Yory a Belief, Frederick A. Praeger, Inc., 1963, p. 215

% Peter C, Lleyd, “The Yoruba of Nigeria,” in James L. Gibbs, Ir.,, Peoples of Africa, Holt
Rinehart, and Winston, Inc,, 1963, p. 574

3 Idowuy, op, cit., p. 210. )

% In 1950, William B. Schwab (“The Growth and Conflict of Religion in a Modern Yoruba
Community,” ZAIRE, 6 (1952), pp. 829-835) found that cults maintained by segments of
the community in Oshogbo, and these were in the majority, had become ineffectual and had
few followers but that the small number of cults which had significance for the entire community
had taken on additional form and new impeortance. For example, the Qsun cult, the paramount
cult and the one associated with the founding of the town, had fost fnost of its religious chara~
cler for the majority of the people and had assumed & secular role. The religious ritual had
been retained, but it had been supplemented by secular activities. In 1950 the traditional Osun
festival was primarily a commemoration of the founding of the city and was celebrated by
Muslims and Christians as well as by the wraditional religionists, A noteworthy development
of the past decade is the active part which Suzanne Wenger, a German expatriate artist, has

played in stimulating interest in traditicnal ceremonies in the Oshogbo area. A devotee herself

of several of the Yoruba deities, Miss Wenger has helped to restore the main shrine area near

the city. She and her Nigerian associates have cast a number of modern concrete sculptures of
leading deities, and she participates in several of the annual rituals, the most notable of which
is the ceremony for Osun. It would be interesting to know to what extent her own views have
accasioned a re-interpretation of old beliefs and whether the renewed interest in Oshogbo
in the annual ceremony for Qsun has reinstated some of the religious aspects which, according
to Schwab, bad largely disappeared in 1850. Some indication of Suzanne Wenger's influence
on Yoruba religion in Oshogbo is given in Ulli Beier, Contemporary Art in Africa, New York
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Number.............Date of interview

YORUBA RELIGION AND MEDICINE IN IBADAN

VILLAGERS AND URBAN DWELLERS

APPENDIX A
Forms Used in This Study

Interviewer,

Village name. :
1. Full name of respondent
2. Tribe and subitribe,
3. Sex
3a. Language spoken:

a.  Self:

b, Wife or hushand:

c. other:

d.  Father:
4, Age

4, Respondent's statement:

b, Interviewer's estimate.
5. Marital status

a, Never married

b. - Currently married

If man: How many wives including those living with you and those living outside?__.
Ifwoman: How many co-wives including those living outsicde ?.

e. Other (3pecify),

3

8. What kind of work do you do?
a.  ‘What does your wife (wives) do?
b.  What does your husband do?
9.

il.

. How many children do you have?
In interviewing informants the various forms given here were used only as guides.

What different types of occupations do people have around here?

How much schooling have your children received?
How much schooling would you like your children to get?
‘What is the highest education any of you clase kin has received 7

Do you have any complaints (flinesses) right now (list)?.
What illnesses have eonfined you to bed in the past few vears?

12,

13,

14,

15,

16.
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TREATMENT
i kind of  Length of
Hiness When Hospital Home Treatment z_'ﬂrms
a.
b,
Has anyoneever operated onyou? Yes No

a. If“yes,” where?

b. If “yes”, what for?

c. Has anyone ever given you an injection? Yes.

No.

Do you go to a native doctor for treatment? '

a. How many times in the past two gears have you stayed
with a pative doctor for treatment

- e

b. How rnany times in the past two years have you prepared
your own native medicine?

¢. How many times in the past two years have you bought
native medicine? ‘

a.  How many times in the past two years have you faken
medicine for blood ?

b. Have you taken medicine for power?

N

Other things?

work you do?

In the past two years, has any ill health affected the amount of

1f yes, explain,

L6 (), AT R——
SOMEtMES. ..t

NEVBE. s aminsiissinesi

SOMEBHIMES. .. v emesssmss

NOVEL. o ccissmismsmminte

b3 (27 A ——
: Q_ﬁen.M.._..M..w..,...,..-"..n._
T T T——
o1 —
OBOML i icpsinsiimiommmmins
S OMEHNMNES i /

T
Often.,..“_.....,.;-mm..,, ..... s

R e

Ot v
SOMEHIMES.ococmrmmimamrmsenns

TNOVET ..o trsmemsismissssimre
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17. How much do you worry ? Often o SOMEtimes Never,
What do you worry about? :
18, Do any of these worries make you physically ill? & B e,
b. Bomstimes............cn,
9. Do you ever hear or ses spirits or other things ? B OMsacse o
If “yes,” what are they? b, Sometimes.........
c. Nevar“w
20. Do you think anyone is using “juju” on you? . é. D!len_" —_—
If “yes,”” how? Sometimes. ...
B BRI csssis i
21, Do you think you are troubled by witchcraft? TR 01 R Y
b Sometimes................ 23.
T 1 S
22 e Haveyouever gonetoa dispensary for treatment of an illness? Yes........... No......
L. If yes, for what illness(es)?
2. How many visits have you made to a dispensary ¥
3. Did the treatment(s) cure you? Yes No 24,
4. I youbecome ill in the future would you go to a dispensary 7 Yes, No
5. f yes, for what illnesses?
b. Have you ever gone to a hospital for treatment of an illness?  Yes No
1. Hyes, for what illness(es)?
2. How many visits have you made to a hospital ?..
3. Did the treatment(s) cure you? Yes No,
4. I you become ill in the future, would you gotoahopsital? Yes No.
5. If yes, for what illness(es)? :
¢. Did the doctors at the dispensary show a friendly interest in you? 2.
d, gf&e?he dmtlors at theql?ospm:sw a friendly intemt inyou?
Often Sometimes
e. Did the nurses at the dispensary show a fnendiy mterest inyou?
A gﬁmthe nurses at fhs:g‘:;;ﬁ:? show a friendly mterest inyou? .
Often BOMEHMES....rrn INEVET, 2.
8. lé)ég fmuyhav? :o I:r:bn {tip) the attendauks at the dispensary in order to get medical atten-
h. 1‘25 you have to bg'ge (tip) the attendants at the hospital in order to get medical attention ?
217,

i

m
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Did you have to wait a long time before you were given attention at the dispensary?
Yes, No

Did you have to wait a long time before you were given attention at 1l:e hospital? Yes.....

Mo
When ycm are sencmsly ill, what do you try:

Home remedies. ..o

Traditional healer..............

Dioctor at dispensary........

Doctor in private practict........wu .

o] y ; d
Which do you try first .last
Which illnesses do you think modern medicing will never be able t0 CUre Lo wimmimsiminines

Do you purchase remedies for illness or misfortune at the drugstore (chemist’s)?
(If yes) Tlnesses or Misfortunes Remedies

(@
]
What do you think the causes of illnesses 4, b, ¢, d, e (in No. 23) are?
Name of Illuess Causes of Iilness ' Remedies
(a)
)
(c)
1G]
)]
How serious (dangerous) do you think these illnems are? _ ‘
(a) ﬁo: serious. serious, very serious
&) A0t SEriOUS... serious. very setious
(o) not serious serious very “ﬂ.ws
()] not serious serious very serious
(e} not serious.. serious.. very serious

(@) It this village the place where yon were born? Yes

(b)) Where were you born?

{a) Have you ever lived in a large city?

1f“no,"” thenask:

(District and region as well as village naroe).
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28,

29

30,

.

32,

33,
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) IF “yes™, what city or cities 7.

(¢) How long? (Give number of years)

(@) Have you ever been to schoal? Yes, No

(&) If yes, kind of school (one or more)
Elementary Only

Oxdinary.

Modern Grammar

Koranic.

Other {e.g., lessons)

(¢) If public, highest grade completed.

If Koranic, how many Esut did you read ?

(d) Can you read: Yoruba? English.
Other languages

{a) What is your religion now?
Christian?, e OFga DY B

..Other (specify)

(6) If Christian or Muslim, ask if also Oriza: Yes No.

() Have you ever been possessed?  Yes, No

{d) For which Orisa does your lineage hold annual ceremonies?

{e) Which other annual ceremonies do you attend (in order of importance) ..o

* Residents of villages only, For residents of Ibadan add the word “before” at end of question
{4) What are your lineage Origd?
() Do you worship them?
(e} (Ifno) Do you contribute to the worshipping?
(d) (If yes) In what way?
Which Orisd do you worship besides those of your lineaga?

How acquired (explain
Name of Orisa dotine oo for infertlliy, How worshipped?

for success)?

1

2.

a,

Are any of these more important than the others? ?

Which?, ; : Why?

Is there a village deity here?

36.

37.

8.

39,
40.

41.

11
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(If yes) Name........

When isthe annual ceremony for this deity 7

Are there any special taboos in connection with this Orisd? '

(if yes) What are they 7.
Do you belong to any cult groups ?.....mee.
{1f yes) Which?.
Do you consult a diviner? Yes No

et Mslien.  HVEREE s T AT i

Babalawo. ...

{a) What kind of magical protection do you use?

(b) What does it protect you against?

2o you now belong to any of the following?

Catholic
Anglican Jehovah's Witness
Methodist Seventh Day Adventist
Baptist . Aladura {give name)

Other

Where do you attend wotship services?

(If a Christian) About how often do you attend worship services in your church?

1. One a year

About once a month

About once a week

R

Twice or more weekly.

(If a Muslim) Do you pray regularly?
Do you observe the full fast?

Do you attend (weekly) Jumat prayers regularly ...
Do you now held or have you held any special offices in your church or mosque? Yes.....oo.
No.
(If vyes) What offices?

Were you born into this religion?

Religion

(list chronologicatly) What Reason

Age When Joined
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44. (@) Do you think it is a good idea for people to keep up native customs ?
Yes. No

13.  Bsh
() What are the personal characteristics of Bet?

{5 Can you explain?

{c) What about native religion?
(@) Can you explain?

() What are Egi's powers?

(¢} For what purposes does one use Bsu?

45, How do you think these things will change in Nigeria in the next few years? (d) Whereis Byt kept (¢.2., inside the house)?
Why? ;
(¢) 1s there anannual festival here for Be . i
TRADITIONAL CEREMONIAL LEADERS af yes), When.. _
Number Date of IHErVIEW. ..o Village NAME. oo (f) Can you give some verses said in praise of Bsa? et
1. Full Name of Respondent : (¢) Can you tell us anything else sbout Esi?
2. Tribe Subtribe ‘]4' Ogén
B B {a) What are the personal characteristics of Ogin?..
4. Ao (ReSpondent’sstatementy 0 S ; G
e (IHETVIEWED’S estimate) (b} Do people here take oaths and make covenants in the name of Ogin?

5. What kind of work do you do?.

: i il ywe are such oaths taken ..o
Yes Wb How are such

6. How many orisa are there?

7. Please give names of Origa known to you:

{¢) What happens if an oath is broken?.._ G : o

(d) For what other purposes do people here use Ogtin (e.g., ciroumeision, tribal marks, and

surgical operations, etc.)?.
8. Which are the most important and most powerful Origd?

(¢) What would be the consequence of failing to provide the annual festival for Lo L A

-

9a. Do people here carry on daily Orisd worship? Yes Mo
b, Of what does this worship consist?

(f) Canyou give some verses said in praise of Ogin?,
(¢) Can you tell us anything clse about Optin?

15, Sangb ' |
(@) ‘What are the persongl characteristics of S3n26 T o -
() What are Sangd’s powersT... i e

10.  Which Orisd do you worship?

11. Which Origé do you worship in annual festivals?

() In what ways does one use Sangd to avenge wrongs?......

12a. Are annual ceremonies given here for lineage Origd Yes _ No (d) For what other purposes does one use Sang6 7. oo o e e T
b. Areannual ceremonies given here for village Orisd? Yes No.

(¢) Can you give us some verses said in praise of $2ngd?

(If *Yes") which Origa?, (f) Can you tell us anything else about Sangd ...
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16,

i7.

18.

19,
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Sanpdnnd
(a} What are the personal characteristics of Sanpdnni?

(b) What are Sinpdnnd’s powers?

(¢} For what purposes does one use Sanpdnnd 7

(d} Is $anpdnnd’s shrine outside or inside the house or cornmunity?,

(¢) What other names (euphemisms) are used for Sanpdnnd 7
Why?.....

(f) Are any verses addressed to Sanpdund?

{g} Can you tell us anything else about Sanpdnna?....

Qlérun
(ay In what ways does Qlérun differ from the drid?

(&) What are Qlérun’s powers?,

{c) Is there a specific way of worshipping Qlérun?

Otédumare
(@) In what ways does Olddlumare differ from the drigd?

{b) What are Olodumarg’s powers?

{¢) Is there a specific way of worshipping Ol6diimare 7

(d) Are any verses addressed to Olddimaré?

Orsamild Ifs
(a) What are the personal characteristics of Qrinmila 7

(3) What is the relationship between Qrinmild and Ela?...

Between Qrinmila and Qsanyin?

(c) What are the powers of Qrinmila?

(d) Can you give us a short history of Qrinmila ?.

(¢) Can you give us verses in praise of Qrinmila ?

(f) Can you tell us anything else about Qriinmaila ?

13
57- What are the personal characteristies of B3 7,

(b) What are the powers of Bla?

(c) What is the relationship between BIA and Olédtimard?
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{d) Can you tell us anything else about BEla?
Qbatald

() What are the personal characteristics of Obatald (Origald)?

(5) What are Qbatdlds powers?

(&) 1s Qbdthld responsible for deformities in children ?

If yes, in what way?.

{d) Can you give us any verses said in praise of QbAtAIAT

(¢) Can you tell us anything clse about ObAtAlAT
Qsun

(5) What are the personal characteristics of Hsun?,

(b) Whatare {}sun’s powers?

(&) Can you give us a verse in praise of Osun?

(d) Can you tell us anything else about Qsun?
Qsanyin

(a) What are the personal characteristics of {sanyin?

(d) What are Qsanyln's powers?

(¢} For what purposes does one use {sanyin?

(d) Whereis Osanyin kept (e.g., inside the house) 2.

Why?

(e) Is there an annual festival here for Qsanyin?
If yes, when?

(f) Canyou givesmnewmssaidinpraisaofbsnny;m
(g) Can you tell us anything else about Osanyin?

Ord

{(g) What are the personal characteristics of Ord?

(k) What are Ord’s powers?

(d) For what purposes does one use Ord.
(d) Where is Ord kept?

Why?
{e) Is there an annual festival hered for Ord ?,

If yes, when?

{f) Can you give us some Verses said in praise of Ord?

(z) Can you telf us anything else about Ord?
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25,

26.

2%

28.

Okébadan
(a) What are the personal characteristics of Okébidan?

(b} What are. Okebadan’s powers?

{¢) Forwhat purposes does one use Okébadan?

(d) Where is Okebidan kept?

Why?.

{¢) Is there an annual festival for Okébadan?.

(f) Can you give us some verses said in praise of Okébadan?.

(g) Can you tell us anything ¢lse about Okébadan?
Annual ceremonial routines {typical sequence of events):

(@) Processions:

() Singing (hymns, etc.):
(c) Priase verses:

(d) Dancing:

(¢) Drumming:

(f) Spirit possession:
(g) Bacrifices (Offerings):
{f) Useof blood:

(i) Useofleaves:

(f) Useof water:

(k) Prayers: ;

() Musical instruments used (Drums (types of), rattles, gongs, bells, shakers, etc):

{m) Masks and costumes:
Shrines and Temples

(a) which deities have shrines near lakes, streams, or rivers?

4y Which deities have shrines in groves;?

() Do all deities have shrines in dwelling places?.

(d) Where are the shrines for the spirits of the ancestors found ?

Priesthood
(a) How does a lincage priest acquire his position ?

() Who performs the priest function for a ward (city only) 7.,

{¢) Do priests receive any training?....

{d) Ts a priest ever deposed

() Who leads the annual ceremony for the town origd 7.
How is he chosen?

(f) How does priest ascertain the will of his divinity?...
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(g) Distinguishing marks of a priest (e.g., clothes, beads et.)

(k) Taboos {(food, drink, seX, etg.) which priests must observe,

Soul

(1) What does gml mean?

(b)) What does gkén mean?

{¢) What does orf mean?

(¢) 1Is ipin the same as orf :

{£) Does orl also mean “double” (“partner)™ or “guardian angel”?
(f} 1ls iwin the same as ami?

(g} What does &jiji mean?

(k) What does gnikejl mean?

(i) Does one give offerings to his own ord?
To his parents” orf?

(j) What does ard prun mean?
(k) What does imglg mean?

What are the uses of dreams:
What are the uses of charms:
Witches:

(@) Who are they P :

(b) How does one become a witch?...

(¢) What are the powers of witches?..

(d) Who uses witches?....

(¢) How does one use withces ?

(f) Is there a witcheraft society ?

(g) Do men belong to the witcheraft society 7.

(%) How does the witcheraft society operateT il

() Can witches be recognized by physical appearance?

If yes, how? .

(j) Can witches be recognized by actions (behavior)?

M yes, how?.

Change
() Are present-

day priests lacking in kuowledge of cult beliefs and DPIACHOEES T

(5) Are shrines and temples in a state of neglect?
No.

Yes.

{¢) How have moral values changed in recent years T,
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(d) Does the Ogbbni Fraternity exist here? CHANGES IN YORUBA RELIGIONS AND MEDICINE 183
{¢) Is the Qrunmila cult undergoing reorganization ! . Treatment
- . Brcas® . Kind o th
(f) Do civil officials attend Yoruba rituals in these days? iness When Hospital Home mﬁﬂ‘ﬁfeﬂt of Iliness
34, Do Muslims and Christians (#) attend and (b) participate in traditional ceremonies?
a.
b.
11, Did anyone ever operate on you? Yes Ne.

a.  If*yes,” where?

TRADITIONAL HEALERS b » what for?
: . “yes,” what for e

Number Date of Interview . :
i VA B R . ’ £
1. Fall name of respondent IREgRR ) 12. Has anyone ever given you an injection? Yes No
. i i3, Do you treat yourself when ill?
2. Tribe AT BUbLOB. i s i
3. Bex Often........ . Sometimes Never.

_If “yes,” for which illnesses?

3a. Langsué;tge spoken
a. s
14. Do you go to other native doctors for the treatment of illnesses ?

b Wife:

c. Mother: -

4. Father: Often..... .o W Sometimes . Never
4. Age If “yes,” for which illnesses?

Have you ever gone to a dispensary for treatment of an illness ?,

15. a
b. For what illness(es) ?.-

a. Respondent’s statement

b, Interviewer's and interpreter’s estimate.....

5. Marital status ¢. How many visits have you made?
a, Never married
5 d. Have you every gone fo a hospital for treatment of an illness?
. Currently married
¢ J i e. For what illness(es)?
Ifman: How many wives includ = ..
with you and those hm‘;%é?ﬁg: 'lzwmg /. How many visits have you made?
If woman: How many co wives including those

fiving outside? ¢, Did the treatment (Medice. ... operation, , injection....

cure you?.

¢, Other (specify) ...

6. How many children do you have? h, I1fyou become ill in the future, will you go to a dispensary or to @ hospital . mcerricinsinion

i, (If yes) For what illnesses?

7. How much schooling have your children received?

j. Forwhat llnesses would you never go to a dispensary or a hospital?

What kinds of schooling do your children plan to get?
k. Do you ever advise any members of your family, friends, or clients to gotoa dispensary

What is the highest education any of your close kin has received 7
8.  What kind of work do you do? )
a. What does your wife (wives) d0%............
b, What does your husband do?

o to & hospital for the treatment of illnesses which YOU CRONOE CUIS Vo s

If yes, for which illnesses?

16. What kind of illnesses do you treat most frequently?..

9. Do you have any complaints (ilinesses) right now (list) 7

7. What do you think the causes and symptoms of illmesses a, b, ¢, d, &, (those mentioned in

10.  What ilinesses have confined you to bed in the past two vears? No. 16) are?
! [ are
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13,

20,
21.

23,

24.

25,

26.
21.
28.

&
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Narres _ o SYmproms Causes

d.

; 8

What methods and materials do you use in d:agnosmg iﬂn%ses? (Nare mcludo rituals as

well as individual treatment.)

a. Do you ever purchase materials at the drugstore (chemist’s) to use in the preparaﬁon
N |

of medicine for the treatment of illness or misforfune?  Yes

b, (If yes) What materials?...

¢, Can you give one or two examples of the way combine msaterials from the dmgsmrc

with your own materials to e medicine for the treatment of specific illness(es) or
mzst‘ormnee" i

During most weeks, how many hours do you devote to healing?

of types of illness and usual fee,

Can you give me some idea of the fees charged for each treatment of a sick person? Examples

Are fees governed by the income of the pationt 2,

Is the use of Oso medicne (for becoming
wealthy) increasing or decreasing?

What kinds of curse methods are used today ?

Do you “bless” mentally ill patients whcn dxschargmg them 7.

If ves, in what way ...

a. ‘What patterns ofmvomtaon {spirit of victim invoked, brought befare theoperator where

he is then damaged) are used today?
b What methods aré used to cure 2 soul damaged by invocation ?

Do many people believe in witches today? Yes ' No

What troubles do you think witches cause today?, .

What methods are used to defend oneself or one’s clients against witcheraft and against curse,
ineamatmn, and invocation

g. Is th:s village the pmoe whzre you were bom‘! Yes _ No..,

b, If “no” where were you bom7
(District, Region, Village)
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10. . Have you ever lived in a large city 7*
b, If “yes," what city or cities?

¢. How long? (give number of years).

* For residents of villages only; for residents of Ibadan add the word “*before” at end of question.

31. a. Have you ever been to school? Yes e Wa)
b, TIf*yes,” kind ofschool: OEMIBATY s ittt iss
B
- Others (8.8, ESSONSY. . conet ottt

If Ordinary, highest grade Completed ..o
1f Koranic, how mary Esit did you 18ad Do s :
.. Other Languages.......

¢. Canyouread: Yoruba English :
32, & What is your religion now? Christian Orisd enly“.
U CU I A AR—— (specify)_.u
b. 1F Christian or Muslim, ask if also Orisd Yes No
e, Do you become possessed?  Yes....ommmmmmrn Pl

d. For which origa does your lineage hold annual ceremonies ... mmnmn s s

e.  Which other annual ceremonies do you attend S
(in order of importance) ?

33, a. Whatare your lineage orisa

b. Do you worship them?

e. (If you) Do you contribute to the worshipping " o e

d. (If yes) Tn what way? — e s s

34.  Which drizd do you worship bw;des those of your Imcagc ?

How acquired (explain circum-
stances, e.g., durmg illness, for

fertility, for success)? How worshipped ?

MName of orlsa

P
2. (eic)
35, Areany of these drigd more important than the others7....
Which? R
WhY T e
36. Is there a village deity here?.
(If yes) Mame.

When is the annual ceremony for this deity ?
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38,

39.

41,

42.

43,

44,

45,
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Does your orisd impose any special taboos on you? Yes Mo,

(If yes) What are they?

Do you belong to any cult groups?
(1 yes) Which?

Do you now belong to any of the following ?

L1121«
Christian: :

Aftican Chieeh (UINRAY L uvmmmmasnms ‘Catholic

Anglican Jehovah's Witness...

Methodist T Seventh Day Adventist..

Baptist ) Aladura (ZIVe DAMEY....womencnsoneeriies |
Other..o,......... '

Where do you attend 'wm‘ship services ?
&
(If a Christian) About how often do you attend worship services in your church?
e i CHAGE 8@ YEAT

Two or 3 times a year

About once a month

e 0 BbOUE OBCE B Week

s AL Twice or more times weekly

Do you now hold or have you held any special offices in your church?

Yes No (If yes) What office 7.
Were you born into this religion ? .

Religion (list chronologically) When joined ‘What reason

a. Do youthinkitisa good idea for people to keep up native customs?

5. Can you explain?.

¢.  What about nativereligion?

d. Can you explain?

How do you think these will change in Nigeria in the next few years?
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PHYSICIANS AND MEDICAL SCIENTISTS

Are patients reluctant to give blood for examination? Why? o -
Are members of the family of a deceased person reluctant to give permission for 2 post-mortem?
Why? B . - . . -

1f requested, is the placenta given to the family of a patient to be disposed of in ritual fashion?
Are patients willing and able to follow instructions ? L X
How do you respond to patients who attribute their illpesses to sorcery, evil spirits, the orisa, or
the witches? " o .
Do dispensaries and health centers maintained by the government emphasize the preven

or the curing of illnesses? o

Other aspects of the practice of scientific medicine in Nigeria.
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- APPENDIX B
ADDITIONAL TABLES,
TOUCTABLE 26
" PLACE OF RESIDENCE OF 272 YORUBA MEN AND WOMEN, IBADAN AREA, 1564
. ‘ ; : K_Résidg»cs

Sex Ljaye Lalupon Ibadan If'draf.

Male g o 9 88
Female -y 6 8 12
Total (%) 100 100 100 100

. (54) {108) (110) Q1)
X% < 26,881, P < 001, d.f, 2.
TABLE 27
PLACE OF RESIDENCE AND AGE OF 272 YORUBA, IBADAN AREA, 1964
Residence
Age Ijaye Lalupon Ibadan Total
Under 30 4 33 36 29
3049 YY) 44 50 46
50 54 22 14 25
Total (%) 100 99 100 100
(54) (108) (110) 272)

X2<39.204, P <. 001, 5, d.f, 4.

TABLE 28

PLACE OF RESIDENCE AND MARITAL STATUS OF 27C YORUBA, IBADAN AREA, 1064

Residence
Marital Status Ljaye Lalupon Ibadan Total
Never Married . 6 33 35 29
Married 85 62 64 67
Divorced, Widowed, Other 9 3 1 3
Total (%) 160 100 100 100
(34) (106) (110) (270)

X% < 23.856, P <001, df, 4.
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TABLE 29

PLACE OF RESIDENCE AND NUMBER OF WIVES OF 172 MARRIED YORUBA,
IBADAN AREA, 1964

. Residence
Number of Wives faye Lalupon Ibadan Total
One Wife 51 50 88 &5
Two Wives 27 39 12 26
Three or more wives 22 11 0 g
Total (5%) 100 - 100 1060 100
(41 (64) (61 172)

X2 < 31,792, F <.001. 4.1, 4.

TABLE 30

AGE AND MARITAL STATUS OF 270 YORUBA, IBADAN AREA, 1964

. Age

Marial Status Under 30 30-49 30 and Over - Tatal
Never Married 76 15 1 29
Married 23 - 84 88 67
Divorced, Widowed, Other 1 | . 10 i
Total (% 106 100 9% 9

a 78) 125 &7 (270)

Xz < 129.09, P< 001, _d.f‘.. 4,
 TABLE 31

AGE AND NUMBER OF WIVES OF 172 MARRIED YORUBA, IBADAN AREA 1964

Age
Number of Wives Under 30 30-43 50 and Over  Totaf
One Wife ' 93 70 a3 65
Two Wives 7 23 36 26
Three or More Wives o 7w 16 9
Total (%) 100 160 100 100
(§5)] (161} 56 am

X2 < 1412, P< 01,df, 4.
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TABLE 32

PLACE OF RESIDENCE AND NUMBER OF CHILDREN OF 181 MARRIED YORUBA

IBADAN AREA, 1064

Residence
Number of Children laye Lalupon
i-2 21 42
34 38 36
5 and Over 40 o)
Total (50 93 100
“n (69)

X2 < 36.646, P <.001,d.1, 12.

Ibadan

52
40
8

100
(65)

lbadan

8
4
48
8
5
10
16

Total
40
kL
22

100
(181)

Total
4

2

34
14
24

9

13

TABLE 33
PLACE OF RESIDENCE AND OCCUPATION OF 272 YORUBA, IBADAN AREA, 1964

Residence
Ocenpation Haye Lalupon
Teacher 0 1
Clerk 0 1
Artisan 6 -3
Trading 30 13
Farming 56 27
Other 9 8
Unemployed 0 17
Total (30 101 100

(54) (108)

X2 = 92.809, P < 001, df, 12,

99
(110)

100
(272)
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SCHOOL ATTENDANCE AND OCCUPATION OF 267 YORUBA, IBADAN AREA, 1964

TABLE 34

School Attendance
Qecupation Not gone to School
Teacher 0
Clerk 0
Artisan 34
Trading 16
Farming 39
Other 6
Unemployed 4
Total (%) (1;9(9)5

X2 = 64.714, P < 001, 41, 6.

Gone to School Total

8 4

4 2

3 33

12 15

8 24

12 9

24 13

99 100
(12 (267)

1badan Total

TABLE 35
PLACE OF RESIDENCE AND RELIGION NOW OF 271 YORUBA, IBADAN AREA, 1964
Residence
Religion Now Tjaye Lalupon
Orisa only: Muslim-
Origd; Christian-Orisa 17 4
Muslim only . 79
Christian only 46 18
oo

X2 = 48.552, P < 001, d.f, 4.

1 5

50 59
50 36
101 100
{109y - @D

30 and Over  Total

TABLE 36
AGE AND RELIGION NOW OF 271 YORUBA, IBADAN AREA, 1964
Age
Religion Now Under 30 30-49
Oriya only; Muslim-
O’risd'; Cheristian-Orisd 0 )
Muslim only 49 66
Christian only 5t 32
Total (%) 100 100
: an (126)

X2 = 30.59, P < .001, d.T, 4.

16 5
56 59
28 35
160 100
(68) 271}
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"TABLE. 37
SEX AND RELIGION NOW OF 271 YORUBA, IBADAN AREA, 1964
Sex
Religion Now Male - Female Total
Orisé only; Muslim- .
Orisd; Christian-Origa 3 21 5
Muslim only 63 2 59
Christian only 34 55 36
Total (%) 100 100 100
(238) (33) 211)

X2 = 29.831, P < 001, d.f, 12.

TABLE 38

SEX AND CONSULTATIONS WITH DIVINERS OF 260 YORUBA, IBADAN AREA, I064

Sex
Consultations with Diviners = Male Female Total
Consults diviners 36 o2 a5
Dioes not consult diviners. = 64 72 65
Total (%) 100 - 1000 100
(228) - (32) (260)

X2 = 84, P < .50, df, 1.

- TABLE 3%

EXPERIENCE WITH AND ATTITUDES TOWARD DISPENSARIES AND HOSPITALS
OF 272 YORUBA, IBADAN AREA, 1964

Experience with Hospitals and Dispensaries

Gone to Trearments Will Go Dispen- Gone to

Yes 25 18 - 4 10§ 58 40
No 72 2 15 41 4
WMo information 3 79 20 1 55
Total {20 180 99 100 100 99
: @7 Q1) @717 Q12 2712

. ) Trearments Will go Hospi-
Attituwzs  Dispensary Cure you  sary in Future Hospital ~ Cure you  tal ingFarweP

77
8
14

99
(2712)
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TABLE 40

ATTITUDES TOWARD PATIENTS OF DOCTORS AND NURSES IN DISPENSARTES AND
HOSPITALS ACCORDING TO PATIENTS, 272 YORUBA, IBADAN AREA, I 064

Attitudes of Doctors and Nurses toward Patients

Doctors af Doctors ot Nurses at Nurses at
Dispensary Hospital Take Dispensary Hospital Take
Take Friendly Friendly Inter- Take Friendly Friendly Inver-
Attitudes Interest in you rest in you Interest in you rest in you
Often 14 35 17 .35
Sometimes 4 10 4 10
Never 2 2 - S 3
" No Information 80 53 78
Total (%0 100 100 101 101
(272) (272). (272) 272)
TABLE 41

EXPERIENCE OF 272 YORUBA, IBADAN AREA, _1964, WITH BRIBING ATTENDANTS
AND WAITING FOR SERVICE AT DISPENSARIES AND HOSPITALS

Bribing Attendants and Waiting for Service

Have to Bribe Have to Bribe

Attendants at  Attendants at
Experience Dispensary Hospital to
to Get Medical Get Medical
Artention Attention
~ Yes _ Y i
Mo 21 - 48
. No information 79 53
Total, (%) 100 0
(272) 212)

Have to Waite  Have to Wait a
Long Time Before Long Time Before
You Were Given You Were Given

Attention At Attention At
Dispensary Hospital
4 4
0 36
% 60
100° 100
(272) 272)
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Concerning the status of Oledumaré, Idowu finds-
Yoruba theology emphasizes the unique status
of Olodumaré. He is supreme over all heaven,
acknowledged by all the divinities as the Head to
whom all authority and allegiance is due. He is
not one among many; not even Oledumaré-in-
council.’ His status of Supremacy is absolute.
Things happen when He approves; things do
. not come to pass if He disapproves. In worship,
~the Yoruba hold Him ultnnatcly First and Las 4
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