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CHAPTER FOUR

Orisa Osun

Yoruba Sacred Kingship and Civil Religi(m m ()wgbo, Nigeria

Jacob K. Olupona

R

Invocation

Alddékopd, Tam calling on vou

Hail My Beloved Mother Alddékoji

The Beloved onc from the town of Efon kit

Hail the Powerful Mother Alddékoj,

The descendent of the one who uses the crown made of brass
We travel to the town of Fiigho

w1

Where we visited the Ogivan (the Oba of Ejigho)
The one who dances with the jmgling brass
My wondrous Mother!
10 Who owns plenty of brass omaments in the town of Efon
She moves majestically in the deep water
Oh spiritt Mother from ljesaland
The land of the tough and brave people
Men who would hght to secure their wives
15 Fven to the point of killing themselves
Along with their wives if evervthing fails
Hail the great Mother Osim
Whose whole body is adorned with brass
She joins the Owi (1jesa Oba) to celebrate his festival
She shares ber holy day (Friday) with Shngd

I
fud

My conhdante

Shie watts at home to assist harren wouen to bear children
Osun has plenty of cool water 1o heal diseases

Dcath to the Tapa twarriors from the Northy

I-J
1

Osun surrounds her whole body with Edan
With the shining brass as 1 Lanlern at night,
She very guickly moves round the house
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To feteh her sword, ready for battle

Hail the Mother, (i).gnn (?)y)gho

My mother, the marvelous cook

My Mother who makes succulent fried bean pattic {dkard), bean
cake (olle), and com cakes (ekuru) as well

Those who refuse to hail iy Mother

Will be denied tastefn! bean cakes and corn cakes

My mather who provides bean cake for the Efon people

When my mother wakes up, she prepares foud for her bonsehold

My mother will then proceed to the kolanut stall

As she trades in kolanut,

She is also carrving her com to the mill to grind

At the same time she is also dving clothes (adire) by the sideway

There is no task v mother cannot do

She cven keeps a stable for rearing horses

My mother hives in the deep water

And vet sends errands to the hinterland

Alddékopi, my Oladimare (supreme Goddess)

Who turns a bad destiny (o) into a good one

Ostur has plenty of brass ornaments in her storage

(‘)nigim, Oroglingunndd,

The favorite wife of (:)n‘mmilz} {god of divination)

The owner of the indigo pigeon

In vivid colors of the ramnbo,

Herimage appears brightly dressed on the river bank

Alidékopn, the owner of the mortur made of brass

Osun fights for those she cares abont

Human beings (enivan) do not want us to eat from u china plate
{awo tdriganran)

()gi){311111é]é. do not allow the evil world {ave’ to change our good
fortune inte a bad one

Do not let the wicked persons avercome us

Once, <)§1111 was plucking medicinal leaves

Qsany‘m {herbal god of medicine) was also plucking his own leaves

Before (:)sanyin turns around,

Osun had taken Osanyin's leaves from the grinding stone

Only Osnn can mold my destiny (orf)

So that it becomes as strong as rock

qun f,);;ogho, I greet vou

Osogbo oroki emerges from afar off,

And the crowd in the market went wild with joy

The Oba's beloved water, do not forget me

Osun who stands on the hill

And beckons at the kolanut seller in the market to bring kolanu

Lidékoijtt stands on the river bridge

And calls the scller of honev in the market

She beckons at the paln wine seller 1o bring her wine

wd
3]

oh
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Phe palin wine sefls at an exorbitant price;
But myv mother does not buy overpriced goods
Phe mightv water is rushing past

tis flowing to eternity!

Introduction

In every Yorithd city, there is a major ()r‘:*:fl whose mvthistory, ritual, and sym-
bols are intricately linked to both ancient and modern-day care values, as well as
to the political and cultural lives of the Yorabd peaple of that particular city. In
the same vogue, the ideology and rituals of sacred kingship derive from this par-
ticular tradition hmmring this same Orisa. The Oha (king), on his ascent to the
throne, _adopts this Orisa as his own. Political kingship exists by the very presence
of the ()nsa religious tradition. In spite of the erghtcenth-century conversion to

Islam and the nineteenth-century conversion to Christianity, and in spite of the
infleences of modernity, under the f)ri!}é tradition, the Oba continues to define
the identitv of the Yortubd people. Surprisingls, this ancient paradigm has rele-
vance to the contemporary study of Yortihd religion because in the last ten years
there has been a veritable upsurge of what might he called, in Gerald Lawson’s
terms, “community=ship” (1995: 286) within the local context of towns and cities,
m contrast to “citizenship” in the larger context of the nation-state. The force
of “community-ship” derives from ethnogenesis, mythic narratives, svmbols. and
rituals that forge an identity for the people of these towns and the ancient city-
states in Yor(ibd-speaking areas and indeed throughout Nigeria. As Lawson re-
cently deseribed modern India, “the claims of community-ship” are at least as
strong and, in many contexts, are much stronger than the claim of - ‘citizenship.”

If “commumityship” describes a positive phenomenon (and 1 believe it does)
that highlights an essence of modern Indian social reality and of modern India’s
commitment to the well-being of all its communities, “communalism.” or the
sclhish and separatist efforts of a particular religious group to act in ways contrary
to the larger community and the nation, can be seen as the negation or tragic
distortion of “community-ship.” “Communalism” can be seen therefore as un-
civil religion, the opposite of India’s community-based civil religion.

In line with Lawson’s argument, [ propose that the recent development of
Yoriihd community-ship is anchored in ancient discourses of cultural identity and
()ma fraditions. Despite occasional disruptive moves arising from claims of com-
peting traditions, such as certain forms of Islam and Christianity, this specific
Orisa discourse offers the most compelling and strongest support for the develop-
ment and peaceful coexistence of traditions in modern Yoruihd societics. 'The
()ri§é tradition presents “an understanding of the | Yoriibd| communitics’ experi-
ence in the light of ultimate and universal realih ™ (Rouner 1986: 71).
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Osogho Identity and Community

T this essav, L use Owgbu the most significant (:)gm city, located 170 kilome-
ters from Lzlgm, a5 4 Ccase sindy to pursuc two central themes. it the m}x?h,
ritual, metaphor, and ssmbolism ()f(")ris}é Osun, the most revered goddess in the
Yorithd panthcon, have evolved as the commanat “glue” holding Osogho to-
gether. The ()r'isia (\.)5‘”” tradition is the source of the (\)g;ugbo core of sprritual,
cconanic, and ethical values. These values, infused with transcendent meaning
and significance. define the basic ideology of ()g@gh() “identity and community”
{Woochers 1998k 1541

Second, (“)51111 provides a shared religions system of meaning that predates and
transcends the communih’s “division of belief and practices” (ibid., 157). Such
overarching transcendence and  contextual meaning, which is also called
Osogho's civit religion, constitutes the sacred canopy of belicfs i (‘)sft}gbtfs plu-
ralistic society. 'To develop these themes, T will explore the following topics: the
narratives of Osogho's ethnogenesis: the goddess nature of Origa Osun; her rele-
vance to gender discourse; her associations in popular parlance with ()@0;;130’5;
cconomy and entrepreneurship; the links between the Osun tradition and
()gngho's sacred kingship: and the (i)@un festival performance as the embaodiment

(1F(‘):5ngb0'§ civit rehigion.

(\).?ogbo Ethnogenesis: Narratives of Origin

Shronded in myth and legend, Osogho recalls the founding narratives of Yor-
aba towns and cities. Although these narratives contain listorical facts, they are
intertwined with sacred narrative and metaphor that the community helieves 1o
be true. Scholars and local historians have presented differing versions of this
central narrative, but there is no sharp disagreement on the basic sequence of
events comprising the foundation of the community. This myth of origin is
closely knit with the mvth of both the Osun River and the powerful goddess in-
habiting the river. According to this mythistory, f)gogbo was founded by a prince
of Hlésa, a Yoritha citvstate about 20 kilometers from ('\)f,ngha. Prince Oldrodye
{Laroése) had setiled in a village called Tpolé, near Iésa. As a result of a water
shortage in {polé. Olaroéve and Oldtimehin (Timehin), a hunter, led a group of
people in search of water, as was the custom in ancient davs. The duo and their
cohorts discovered a large river, later called O{slm. They went back to report to
Owiate, Olarodve’s father, and to myite Owidte to settle in the new place on the
Osun riverbank. But before they left, they decided to make a mark on the river-
bank where they discovered Osun. They felled a big tree that made a very Joud
noise on the river, whereupon they heard a loud booming voice say: Won 1 wa
ikoko ard mi o, évin Osa imti ighd ¢ tiin dé (You have destroved mv pots of dyes.
You wizard of the forest, vou're here againd, "They were frightened and offered
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wunhces to the deity. But the goddess (\_')51111 appeared to OQldrodve and Timehin
asking them not to panic.

Owite decided to remain in Ipolé, but gave his blessing to his son Olidrodye's
and Timchin's mission to scttle in the new land. With these revelations, Olaroéye
and Olidtimehin’s party cane back and settled by the riverbank.

There is another narrative that mmp]emcnts the central Osun storv. When
Tinchin arrived at Ipolé after discovering the Qsun River, he narrated how Liro-
oyt and he had encountered and fought with spirits believed to be led by Osan-
vin, the god of medicine inside the grove. According to this event, Lirodve seized
from these spirits the “magical” lamp of sixteen points (atipa olspimérindins-
gun). The people of Ipolé took these revelations to mean that settling near the
()mn River was sanctioned.

By the next rainy season, the river flooded. probably as a result of the power
of(\__)tsun. Fhose who ance lacked water now had an overabundance of Aoodwater
that was of no use to anyone. Larodye’s party consulted Ifd divination, as was the
custom, and Jearned that the goddess Osun was angrs because the Osogbo
people were too close to her abade, the source of the floods. Sacrifices were of-
fered to appease her; as a sign that Osun was pleased with the offerings, the fish-
goddess messenger, ko, surfaced to reveal herself to the people. The king
stretched forth his arms to welcome the fish-deitv, a gesture causing the Oba of
Osogho to be called Atddja (one who spreads forth hands to welcome fish).? Oba
Adénl¢ interpreted his title as “the one who stretched forth his hands to receive
the water from the fish's mouth.” This fish-water is regarded as sacred, as a potent
medicinal substance that the oba and the Osogho people may use for healing
and other rituals. They thercfore moved to their present abode in Osogho and
settled a few kilometers from the Qsun River. They adopted the river goddess as
the tutelary deity of the town and as protector of their king and their roval lincage.
The anmal Osun festival functions to propitiate the goddess Qsun and serves as

the festival of the king, stemming from the mythology as an essential renewal of
the life of the Osogho commutnty.

In several works on African religion and gender — most appropriately on reli-
gion and women --a major theory argues that religion and ritual in the “hands”
of men play a major role in taming and controlling the “dangerous and destruc-
tive” power of women (d'Azevedo 1994), power symbholized and actualized in
the form of a witch. Witches are believed to be human agents whose reputed
antisocial behavior obstructs the social and communal order. Yoriiba tradition
and scholarship sup port this argnment. 'The Yortbd proverh olégin 16 lee soko
f\ie literally means “only the medicine man can be the husband of a ‘witeh’”

“Husband™ here connotes domestication: the hushand must control through
“brute” force; he s not the peaceful spousc of a beautiful woman. In a new femi-
nist interpretation of Yoriihd tradition, female symbols and experiences are privi-
leged over male images. Feminist mterpretations present powerful images and
syimbols of deities as mothers, wives, warriors, and other female roles. We are
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indeed experiencing the Yorubd concept: the transcendent and the sacred in a
radically different and fresh context. This new hermeneutics in the recent works
of scholars — Diedre Badejo, Mei-Mei Sanford, Deidre Crumbley, and Oyeranke
Ovewwni — indicates that rescarchers should continuously and rigorously inter-
rogate mvth and ritual as those described above in which male and female
images are pitted against one another. No longer can we rely on conventional
wisdom that assumes male superiority in all cultures! New hermenentics are al-
tempting, as Ursula King remarked. to balance and contrast male images of the
sacred “which have been predominant” in most world religions, especially in
Islamic and judeo-Christian traditions, including rich 1mages of the sacred as
mother “and other female expressions” {King 1990: 203,

In interpreting the Qsun myths cited above., T would like to pursue King's lead
bv examining contrasts in Osuns svimbols and tmages with predominant male
symbols and expressions of the sacred in Yorubd thought and ritual. 1 am arguing
that Qsun tradition overturns both conventional wisdow and the prevalent theo-
retical position that is assumed to be “part of a very African definition of human-
ity” (Van Beek and Blakely 1994: 9). From the mvthic narrative, we see Osun as
a benevolent deity, a sonrce of goodness and kindness. Not only does she “affirm
the legitimacy and beauty of female power,” but she is indeed a “svmbol of Life,
death, and rebirth of energy” (King 1990: 2073,

Significantly, Osun abhors evil machination. especially of medicine men
toloogun). She champions the cause of devotees whao seck her help in struggling
against evil magic and medicine. A close reading of the narrative suggests that
there is a clash between both powerful and moral opposites (Wald 1997: 67), onc
represented and championed by the wizards of the forest (0s6 inii Ighd), the male
hunters who inhabit the mainland and the forest, together with medicine men,
and the other symbolized in Qsanvin, the god of herbal medicine,

Another opposite, represented by the female, is symbolized in Osun. In this
opposition, Qsun claims a clear v ictory. This victory seems to verify Victor Turm-
cr's comment about Ndembu people: “in the idiom of Ndembu ritnal, hunting
and masculinity, or virility and symbolic equivalent, and the svinbols and gear of
hunters are reckoned to be mv@ticail’v dangerous to female fertility and reproduc-
tive proce%s("" {Turner 1957: Viiurner 1992: 1093, Several orin Osun and
other Omn traditions point to thcac moral opposites. r\ melodious hrie recalls

the power of the forest mother:

Osun ghaldogim. erulele ghiliogin lo Osun drowned the medicine man
O ma ghiliogun, erulele gholiogin lo The forecful and torrential water drowned the

medicine man

tere C);tlrl is emploved by both men and women devotees to ward off evil:
although {)§ll!) heals with her cooling water, she also uses torrential water to
destrov the evil medicine men. The narratives show that in the contest between
Osanyin, the god of herbal medicine, and Lirodye with Timehin, they defeated
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Osamin and wrested the sacred sixteen-pointed lamp (atipa olojuménindinlo-
giin) awav from Osanvin.

The Tamp now constitutes an important insignia of Osun. Incorporating po-
tentially powerful syinbols and ritual objects of magical and potent force belong-
ing to the ritual apparel of cultural heroes characterizes West African Yoruba
socicties. Another orin Osun refers to a direct encounter between (;)Sﬂnym and
(;)§1m:

Osun rijdwe, Osanvin ijdwé, Aghébi vangé. Osun 1 ko Cosanvin lo Ioqid olo.

Onee Osun and Osansin were phucking medicinal leaves. Qsun, who Tives
i the deep water, vel sends errands to the lnterhind, removed

Osanyine's leaves from Osanvin's grinding stone without his knowledge.

Here, once again, Osanyin, the god of medicine, personifies the male malevo-
lent foree and the evil medicine men on whom Osin relentlessly wages war on
behalf of her elients, with Osun ultimately gaining the upper hand.

As the voung virgin carries Osun’s sacred calabash containing Qsan’s brass
objects from the king's palace to the riverbank, several people assembled at
Osun's shrine wail in praver to Mother Osun to take the “hands™ aud “cves” of
evil people from their bodies (Iva dwo 036, ofti ajé. mu kird ldra mi o). Babalawo
Ifdvemi Flébuibon remarks on the mechanism of Qsun’s healing power: “Osun
does not use herbal medicine to heal, she uses ordinary cooling water to heal”
{Oroki: A Video Film on Qszm O§ogbo Festival. 19971, 'To recenve ()511;1’5 healing,
one cannot combine herbal medicine with Osun's cool water.

Just as these narratives of (\‘)gogbo cthunogenesis and her relationship to Q?”“
are within the very traditional purview of the Yoruba religious stucture, a
nincteenth-century narrative affirms Osun’s significance in the modern history
of Osogho. According to this legend and historical narrative, during the Yorubsd
civil war an event took place that changed the course of Yoriihi —and Nige-
rian — political historv. Having liquidated the former Ovg empire, the Fulani
Musstin Jihadists camped outsidle the gates of a city near the home of Osun, ready
to overrun the temaining Ové soldiers wha took refuge in surrounding villages
and towns. But the invaders met their “Waterloo™ i f)@c‘)gb() when Osun, who
turned herself into a food-vendar, sold poisoned vegetables (efd Yanrin to the
Muslim Fulani soldiers. The Jihadists instantly developed nncontrollable diar-
rhea; in their weakened state thev were routed out of(\)mgbo The ()eogf)n battle

had sigimificant consequences for the Yoriibd people, especially since it stopped
the Jihadists” rapid expansion into southwestern Nigeria. Moreover. ()ﬂuns vie-
tory over the Muslin forces continues to be recalled in Osun's festival. in which
Osun's songs castigate fanatical forms of religious and secular tradition, especially
those hostile and antagonistic toward Osun’s moral authorih,

From the nature and character of images of Orisa Osun described above, it
remains clear that the goddess (z)§un appears as the dominant deit in (\)gogbo
sactal and religious life. One of the Osin verses cited earlier refers to her as
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Oladimaré mi. my Supreme Goddess, a metaphoric reference to Osun as a great
goddess. having the qualities of the Supreme God for the devotee. She has attri-
butes encompassing other deities and cultural heroes in Osogbo myth. This uni-
versalism is demonstrated in mythical and in practical ways. In addition to serv-
ing as the home and courtvard of the river goddess, ()mn s sacred z’rmc also
houses the shrines of several of Osogho's deities | (Ogungbile 1998a: 70). Among
the shrines is the temple of Oghéni, serving as the meeting place for Ifa diviners.
Omn provides shelter for the Ord grove that is used as the mecting assembly
of Ogbéni members. The hunter's Epa grove is also located here in the Osun
compound. The first market stall in Osogbo is named after the first Oba, Liro-
ove's, market (Ogunghile 1998a: 70; it was a center of trade and commerce in
ancient tumes.

Osun and Osogbo s Political Economy

The tradition of Qsun finks the goddess with Ogaogb()'g prospenty and entre-
prencurship. Centrally placed at the intersection of various Yoriibd citics, C);ogho
has emerged as a growing political and economic center of the region. As a major
trading center and administrative headquarters in the colonial period. Osogbo
served as a main railway terminal between Kano in the northerm region and
Fagos in the southwestern region (Egunjobi 1995: 27-28). During the colonial
period, Osogho also had an airport. Linked with Qsun, its traditional trade and
commerce hrought Osogbo fame for its indigo dve, kolanut trade, and arts and
crafts. The orki Osim, cited at the beginning of this paper, reflects these various
economic interests.

Oriki, or praise poetry, emphasizes that Osun specializes 1 many trades,
including kolanut and indigo dve. From the ordinarv bean, Osun makes a vari-
ety of dainty treats — hean cakes (akara) and bean porridge (0lele). Osun owns
stables for trading in horses. The oriki emphasizes that Osun is superwoman. No
form of work is too difficult for her to perform. As Ogun trades in kolanut in the
public market, at the same time she rushes to grind coru to make tasty corn torte
to sell. All the while she maintains her dve trade. The well-established indigo
dve industry and markets sustained the ancient Osogho kingdom. Hence, the
town is often referred to as Ihi aré (the town of indigo dve). Osun’s encounter
with the first settlers ofO%ogho occurred when Larodve and Timehin felled a big
tree on the river Osun. The goddess claimed it destroved her pots of dve (Tkokd
ar6). Another oriki Osun refers to the goddess as a strong woman owning a wealth
of coral beads (Ileké) and brass ornaments ( (Ide). She is described as aripepe kide
si obinrin I'Osun (a strong woman., she has good storage places for her valuable
brass omarments).

Ostm is an archetypal woman who embodies the core values and nupetus for
Osogbo’s economic success. Here moral and cconomic order are mtricately
liiked, but not in the Weberian sense. Q@lms social and economic empow-
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erment of the inhabitants of Osogbo forms the basis of her popularity today.
Osun’s role in Osogho's cconomic order is also reflected in the Osun ritual. On
“outing day,” as the Arughd dances to the riverbank, market women exclaim that
through Osun’s help. they have paid off their debts (mo jd ghése). Their excite-
ment can be compared to that of Americans who suddenly discover they are able
to pay off huge credit card debts!

The (:).gun Festival and Ritual of Kingship

Starting from the first dav of Wiwd Osun (literally, “to search for our goddess
Osun”), the annual Qsun festival and kingship ritual lasts fourteen davs. The
(:).gun festival begins when the community is informed by the visit of O.‘_Sllﬂ devo-
tees to their lineage houses and various places in the town. During this ceremony,
senior pricsts and priestesses of Osun, dancing to the bembe. Osun’s sacred mu-
sic, visit the home of key (:)rjun functionaries. other civil chiefs, and the private
homes of the oba who reign in f)sogho. With public affirmation, the town begins
in full swing to prepare for the Osun festival,

I a comprehensive account of(é)fgun's 1972 festival, ]. O. Olagunju (1972: 2)
helps us understand the changes in the Osun festival over the past two-and-a-half
decades. Olagunju reports that in the evening of Wiwd Ostm the Atdoia and tha
Iya Osun visit the market to declare publicly that it is time “to eat the new yam,
and thus retiove the taboo forbidding the harvesting and selting of new yams in
()mgbu From ifs very nature and name, Wiwd ().sun is a multi-vartant ceremony
with complex symbolic meaning. To link the start of Osun with the new-yam
ritual is a recognition of the fact that Osun nurtures the Osogbo pcoplc The lva
Osun and the Atddia are intricately linked in the ritual washing of Osun — Osun
is present everywhere in Osogho's spzmal and temporal life.

More importantly, by its verv meaning and essence. Wiwd (:)gtm represents a
quest for the divine presence and power of the goddess Osun, who is harmessed
at this auspicious time to aid individuals and to serve communal ritual purposes.
The motil of service remains constant in the numerous private and public ritual
ceremonies comprising the Osun festival. Wi Osun may be secn as an entry
mto the communitas stage of a community’s own rite of passage. Characteristic
of a transitional stage in rites of passage, the festival represents a time when the
Osogho people, both individuals and Imeages, forget all squabbles. One Osogbo
inhabitant remarked, “We do this so that our pravers and requests will be an-
swered by our Great Mother”

The last stage of Wiwd Osun appears 1o be a recent innovation in f)mn festi-
vals ——never mentioned in previous dese nptions of the festival: the Osun festival
includes the visit of Qsun pricstesses. Ivd Fwe (mothers of the little ones), to the
marketplace to solicit gifts from those buving and selling. Jingling the Qf_sun S
cred bell and hcxtmviug praverful blessings on market products, the priestesses
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move around the market stalls, solictting buvers and sellers to dig deep mto their
pockets to donate to the Osun coffers. Although in the character of Osun as a
trader and powerful marketing merchant, this innovation can be explained in
terms of the changes in the political economy of the city. In the past, hundreds
of Osogbo indigenes would bring gifts of farm produce to the Oba and Tva Osun.
But as the tradition of harvest gifts diminished, a system of voluntary sacred mar-
ket gift-giving has evolved, by which the expenses of the Osun festival are par-
tally met.

In Iwg Popo, the first public ceremony in the Osun festival, the Atidja— ac-
companied by a great assemblage of his wives, the chiefs of the town and the
palace, and courtiers, friends, and palace messengers — proceeds through the
main street which runs the length of the ancient city. This was the street that
allowed major access to and from the ancient city before modern development
hegan. In this stately procession, the Atdgia is greeted by his subjects who gather
to pay him homage, to acknowledge his rule, and to praise his majestic walk. It
is not uncommon to hear the greeting Kémi old 6 gin {Mav vour prosperity last
long) and Kddeé pé lort. ki hata pé lése (May you long wear the roval crown and
the roval shoes).

Gary Ebersole, commenting on a similar ceremony in Japanese culture, noted
that nitualized public processions demonstrate, “charisma, order and status”
{1989: 40). As in the Kunimi ritual of ancient Japan, in jw{j Pépo, a “ritual act of
viewing the land,” the Atdéja “represents himself to the people precisely as the
sacred king who, as premier ritual intermediary between the realm of the {Osun!
and the human sphere, had sole power to assure peace, prosperity and fertility of
the land” (ibid.}. }w(_i P6pé is, above all, a boundary rite similar to the ritual of
Omiabé in Ondo’s kingship festival (Olupona 1991}, In iwj Popd, one Chief
Ogadla goes against all odds, leads the strong men of his family to secure the
space where Qsun's festival and procession take place. Like Chief Olotualewa in
Onda’s Omiabe, whose role was to clear the ancient Ondé’s territory of vaga-
houds or other disturhing elements who might obstruct the king's festival, Chief
Ogdald's triumphant return from Atddja’s errand in which he secures “the
dangerous path of Jamigbo to Osun’s river” (Ogungbile 1996: 24) is greeted with
joy and great merriment. The people in his entourage sing on their return that
Ogiali descrves to be given a gift of meat to cat. Indced, he is presented with a
live goat by the king as a reward for his bravery and assistance. The Twg Popes
ceremony symbolically establishes Osogbo’s ancient space and territory over
which the king exercises his power and dominance. On the other hand, the king
also pronounces blessings on his subjects and the territory.

The Tkinle Osun, or ritual washing of Qsun’s paraphernalia with the sacred
leaves {ewe orisa) oceurs the day after Iwd Popo. Here Osun’s images are brought
out from the inner shrine, washed, and adored in readiness for her feasts. As
Chief layvemi Elébuibon remarked, Won ni' ldti so awon ibo (:)szm di otun {Thev
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must renew all (t)sgun"s propitiatory objects). On this day too, the Arughd Osun,
the virgin who carries Osun's sacrificial apparel to the riverbank, begins her ini-
Hatory ceremony in preparation for the Herculean task to follow.

In the evenings of Thinle Osun, the sixteen-pointed lamp (atiipa Oléjimérind-
inlogin) sacred to ()samm is lit for the night vigil of the Osun festival. This is
the legendary magical lamp which the fotmdmg ancestors scized from Osanyin,
the god of medicine. The lamp represents ()sun S SUPETIOT POWET DVCT SOTCETETS
{os6} and medicine men {oloogun), becanuse, lmxm,g seized the lamp, ()Stm neor-
porates it into her paraphernalia. By doing so Osun recalls a method of power-
acquisition that appears in several cultures, whereby a foreign source of power
considered beneficial is acquired and incorporated into a chiet’s or warrior's arse-
nal for control and masterv. As a roval ritual, the town'’s babalawo (1fa priests)
supervisc the ceremony of lighting the magical lamp to ensure its proper use and
continued domestication by (i)r}nn and her protégé, the Atdoja. The presence of
the babalawo at the ritual may also be connected to the fact that Osun was wife
to Orininila. The diviners bum the oil lamyp until carly morning.

In this reenactment ritual, the cutlass chiefs, the Arugba and Iyd Fwe, take
turns dancing around the lamp. The king, his wives, and the chicfs also dance
around the lamp three times, after which the king pm(eed's to the Ogiin shrine
of Olatimchin, the first hunter and discoverer of the Osun River. Upon his re-
turn, the sacred lamp will have been removed. and the king and his entourage
will dance as they return to the palace. While the ritual acknowledges the reality
of Osanyin's medicinal power —the reality that the (\)sogbo"; indigenes and
Osun’s devotees will continuously encounter, and wrestle with — the ritual ulti-
mately rcafﬁrms Osun’s domestication and appropriation of Osanyin's medicinal
power. It affirms Osuu’s skill in outmancuvering controlling male forces of evil,
symbolized by bad medicine (oogun huburuj. It is no coincidence that If diviner
pricsts, experts in the confluence of spintual and medicinal forees, are at hand
to supervise this highly theatrical performance. The removal of Osanyin's lamp
hefore the return of the king from Olitimehin’s ()gnn ) shrine indicates the vie-
tory of the Osun sacred power because “the moon must disappear before the day
dawns” (070 6 ki 1t mole bd osipd).

An tmportant aspect of the Yorrihi ng%}]lp ritual is the propitiation of royal au-
cestors and the king’s own onf (head). In the twin rituals of Thort and Ihoadé, four
days before Osun's day, the town's notables, 1oyals. and priestly class assemble
in a patace hall iy which all ancient crowns and other royal wares, such as the
headed shoes and staff of office, are kept. The king, with schnapps (liquor), prays
to the roval ancestors. Though he acts as the successor to the former wearers of
the roval emblems, he himself is simply dressed. In his pravers, he invokes the
spirit of all ancestors “in the name of Odaduwa, our forefather, and in the name
of [drodve, the first king.” The Atadia prays for this commumnity, the people pres-
ent, and Nigeria.

The schmapps and condiments are passed around for all to taste. The language
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of the ceremony reflects a simple. non-sectarian tone. The liquor was called off
adiira (prayer liquor) to counteract any claim that a Mushim Oba drinks alcohol.
But we know that in Yoruba society, no Christian or Muslim would refuse ott
addra. with which schnapps is associated. The chanting and recitation of the
names of the past and present kings from Oldrodye to Até{wéa Matannm Ui, ac-
compaunied by the roval drumn, brings the first part of the ceremony of Thorf and
Ihoadé to a close. After each king is mentioned by the chauts, there is a responsc
of Kabivesi (Long live the “kingship™) from the audience, an acknowledgmient of
the power that the deccased royals, though dead. still live on and that the incum-
bent king necds their blessing and assistance to achieve a peaceful and prosper-
ous reign. While the occasion commemorates the memory of the deceased roval
ancestors and cultural heroes. it also allows the king 1o renew his own kingship.
‘The roval chanters and drimmers, iu their recitation, usher the community info
active participation in the reality of the sacred time and Osogho's mythistory as
charted by past rulers. By reciting his list, the king reaffirms the chain of author-
ity, and in an attempt to authenticate the present, links the present with the
mythic past. The audience too acknowledges the power of the ancestors’ living
presence by their response of Kdbives.

The cercmony is followed by a private ritual during which the spirit head (Or
fnii, Titerally “the inner head”) of the king is propitiated. As in the Iborf ceremony
of Ha-Orangun’s l\m;)s.hl p ceremony, discussed by Pemberton and Afolavan
{19961, the purpose of ’\tao;a S Iborz is to enable him to invoke his ‘spirit-head”
who is believed to be the shaper of his earthly destiny. The propitiation of the
king's Orf follows a logical sequence to Thoadé because the king must reaffirm
his kingship through his own head (Ori') on which he wears the erown, the most
vistble symbol of kingship. This he does, in communion with the previous wear-
ers of the crown in the Ihoadé ceremony,

The main attraction of the Qsun festival is the ritual procession and pilgrim-
age of the king, the Arugbd. and the Osogbo people to the Omn River to present
their sacrificial offerings to the goddess. The major plavers in the ceremony are
the tya Osun, the chief priestess of Osun; the Arugbi, the young virgin who con-
vevs Ostn's mraphcmal 1a and sacrificial objects to the riverbank in a large brass
bowl {Ighd Oeun), and last, the king himnself, the chief sacrificer. A day before
the pilgrimage, Ifa divination is consulted to ensure the Arugbit's snceessiul jour-
ney. a tedious and Herculean task fraught with many taboos. The Arugbd is cho-
sen by a divination process as well. When the present Arugba Ghonjubola Ove-
wale Matammi was chosen-—snmmoned to the palace and informed by the
king — she was quite ‘surpri‘;ed “How could that be, when I never visited Osun
river nor participated in Osun’s tradition before™ (Oroki 1997} was her initial
reaction! Reminiscent of the anmunciation to the Virgin Mary in Christian tradi-
tions, the Arugbd is presented before a host of Ifa priests in the home of Oluavo,
the Ifa chief priest. The i is consulted by a middle-aged diviner and the revela-
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tion announced to those present. In Faleti's Oroki video cited above, the Arugbd
was enjoined by 1fa to be happy and relax (ko ddra va). Ifd promised to keep all
evil away from her (Ifd ni oun 6 dina ibi}. Most importantly, Ha predicted that
through her carrving the sacrificial offering to Osun, the town of Osogbo would
prosper and the Arughd’s own prospects would be accomplished (re il (:)fgngb()
a dé; ire tiend a dé).

On the day ()f(;)s_sun, the Arnghi s escorted to the (;)55\m chamber in the palace
compound to prepare for the journev. Having ritually prepared her for the task
ahead, the lgha is placed on her head and two lobes of kolanut are stuck into her
mouth to prevent her from talking. Like the Olojo kingship festival in He-lfe, in
which the Ooni (the He-Ife king) must not utter anv word once the sacred Are
crown is placed on his head, the Arughi's silence is to prevent her from uttering
any curse, because whatever she savs will come to pass. From here the Arugbi
proceeds to the king's palace to receive his blessings and to inform him that the
ceremony has cormmenced.

‘The king's own entourage in a car convoy foltows the Arughd's processton to
the Osun River very closelv. The crowd, numbering thousands of visitors and
Osogho natives, who by now have gathered on the strects and on balconies of
houses on the route where Arugha’s procession passes, besiege her, shouting their
pravers and wishes for long life. children, wellness, and prosperity. And at times
thev curse their encmies as well. There is the belief that the Arughd, as she pro-
ceeds toward the Osun River, conveys the community’s praverful wishes to the
“Mother Osun.” To prevent mishaps that may occur as the teeming crowd be-
sieges her, voung bovs with whips (atorin) and other Osun devotees provide safe
passage for the Arughd who is piloted along the route on her way to the riverbank.
As she moves along, she stops in auspicious places, in shrines and temples of
supporting deities to whom priests in vanous places offer pravers far a peaceful
prlgrimage.

On reaching the Osun grove, the Arughd enters the Osun shrine where the
brass Tghd Osun is removed from her head and carried into the inner shrine. The
(\')§un festival has become a popular public festival and a strong tourist attraction.
‘This new image has enhanced its performance but has also turned if into a cho-
reographed spectacle. A public ceremony takes place here in which the king and
his visitors are entertained by differeut segments of the society. In turn, the chief
members of the religious groups, diviners, hunters, and traders, rise up to pay
homage to their king while an announcer takes a roll call of everv group present,
and the Oba waves his horse tail (irunkere) in acknowledgment of the greetings
of his stthjects.

One of the dancing groups that pay homage to the Oba is the ancestral mas-
querades (egungun). Clad in colorful costimes, depicting their image-symbols,
many of the egungumn appear before the king to pav obeisance and salute him,
acknowledging his spirituat and temporal authority in Osogho. The distinguish-
ing mark of the ancestral masquerade is that their wood masks and cloth veils
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indicate that they are of Ov6 origin, symbolizing unmigrants, outsiders whose
migration to and sojourn in the land is still a remembered and celebrated event
n Omgho history. Having outnumbered the autochthonous group of ljesa origin
{of whom the king is an integral part}, the (i)y(}-ijégé canflict cantinues to be a
matter of concern in contemporary Osogho. The festival thus represents the
Ovd's attempt to ameliorate conflicts and neutralize competing claims by ac-
knowledging the Ati6ia as the head of diverse, multi-clan, heterogeneous com-
runity. As Richards argues. “the mask,” and [ would argue, its cloth veil, appears
to have “exemplary qualities as a conceit or metaphor for discourses which at-
tempt to characterize the coltural identities and differences which epitomize the
representations” of the people. (Richards 1994: 5). Egungun, ancestral spirits,
are deceased elders who appear during festivals to celebrate with living members
of their lineages. As Richards further states, “remembrance of the ancestors is
vital to the suecess of human endeavors; to ignore them will result in witcheraft,
plagues, and social dissolution” (1994 7).

Why would the Ovg ancestral masquerades appear in a cercmony that is,
strictly speaking, not a festival of lineage ancestors? Their appearance is to ac-
knowledge their own bond and allegiance as sacred representatives of the Oyé
lineage sojourning in Osun’s domain, a place where the sacred king guarantees
them rights of abode., in spite of their foreignness — even though the (\;)y(‘f» groups
outpumber the aboriginal Tjesa people in present-dav Osogbo. The ritual of pay-
ing homage is all the more important when we recognize that in real terms, there
is always the possibility of conflicts breaking out hetween the Ovg immigrants
and the fjesa aborigines. Such rancorous conflicts resulting from economic and
sub-ethnic identity issues are temporarily submerged in order to celebrate the
unity of the commumity, an indication of f)gog})o’s preference for community-
ship over commumalism. That the Egungun agency plavs this role becomes
clearer when we recognize, as Richards has rightly observed. that throughout
Yoruibaland Fgungun provides a strong “sense of collective identity.” especially
in places where “diverse groups and lincages required a homogenizing influence
to which they could demonstrate their shared allegiance” (1994: 7).

One special attraction of the festival in the video is the appearance of a voung
man standing inside a large emptv carton of schnapps dressed like a Musliin
Imam, holding praver beads. While this may be interpreted as an unofficial Mus-
lim presence, it is also a parody, making a statement about a Muslim consuming
alcohol. At the same time the performance provides glimpses of what T will dis-
cuss later as uncivil religion, a protest against the new Istatnic resurgence as an
expression of antagonism toward Osun ceremony. Indeed, some of the (':)s.;un
songs sung on this day reflect tension with Islam, as I will also show. The Atigja
gave a stately address in which he focated Qsun ceremony within the contexi of
(\)f_sogbo’s myvtlustory and avil religion. He denounced those who claun that
(i)gun is a “pagan” worship. Instead, he claimed, “it demonstrates man’s search
for his origin in consonance with the practice of our ancestors.” The Atagia’s
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speech reflects his own personal struggle with the changing face of religion in
(\750gb0. A staunch Muslim, a former Islamic teacher, and now a king, he recog-
nizes the significance of Osun in the kingship rituals. He, thercfore, locates Osun
as asa (tradition) as opposed to ésin (religion or worshipl. If American discourse
on civil religion faces criticism and debate at the intellectual and cultural level,
50 does the meaning of Osun in contemporary Osogho.

After the stateh cerernony, the Oba wears the ancestral vetled crown, which
he dons like the Oonit’s Are in the Olojo festnval in the Tle-Ife, once a vear. Like
the Ooni, who would then encounter (T)g(m. the god of rron and war and lfe's
patron deity, the ;:\%zi()ja proceeds to ]]c-<)§1111 and sits on the sacred stone where
Laroove Gbadewolu, the first king, sat to take (:);;un’s blessings. There, the priests
and priestesses of Osun propitiate Osun on his behalf and there he encounters
the goddess.

Sacrificial offerings to Osun at the river ends this ceremony. The priests and
pricstess of Ogun. led by the Iva Qsun. place the sacrificial offerings of food pre-
sented by the king inside a big bow! (Opdn (:)511!7} which is carried by a voung
man to the riverbank. where Iva Qsun will present it to <)§““~ The solemnity of
the ritual is indicated by the teeming crowd who appropriately remave their head
scarves and caps as the sacrifice is conveved to the river. This is hoth a reference
to the goddess and at the same time an indication that this sacrificial moment is
the most auspicious time, Water taken from the river at this stage is seen as espe-
cially cfficacious. The Osun pricstesses claim that in the past this was the mo-
ment when Osun would send her messenger {1koy in the form of a big fish, who
would appear and pour water from his mouth into the hig bowl. ‘The water, they
claim, served as a soutce for healing woren, children, and all who seek the deity.

With the sacrifice over, the Arughi leads the procession and returns with the
Ostn bowl to the palace where the bowl is kept. Five davs later, in a rituat called
ghighése r'odo, there is a jovful return to the Osun shrine, though this is per-
formed mainly by women and children. This is the occasion when those whose
pravers have heen answered by Osun bring their pledges and offering of thanks
to her. In a more relaxed atmosphere. the Arughad, her friends, and the previous
carriers of Qsun’s sacrificial ofterings interact and converse about their experi-
ences as bearers of Osogho's gift to the great mother. A large portion of the gifts
presented to Osun are displaved so that people can beliold the wonders and heal-
ing powers of the goddess. At the appropriate time, part of the food offerings are
taken to the river and presented to Osun — they are thrown into the water,

The Osun festival is very complex; and so will be any atternpt to interpret it.
It encompasses various motifs and, given some of the chronological changes that
have occurred in the accounts of the festivals available to us, it clearly shows that
it is a composite festival. In the character of city festivals in the history of reli-
gions, such as the Roman Partha festival, (:);;lm probably developed from an ag-
ricultural new-vam festival into a festival commemorating the foundation of the
city of Osogho. As Osogho developed from i small settlement into a large town-
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ship, Osun became a political cclebration just like the Parilia celebration, a
simple pastoral festival that grew to become a “noisy” celebration of Rome's birth-
dav (Beard et al. 1998: 1191,

‘The Osun festival manifests attributes of new year festivals characteristic of
agricultural societics. As in the new year festival of the lla peaple, beautifully
described by Smith and Dale (19203 and later interpreted by Evan Zuesse
{19871, ceremonies and rituals of Q@llﬂ combinte various clements: the invoca-
tion of a savior goddess and the two cultural heroes and founders of Osogho,
Ohitimehin and Oldrodve, for the purpose of bringing about human and agricul-
tural fertilit. Human fertility provides a popular and continued relevance in
modern Osogho.

As the founding ritual of Osogbo, the burden of its performance lies with the
king who has adopted the festival as his own ritual and ceremony. The ideology
and ritual of sacred kingship embodies the totality of life in the Yortthd communi-
ties, Sacred kingship 1s a fundamental cultural construct. It is a mode of connec-
ton to ancestors and the gods and their powers, a charter for land title, a basis for
political status, and the definition of seniority and gender.

Osogbo civil religion emanates from the institution of sacred kingship which
derives its source and energy from the traditions of Origa Osun. This sacred king-
shap is also the focus of a multi-religious Osogbo commumity. ‘To illustrate the
logical connection between sacred kingship and Osun, it is germane to our argu-
ment to sec the way in which the crowd responds to the appearance of Arugbd
carrving the sacred calabash to the river. The drammers for the festival recite
that the Arughad is the real king:

fwo loba You are the King
fwo lagha You are the Flder
}t»tg oba loba loba. . .. You are the Kiung, the real King

{Ogunghile 1998h: 7

Olagunju {1972} observed that the Arugba's attendant, in sympathy with the
heavy load that the Arughd was carrving, uttered the following incantatory words
of assistance: Olidwa mi, ofe o (My lord, may the load be hightery. Moo rora se,
;’)’d Atddja (Walk gently, Atadia's mother). ‘The Arughd, as the reincamation of
Osun, displays the persona of the great goddess. She is honored as the surrogate
“mother” of the king and she is bestowed with the sacredness that befits the
Osun. Henee, she must accomplish for her community the observance of the
claborate taboos that surround the office of the Arghd and the rituals required
of her.

Osun as Civil Religion

There is a tendenev in the scholarship on Yortiba religion to divide the pan-
theon of deitics into major and minor deities and {o privilege the so-called major
deities. [t is assumed that these major deitics are at all tmes and in all places
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quintessential and that they hold supreme power in all Yorubd towns and cities.
Such an approach neglects the myths and historicity of particular towns and
cities and the broader spectrum of thetr complex ritual life that “celebrates a real
beginning, the coming into heing of a new sub-ethnic entitv” (Hikerson 1996:
84). T have shown from my description and interpretation of the Osun festival
that city tutelary gods and goddesses plav central roles in Yorabd city spinituality.
City spirituality can be described as a phenomenon whereby a particular place,
settlement, city, or township derives its sacredness from its relationship to a deity,
ancestor, or cultural hero who performs the central role in its myvths, legends,
and history. Myths, nitual, performances, and svmbols of this sacred being form
the core of Yoruba civil religion.

Civil religion. a concept first used by Rosseau (1988 [1762]) and populanzed
in Robert Bellali's (1970) seminal essav "Civit Religion in America,” ts a multi-
various concept, adopted in general to mterpret how a nation, community, or
political entitv endeavors to “understand its historical experience in religious
terms” (Wald 19971, In mv own previous works on the subject (Qlupona 1988,
1996; and Nvang, 1993), | tried to relate the idea bevond the analysis of the
interaction of religion and polity in the emerging African states, especially in
Nigeria, to examine its application to the understanding of the ideology and ritu-
als of local communities (Olupona 1991: Hesanmi 1995). My basic thesis is that
in several Yoriihd towns and cities gencrally under the aegis of sacred kingship.
the community annually reaffirms its core values and mvthistory. We have seen
that the ()sogho people claim descent from a common ancestral origin — Olidro-
6ve and Olitimehin. Even though the Osogbo people today “espouse different,
even conflicting ultimate meaning systems™ (Woocher 1990: 156}, the people
acknowledge “themselves as participants i a cormmon sucial order” (1990: 157)
under the canopy of sacred kingship whose ideology, rituals, and svmbols are
derived from Qsun’s teligious experience. Civil religion, then, is as Jonathan
Woocher clatms, “a religious meaning svstem which svimbolically expresses and
sustains the unity of [Z(‘n)gogbol} sociehv even in the face of religions diversit”
{ibid.1. Civil religion has its decpest meaning in the understanding of Yoriha
communal tradition when it is viewed as a tradifion, “a sacred organic reality into
which one is born” (Wentz 1998: 51). 1 will further examine this issue in the last
section of this cssav.

The (:)Sllﬂ festival is a theatrical and visual rendition of, and statement about,
Osun's personality and essence and her role in the salation history of Osogbo,
as the one who provided an abode for the drought-stricken peaple of Tpolé. More
importantly, (:)51111 plavsarole in f)sjogb()'s modernity as the source of an invisible
religion that heals potential social and refigious cleavages within O;;ngbo socicty,
and that provides the basis of Osogho's cconomic prosperity. I will pursue several
of these themes, drawing from mv analvsis of (Z)§1m festivals presented above and
other histarical and oral sources. especially the Oriki Osun which 1 used as a
preface to this chapter,
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Religious Pluralism and Civil Religion

Osun tradition, especially her ritnal process, illustrates not only that Osun is
the embodiment of (3§ogl)0's deology and rituals of sacred kingship, but that she
is the very expression of roval protection {Frankfurter 1998: 3. (i)§1m is at the
center of both roval kingship and the pantheon of deities in Osogbo's cosmology.
Several verses of Osun’s Oriki show this linkage. First, Qsun encompasses the
Osogho universe of meanings. Osnn is addressed as my Olédiumare {Supreme
Gody, a symbolic reference to (i)ym as the Ultimate Being and the source of
Osogbo’s essence. Second, another Osun song reads: Ab'Owa s'odun, aba Sango
s'ose {One who celehrates the festival with Owa [the hua Oba| and also shares
holy dav with Sango). The collective propitiation of Osogho’s deitics and cultural
heroes by the king takes place in conjunction with Osum’s festival. As in the ritnal
of arehokadi (the ritual offerings to palace deities and the roval ancestors en-
shrined in and around the palace) in Ondo's kingship festival (Olupona 1991
and. in f)gogb(.) too, three major spiritual agents: Ifd {divination god}, Fégiin {an-
cestor spirit), and Ogun (god of iron and war) are particularly prominent in
Osun’s festival.

One of the major tests of ¢ivil religtons in contemporary Yoriihd society is the
way in which the two world religions, Islam and Christianity, feature in a town’s
religious landscape. Both Islam and Christianity have been domesticated by Yor-
i religious traditions, but by their sheer size and mfluence they continue to
cffect changes upon Yorubd indigenous traditions. Are these two global traditions
subsumed under the sacred canopy of Q@un and Atdja’s authoriby? By and large,
{)g(yg})(y Muslims and Christians acknowledge Atddja’s kingship and (;)g;un's role
in their town’s myvthistory. But in modemn (\)snghn, with the growth of militant
Islamic and Christian influences. skirmishes between followers of Osun tradi-
tions and those of the two world religions have resulted in uncivil practices. The
case of Islam deserves particular mention because it poses the greatest challenge
to Osogbo's civil religion and hecause it has a special relationship to Osogho.

Islam, (i).?un, and Uncivil Religion

What is the importance of Islam to Osun's festival? Muslims constitute about
70 percent of Osogha’s tatal population. Islam is therefore a major religions tradi-
tion in the city. Besides, a large number of Osun's devotees and Osun priests
and priestesses are Muslims. Paradoxically, Osun festival dav, normally a Friday,
comncides with the Muslim prayer day, thus making (:),_wn, Sango (god of thunder
and lightning), and Muslims share a similar holy dav, which also creates conflict.

In the last few years, the people of f)gogbu protested against a small group
who would abuse (i)ym through uncivil religious responses, such as religious
mtolerance, or what Simeon Hesanmi, in his cntigue of my earlier works, called

“experiences of civil religion timalts™ (1995: 62). While the Osogho peaple’s
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protestations against Osun’s cultural despisers are not new, their tempo has in-
creased, with the recent rise of militant Islam in contemporary Osogbo. The
reasons are both ancient and new. We have it on record that in the nineteenth
century, under the war of expansion of Islam from Northern Nigeria, Osogbo
became a major center of conflict between the Fulani Jihadists and the remmants
of the old Ovo Empire. As the Mushim forces took lorin, a Yoriiba city and gate-
way to Northern Nigeria, and sacked the Ové Erpire, the Yoriiba who fled the
region took refuge in Osogho, thus making the town a target of the Jihadists.
Osogbo was attacked in 1839, but with the assistance of Ihadan soldiers, the Ji-
hadists were effectively stopped in 1840 (Gbadamosi 1978: 103, The victory of
Osogbo and the defeat of the Muslim forces is given prominence in Osun’s tradi-
tion, which claims that Ogogbo's victory was achieved through the assistance ren-
dered by the Great Mother when Osun poisoned the fihadists” food, according
to the fanious storv recounted earlier.

In spite of this temporary halt to the expansion of Islam, the tradition made
further inroads at a later date, and Islam now constitites the most dominant pros-
elvtizing religion in the city. Modern Osogho is a highlyv heterogeneons town,
where multiple though often divergent values are viewed as ideal, in consonance
with Yoriibd modernity. Within this plurality, (:).5;1111 provides the sumbol and ave-
e for the “construction of a collective identity” in Osogbo based on what is
perceived as tradition (asa) and not strictly religion (esin). Wheunever Islam, and
to a lesser extent Christianity, and modern development present conflictual ide-
ologies, the Osogho people react in protest. An old popular Osun song states that
for centuries before Western doctors arrived, people depended on the flowing
water of Osun to raise their children (Sélen agho, aghard agho, lpsun fi nwo ‘mo
re ki dokita & t6 dé). Another stanza of the same song condemmns the excesses
of moderizers (aldseju) whose exclusive terms go against cultural nonus and
decornm. Osogho can accept foreign traditions, but only if they do not compete
with their host's ideologics.

The following two popular Osun songs recorded by Badejo (1996) and Ogung-
bile (1998, arc directed against Islam’s “hegemonic ambitions” and sense of re-
ligious superiority. 'I'hey strike at the very root of Qsun's encounter with Islam:

11y Bahd Onirughon You long-bearded Malum
Yéé ghd tebo wa Stop poking your nose into our ritnals
Fliatkar & mé ni o md mg No one disturhs vou frony pedormning
Kirun Loppimg Your datly praver sallat

1Ogungbile 1998b: 137

1y Nibo fo i v ghd Yévd mi s a? Where do vou want e to cast My Great
Mather?
Fnilawadni o You with wretehed tarbans
T mi nowd sé ‘mole Who want to convert e to Isham
Nibo do ni n ghé Yevé mi si? Where do vou want e to cast My Great

{Badejo 1996: 130 Mother?
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This strong eritique of exclusivist Islanic ideology is an attempt to protect
(‘-)soghﬂ'&; religious harmony in an atmosphere of increasingly pluralistic value
systems. The eritique of Ishamic militaney is not ¢ rejection of Islam. Indeed, most
Osun participants and devotees of Osun profess to be Muslins,

Another song clearly shows that both traditions can be practiced by the same

person, a claim that the Yortibd worldview enables people to make this accom-

modation:
Méjeeji Pa 6 ma se We shall practice both together
Ko hadie o [t is not wrong
Kii s'altwald To performi ablition ta Muslun nitualy
Ka wo'do Oma And to go fo (\'lt;un River to seek for children
Méyen ' i maa se We shall do both.

iOgnnghile 1998k 136

Itis through the role of the kingship in protecting this right of practicing Islam
and visiting Qsun simultaneonsh — the right to ask for the three blessings of life:
children; prosperity; and long life — that the significance of Osogha civil religion
becomes elearer. The incumbent king, as an individual, is a staunch Muslim
and a former Quranic teacher, and as a trained accountant, a modernizer. But
as David Laitin (1986) remarked, all religious traditions belong to the king {ahu
oni ghogho ¢sin). Indeed, the rhetoric surrounding the Atddia durning the annual
Osun festival supports this view. When he was asked what were the happicst davs
of Ins life, he did not sav, to the surprise of evervone listening, “it was the dav
[hel ascended the throne of fhis] forebears.” Rather he replied that there were
many happy dais, including the dav Osogbo was granted an Anglican Diocese
Ay 1996), an affirmation that civil religion is a pointer to “values that are larger
than personal purposes” (Forin 1986: 3343,

Notes

L ALy translation of an (:)sun recording by the Tustitute of African Studies’ Research
Teamn, University of Thadan, Nigeria; carried out with an unnamed Osun priestess, 1978,

2 Asan undergraduate at the University of Nigeria, Nsnkka, in 1973, T heard a sinilar
story from the late Alidja Adenle. in v class at ()g;ngha on a research expedition.
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CHAPTER EIGHT

Osun and Brass

An Insight into Yoruba Religious Symbology

Cornelius (). Adepegha

N

Understanding the Brass Symbolization of Osun

The popular saving. Ide ni apébo Osun, meaning. “brass is collectively wor-
shiped as Osun” sums np the svmbolisim of brass objects in the Osun worship
context. Most of her shrine objects and the jewelry of her votaries are made of
brass and the variety of brass objects m her worship context depends on the
means of the owners and whether the shirines belong to individuals or comnumni-
tics. T dividual shrines, the brass objects may not be more than bangles —
unadorned, twisted, or cngra\‘cd—simply called ide, brass alloy. Whereas in
conumunity shrines such as Ikere Fkiti, there are cntlasses, fans, and staffs in
addition to such bangles (sce Agboola 1997). During the finale of Osun's popular
annual festival at Osogbo, two brass anthropomarphic figurines, edun, carrted to
the river in a covered calabash, are said to be her svmbol (Beier 1957 170). In
Ikere, hair pins, aginng, and hair combs, 6ova, which are usually made of hvory
i most of her other shrines, are alsa in brass. Also in [kere, a brass basin referred
to as a calabash is a substitute for the covered calabash in which all her bras:
objects are carried to the river during her anmmual festival (Aghoola 1997: 24). Ir
addition, various figural sculptures, especially uman group compositions anc
animals such as the crocodile, chameleon, and lizard, all in brass, used to be ir
the collection of the Institute of African Studies, University of Ihadan in Nigen:
{Adepegha 1991 5§54,

Although Obalufon is the daty credited with the mtroduction of hrass anc
hrass work, Osun is variously referred to as the owner of brass in their oral tradi
tions. In (:).éq’ Tard, the Ma poem that narrates the position of Osun among th
leading Yoruba deities, her peers gave her the appellation, a i pepe ké ide
{Adeove 1985: 205) which literally is, “she who has a shelf to keep brass.” He

other praise names which have to do with brass include a fi ide re omo (she wh
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8.1 Brass group likely for Osun {18 X 27 cm).
All photos in this chapter by C. . Adepegha, reprinted from his
Yoruba Metal Sculpture.

Iulls her baby with brass) and a ghé ini okun yin ibon ide (she who shoots a brass
gun from the sea), the sea in this context meaning any river with which she is
associated {Ibid : 208, 214).

Association of Osun with Rivers

The worship of Osun in annual festivals in communities such as Osogho and
[do Osun takes place in the higgest river named after her that passes by or
through the communities. Her association with the river in such communities is
so strong that Osun appears human only in her deified conception. For example,
in the story of how she became the titular deity of Osogbo, she is said to have
manifested herself as a river spirit, complaining of her dye pots which Tiweyin,
the founder of the town, unknowingly broke as he felled a tree into the river
(Osogbo 1977: 5-7). In the tradition, she is portrayed as existing as a water spint
before the town was founded and although brass objects — two brass figurines in
Osobgo and a variety of brass objects in her sanctuary in Ikere —are carried to
the river during her annual festivals, offerings and supplications are made to her
through the rivers designated as hers {Speed and Beier 1964).

An explanation that quickly comes to mind for associating her with rivers is
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the claim that Osun, like some other female Yoruba deities, did not dic but be-
came a river at the end of her life. According to the story of her Jast day as nar-
rated in the Tkd Eiléja Ha poem, Osun, Yemoja, and Yemoji were fellow wives of
Sango, the god of thunder (Adeoye 1985: 222). Orunmila predicted for Sango
that unless he sacrificed that feather of the parrot's tail which he always wore as
an ornament on important occasions, he would lose three of his valuable belong-
ings. But Sango did not heed the prediction. Then came a general festival of all
deities for which his three wives were angry because they were not invited. In
anger, each of his wives reacted by having her own separate festival. Among the
Yoruba, the successes of ceremonies are judged by the number of people in at-
tendance, hence Yemoja decided to wear Sango’s omamnental feather to attract
people to the arena of her own festival. As a result, she outshone her fellow wives
and the feather she wore made many people say that she must have heen Sango’s
favorite wife, a comment which could not hut anger her fellow wives, The fellow
wives, reacting to the comment, decided to desert Sango who then realized their
departure as the losses that Orunmila predicted for him but that he had failed to
heed. He then started to pursue them to explain what had happened but as he
was about to reach them, each became a river on the spot. Yemoja, on hearing
what had happened, instead of feeling happy that she would become the only
wife of Sango, followed her co-wives” example and became a river as well. The
tai] feather of the parrot, however, is todav displaved together with hair pins and
combs as hair decorations by Osun’s devotees in the annual festival of the goddess
in lkere (Aghoola 1997: 22).

Other Yoruba deitics that are similarly associated with rivers are Frinle, es-
pecially in Hlobu, and Yemoja in Obadan and Avede. Although the big river in
Osogho is the famous Osun River, Osun worshipers in towns far away from it
used to designate any chosen river near them as hers. A stream designated as hers
in Oyo is the first stream on the way to Hora (Adepegba 1984: 70-86).

Water is so significant in Yoruba traditional worship that a water pot, awe,
filled with river water and small round stones from riverbeds, eta or ota, 15 a
common sanctuary symbol. Water is considered wedicinal and salutary, a pana-
cea to all life problems that can be taken from any river, as in the words of a
common religious song: Odd ghogbo I agho, nibo ni nghé biv 1? {Fvery river is
medicinal, where do [ go to drink it?).

Water is considered cfficacious when taken very early in the moming before
the river is disturhed, and & common Yoruba praver or wish is that their lives
should be as cool and clear as water drawn from rivers early in the morning. The
pebbles, eta or ota omi, in their own cases svimbolize longevity as they may wear
down but rarely hreak. (i)yfg{yigi, ota omi. ovigivigl, ota omi, awd d’oyigivigi, a ¢
kii, dyigivigi, ota omi (Ovigivigi, the water [river| pebbles, we have become ovi-
givigi, we will not die again, ovigivigi, the water pebbles), goes an Ha song.

If water s, therefore, as important as that in the worship of many detties, rivers
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8.2 Brass cquestrian hgure container, likely for Osan (32,5 em).

in the worship of Osun or indeed any other deity whose worship takes place in
nivers are more or less adjuncts to the other symbols of such deities. In fact, six-
teen cowries strung together representing eérindinldgun, the divination system
which Osun introduced, are also constant in the shrine symbols of Osun {Adcoye
1985. 209).
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8.3 Brass bird figure container, likely for Osun (30 X 19 em).

Osun: A Biographical Sketch

Osun was one of the Yoruba primordial deities. Yet she was at first not consid-
ered to be a tellow deity by her peers. According to (i)sgf Tiird, the lfa poem already
mentioned as explaming her position among the ather Yoruba deities, she was
the seventeenth of the primordial orisa and was at first not involved in the man-
agement of the world because she alone was a woman. But the earlier sixteen

deities were having problems until thev went to God for direction and were told
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8.4 Brass musicians in uniform, likely for Osun (17.5 cm each).

to invite Osun to all that they wanted to do, for normalcy to he restored. Ac-
cording to God, she should be involved because she was as powerful as men.
Even in those early times, she was already associated with knowledge, brass, and
liumu, one of the places with which she is still traditionally identificd. It was
when they were inviting her to join them as God dirccted that she was addressed
by the male deities as A ri pepe k6 ide si, which is, “She that has a shelf to keep
brass,” already mentioned, and Iyd Ijumi, ovévé ni imo, meaning, “{'he mother
[old woman| of Humu that is full of understanding” (Adeoye 1985: 2003).

Osun is said to have first married Orunmila, the god of wisdom, whom she
later divorced to marry Sango because she was childless. It was when she was
Orunmila’s wife that Orunmila gave her eérindimlogin, the divination svstem she
is said to have originated. The system involves the use of sixteen cowries and a
simplified Ha poetry. Her barrenness continued after leaving Orunmila and when
she did not know what to do, she went back to Orunmila for consultation on
what to do to enable her to have her own child. As stated in Ogiinddseé, the ta
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pocin that advised her on what to do, she could not have her own child unless
she sacrificed to God to send children en masse to the harren women of the earth
and it was out of the children that God would send that she would have her own
child. She sacrificed as prescribed and it was when God sent many children to
the world that she too had a child. But it did not end there. Any Hime that the
children of the other barren women were sick, it was to her that Orunmila di-
rected their mothers for theit care. The association of both her and Orunmila
with the introduction of similar divination systems might also be the reason for
pairing them together as husband and wife.

As for Osun’s ocenipation, it is only in the story of the origin of Osogho already
cited that Osun is portrayed as a dver. Osun is better known for éerindinlégin
divination and the power to cure discases and solve anv life problems. In fact one
of her praise names, Modeni, aninla ni ¢ awo, refers to her as someone very
eminent in the house of secrets, another name for divination as well as other
supernatural practices (ibid., 2141,

Osun’s association with places such as Osogbo, Iponda, and Igede seems to
have been based on her being actively worshiped there at present. There is noth-
ing to indicate that any of them was her place of birth or abode. In the light of
recent archaeological data from [ffe [iumu. onlv umu is as old as lle He, the
city with which most of the major orisa are associated and it is just a district and
not a town or village (Ovelaran 1997). The present population of the district are
so dominantly Christian that there is hardly anv trace that Osun was ever actively
worshiped there. Thus the generation to which Osun belonged and where she
hailed from and lived are difficult to ascertain. However, she is addressed as an
ljesa woman (Adeoye 1983 214) and a close look at the communities 11 which
she is actively worshiped shows them as concentrated in ljesa areas: Iponda, Iper-
indo, Odo, Ihimogha, and Osogho (the last, though, enly in origin). She is also
worshiped in Igede and Tkere in Fkiti as well as in Ido Osun in the Ovo-
speaking area.

Osun Brass Objects and Brass Alloy in Yoruba Culture

'The brass objects associated with her worship and priesthood could be classi-
fied into two: those that are exclusive to her shrines and those that are also found
in the shrines of other deities in hrass or any other metals. Those that are exclu-
sive to her shrines are bangles, hair pins, and combs, containers (lidded, small
containers decorated with cast hgures and a basiny, ladles, and fans. Those ob-
jects that are also found in the shrines of other deities, though in metals other
than brass, include cutting tools such as swords, cutlasses. and knives; and sound-
making objects such as rattles and bells; as well as staffs in the size of walking
sticks.

Those that arc found only in her shirines are obviously personal effects that
are exclusive to women. Thev are bangles, hair pins, and combs which are adormn-
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8.5 Brass crocodiles associated with Osun, collected in Osi,
(27 X 9.5 em cach)
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ments, fans which in secular contexts are for comfort and prestige, figural simall
containers which serve the same purpose as trinket or vanity boxes, and basins,
bowls, and ladles which are basic objects for food preparation and other women'’s
occupations. However, the interpretation of some of them is not quite unambigu-
ous. For example, as Osun symbols, the fans are in specifiic numbers. As a rule,
they are eight, four with holes — usually four ou the handle of each — and four
without any holes. They are also not called abebe, the Yoruba word for fans, but
rather edan, the Yoruba word for spiked brass fignres of the Oghoni, the secret
cult of clders (Adeoye 1985: 209). As already indicated, a pair of edan that is
carried to the river in a closed calabash during her annual festival in Osogbo has
been reported to be her symbol. It has however not been ascertained that the
fans serve the same purpose in Osun’s context as the spiked figures do in the
(bgb(ini traditions. The bangles, especially the unaderned ones, may be more
than ordinary hand jewelry as they are often rubbed with the squeezed juice from
the leaves of a local plant, crossopteryx febbrifuga, as a common cure for chronic
sores (Adepegha 1991: 54). The cooked juice is also used for the same purpose
among the Hausa and when applicd to sores gives the same peppery sting. This
means that, ordinarily, the plant’s chemical property is the basis of the efficacy of
any preparations in which it is included and the rubbing of the metal to the juice
connects Osun's healing qualities to the sore-healing property of the plant.

The interpretations of the objects which are cormmon to the shrines of Osun
and other Yoruba deities are also not unambiguons. The cutting tools, swords,
cutlasses, and knives are weapons for defense and attack. Deities are not expected
to defend themselves against any negative forces as their powers are limitless.
Hence their followers depend on them for safety and protection against any evils,
including their enemies” attacks. ‘The weapons therefore are only to subdue their
worshipers” encmies. Osun’s knife, however, is belicved to have the power of en-
suring healthy menstruation, a prerequisite for women’s fertility, which is an im-
portant specialty of Osun as a child-giving goddess (Adeoye 1985: 210). The
sound-making objects are for invocation and the ones made in brass are espe-
cially valued for the quality of their sounds as evident in the saying, Saworo ide,
b' 6 bale, u v, which literally means, “the brass rattle that sounds as it touches
the ground.”

Walking sticks, besides being carried for prestige by eminent personalities, are
used by the aged and the infirm {Adepegba 1991: 31-32). Hence the staffs in
shrines might have been adopted because of their supportive significance and
association with longevity, a common desire it Yoruba prayers.

All the metal objects in Osun shrines are made of brass, the alloy which was
of high ornamental valuc to the Yoruba. Ouly coral beads, or okun, were equal
to it in value. Both coral and brass were appreciated as jewelry, brass as bangles
and coral as neck beads. Only children are rated higher as possessions than the
two ornaments, as seen in the saving, Omo ' okin, omo n’ ide, “children are
corals and brass.” It is an instructive saving to the people that are prone to flain-
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bavance that the most precious belonging a person should strive after is his or

her own children.

Brass, like lead. is valued for its rust-ree and enduring quality. In an Ifa song
{Adepegba 1991: 3), the lasting quality of the two metals is pointed out as follows:

Mo forf ba le. mo d'nwein o, mao Fori ba 1, mo
d'iwin

Mo fori ba e, mo d'iwin o, mo fori ba "1, mo

d'iwin

Thn ki § s ‘de, drawa ki i v Ojé

Mo forf ba F.omo d nem

1 bowed my hread W the gm\md {wis

hamblel, hence Thave become a spirit

Fbowed iy head to the ground {was

humblel. henee Fhave become a spirit.

White ants never devour brass, worms do not

eat lead, {(both do not rush

T howed my Lead to the ground (was

huwmble), hence | have becomie a spirit.

The two alloys are precions because they do not weather. Hence both of them
were made into hangles, brass for Osun and lead for Obatala, the orisa of cre-
ation. The reference to the bangles made in both metals simply as ide and ojé.
the respective Yoruba names for the allovs, most likelv suggests the original
objects into which the allovs were manufactured. In the case of Obatala, the
bangles arc alwavs unadorned. Thus it is likely that originally, the brass bangle
of Osun was also unadorned. As the unadorned brass bangle used to be a medi-
cine for curing sores and Osun is a reputable diviner and native doctor, the use
of the brass bangles in that context probably started as a wav of enlisting the
support of the deibv in the cure of sores.

Brass is an alloy of copper and zinc but copper has not been ascertained to be
obtainable in Nigeria and there is no word for zine in Yoruba langnage. Heuce
brass used to be obtained pre-mixed and any alloy contaiming copper must have
been obtained from outside Yorubaland. 1t is for this reason that the bronze,
brass. and copper used for ancient Nigerian sculptures such as those of lgho

Uka, Ife,”

cially from the north through the trans-Saharan caravan trade

I'soede, and Benin are said to have come from outside Nigeria, espe-
{Adepegba 1995:
13-143. Any such alloys. therefore, nwst have been an expensive commuodity and
any jewelry made from them, a highlv valuable treasure. Osun then must be a
verv rich orisa to have been referred to as owning enough brass to “keep on a
shelf” and “lull her children with” as indicated in her praise namies. The associa-
tion of brass with Osun shows her as a powerful medicine woman and diviner,
popular and rich enough to wear the most valuable ornaments.

The shrine svmbols, taboos, and types of offerings associated with most orisa
are reflections of the deities earthly tastes, interests, and dishikes, specific experi-
ences, occupations, and habits. However it is not in the shrine objects alone that
Osun’s
is usnally offered to her as sacrifice is also said to be the vegetable she very much

carthly taste is reflected. Yanrin (lactuca taraxacifolia), the vegetable that

liked to eat in her earthly life (Adeove 1985: 211). Ironicalty, many Yoruba do
not cat the vegetable because of the common belief that eating it destrovs the
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cthicacy of traditional medicmes. But this is to be expected as the healing power
of Osun does not rest mainlv on medicines but in water therapy, Medical care
given to children under Osun's protection rarely involves the nse of medicines
(Osunwole 19671
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CHAPTFER FLEVEN

The Bag of Wisdom

()51!1’1 and the Origins of the i Divination

‘Wande Abimbola

7R

By "Ha divination” we mean I and related svstemns of divination based on the
stories and symbols of the Odu such as dida pwd (divination with the sacred divin-
ing chain called opele) and etite-ale (divination with the sacred palm nuts}, eérin-
dinlégiin (divination with the sixteen cowries), aghigha (divination with a divin-
ing chain shghtlv different fram opéle), and ohi (divination with kola nuts). The
purpose of this essav is to examine the intimate connection of (;)gsun with Hd
divination both in her own right as a person, and through the instrumentality of
<)§éi{1xir;i, her son. We will start with the popular view of the involvement of
(i)s;un i b divination which states that she got to know about 114 through Qrfm—
niila, her husband. We will then examine the importance of ()@ét{:l’lré to Ha divi-
nation sacnfice. In the later pages of this essay, T will make the claim that {)§ll!l
has much more to do with the origins of lfd divination than the habalawo {Hi
priests) are ready to admit. T will, indeed. put forward the hvpothesis that the
entire divination svstem of Ha started from (t)e_mn frons whom # got to (:,)n'mmﬂ?:
and not the other way round. I will base my claims on verses of i which give us
hints to that cffect. We will then examine the possibility that eérindinlogin is
alder than didd owg and étite-alé which arc probably later developments of Ha
divinations,

Let us begin with the popular view that (z)gun was introduced to Ha divination
hy (t)r(mmﬂiz. Several verses of Hi tell us about this. For example, a verse of Ogh-
s states that (:)r(mnﬁi;fl created the sixteen-cowry divination system and gave it
to Osun as a reward for saving his life. In this particular verse, it was after Orin-
mita had created the sixteen-cowry svstem for (_):RHH that both of them became
married. But as will be seen later from another verse of 4, even though they
were hushand and wife, they did not live together in one place because it was

not the custom for couples to live together at that time. Let mie now take some
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time to tell the story of Osun and Oranmila as contained in Ogbésd, especialiv
hecause it relates to the importance of eérindiligiin in the Ifd divination sysiem.

The story gocs as follows. It happened at u time that Olodinmare summoned

all the four hundred-and-one ()ma to Oran (heaven). But to their greatest sui-
prise, the Orisa encountered a group of wicked “cannibals” i heaven | ‘probab
witches known to the Yorishi as ajed who started to kill and cat ap the ()nsa one
by one. But since Orinmila had performed sactifice before he left carth, he was
miraculousls saved by <)§llll who successfully hid (:);’z’\111111|$3 from the cannibals,
and substituted goat meat for the flesh of Orinmila which the cannibals had
planned to eat on that particular dav.

When both ()wn and ()mnm]]d returned to the carth, they became much
closer than ever before. It was probably at this time that Oninmili and Osun
hecame hushand and wife. Orinmila then decided to reward (‘)ym for saving
his life, and that was how he put together the sisteen-cowry system of divination
and taught Osun how to use it. Let me now quotc a short portion of this verse of

Oghesa. It goes as follows:

Bavif ni (?)nmmild dven Osun bed sun m raa This was how Ordamnils sod ()mn weeane
won. cloe.

(j)nin mila nf ini nore {6 se fiuen nijelod, (:]rliﬂﬂl]lil saidd that the good tum whieh she
cid for him

Ko sini nore kan {6 dan le te eviun mo. Wias an exceptional one.

Kin ne oun ihd se pimwo (:).ym bavii o? He wondered what he should dom returo

Tt efovii pataki 16 mi ki Ortnmila This was the most irmportant reason why
Orunnila

O dd eerindinlogiin sile Created the sinteen cowries

L bd ki o Ie Osun kiwe., He then Janded them to Osun.

Nintiu ghogho ehora 60sa i £ lo eérndinlogin. Ot all the Urisé who use sisteen cowries,

Ko si okan t6 nf in sadju (:)!3'!1!!, There s none who had it before (:)ﬁlil!,

1fd b si ke o fiin (:)s_.‘mz It way i who gave it to ngnn,

Pé ket mda dd a. And asked her to cast it

Koun nda ¢ mda fi savews. And use it as another form of divination.

Fovd i B f1 san onre bikioké nd. This was what s wsed to roward Ogun,

Bavii I fi jé pé Id pehi (:)grcrr That s why the relationstnp between £ and
(:}31111

Fontkan ko fe mo adrin araa won Is such that nobodv else can know

Ni Orinmita hd fé Osun niviws. What is between the two of them,

Nifi bd di oko Osun Orinumila then got married to Osun.

Nindu ghoghn avewd pdidptd, Of the several forms of divination,

Ferindinlogin o sikeji Ifd ' Eérindinfigain s next in rank o i

According to this particular story in Oghésd, even though Oriinmila was the
one who created eérindinlogin. this svstem of divination later received its own
ase’ from Olodimare. It happened as follows:

Nighd t6 bd st di odun kerindiligiin Faeve sinteers vears

kerindinlogiun

Ni Obisdimare, Olifin orun, maa d ghd Olodiare, Oléfin of heaven,” used to
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Awnort i bd 1t savewo ndlé avé € vewo

Bo vd irg ni won it pa fdrdvé

Bd vd 66t ni won 4 so fiin won

Iddnwo ti { mda d se fun won ni pé

Ki wen G ké s7 Oninmila wi o

Ati ghogho awon t6 hd tin 1t ve nikan dn wo
fdrdvé

Pé fun f6é il won

Nigha win had dé,
Olidimaré d se avewo l6ds araare.
Ni Olodimare b ui ki Onimile d veun we

Oninmila se avéws tin,
{ Modumare é ni ta ki tin kiz o7
Qriinmila ni aft eni 16 tun sikepi oun

16 36 obinr.

Olodrmare wad ddhin pé

“Oun nd tin A savewo?”

Onimila ni, “Bée nr”

Olsdinmare ni ki wdd véun wé,
Nighd tf Osun 6 ve (Hodimare wo,
(3 jd ghogho okun t6 danivan si.
Sitghon k6 so ¢ geere.

() 5o kiko oo ni,

Sughdn ki hui u légho légho bi i ti Ifd.

Olodiimare wdd bi Oninmila pé
“Fwe st tiin lev?”
1.6 bhd ko aliryeé, I ye

Bé ti se fi nikan vii dd o 16la.

Olddimaré é ni, o ddu,

O nd, “loneie b ¥ ge s0 6 mo v,

Oun f ase si 1.

Laélie

Bd ba so ¢ bdta,

Bo bd so ¢ bata.

Eni to bd dd o léjad,

Ko i maa se m6 on lira iésikese

1.6i6 nda;

Ko ghodo dije keji.”

Tdi nivi t eérindinligin fi mda
N vdra d se.

Amé ohun i won 6 maa so ko nii Taavan ldra.

Bi eérindinligiin se gha dse
Lade Olsdizmare ng un*

Subject dhviners of carth to a2 test.

To find out whether they were telling lies
to the inhabitunts of the carth

Or whether they were telling the truth,

This test involved

Calling on (t)n'nmﬁ]fl and vther diviners of
the earth,

Olédiimare wonld sav that he wanted to see
all of them.
When they arnved,

Olsdinmare would ask then to divine for him.

Sa, Olodimmare asked (\.)ninnﬁlh to divine for
hum.

When (i)n’mmi]‘a finished divining,

Oladimare asked, “Who is next?”

Ortimmilis said that the next persan was his
partlicr

Who was a woman.

Oléddimare then answered,

“Is she also a diviner?”

To which (i)n'mnﬁ]fl replied. “That is troe”

Olédtimare then asked her to divine for him.

When Oson examined Oladimart.,

She hiton all those things i bis wind,

But she did not sav it in full,

She mentioned the gist

But she did not tell the root of the ruatter like
Ifa.

Oladiimare asked ()rlit!!|ﬁ]é|.

“What is this one?”

(:)n'mm\]é then explained to Oladiimare

Hou he honored (:_)sun with the sixteen
cowries.

Olddimare said, "It is all nght”

He farther said that even though she did not
go to details,

He, Olédinmare gave his assent to i,

He added. “From today on and forever,

Fven of what edrindinisgin savs may not be
detailed,

Amvbody who dishelieves il

Would see the consequences instantly

It must not wait till the following dav.”

This is why the predictions of eérindfnlogiin
come to pass quickly

Even though the storics v not be
impressive.

That was how edrindinligin received ase

Direetly from Oladinnare.
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Osétiird and Ifa Divination Sacrifice

Woe will now turn our attention to mvths of Ifa divination which tell ns about
the importance of (i):‘,tm in Yornihi religion generally and how (:)s_;étiu'lr;i became
the representative of Osun in Yortbi divination and sacrifice. The full story goes
H {(]”U\Vﬁ:

When the (})ri.gc} first came to the carth, they must have arrived in waves — ot
all the four hundred-and-one Orige arrived at once. In any case, according to this
mivth fram the Odi (i).gtftfuir;i. there were only seventeen (\)ri:‘;[f in the first party,
and Osun was the seventeenth. Oladimare gave instructions to the Orisa about
what they should do as soon as they arrived on earth to make the voung carth a
pleasant place to live. They carricd ont all the instructions without involving
Osun in any of their activities. The result was that things did not go well for them.
Rain did not fall. There was illness, bitterness, and restlessness all over the cartln,

Let us quote a fow Hnes from this Odical this juncture:

Wor deld e, When they arrived on carth,

Widn fugho oro, They ereated a saceed forest for Oren”

Won lugho upa They ereated a sacred forest for Opa”

Wan lana ghiors ntife wd, They made a small road leading to Ife”

W win ni okin, They sent peaple to make okan heads.”

Won rdn i e They sent peaple to make brass objects.”!

Ioptkan & ké ot (:){;am. Bul nobods mvolved fl)yml i anything.

(:)sam it 51 mda d tojiu won Whereas (:}.Tll!l was the person taking care of
them

fanife, niwd. fovin, Caving them fond d other things.

Chogho nhun t1won se. ki giin Al the things which the Onga were doing,
none was snccessful.

Won pojo, 66 0 1. Thev prned for ram, but it did uot ram.

Kikan kikan ghave, Bitteruess engulfed the carth,

Ojoios & ghode Restlessiess took iver the strects of the oty

Wi e frat Olddimare ¢ ha ¢ purd fdwon, Thes exclanped "Did Gladimare tell nsa lie?

Iriv kin fevi? What i tlns?

B se ni kdwon o so ¢ fawan i se ¢! Weare doing evervthimg according to his

mstractions.”

The ()ri{;?l then decided to send (:)r111111)i{$l to Otodimare to find out what
actually happened. When (:)ninm‘llfl got to Oladtmare, he stated the problem.
He said that they were living on carth in accordance with the instructions of
Olédinmare but to their greatest surprise nothing they did on carth was good,
Olodinmare then asked whether they involved the only woman among them in
alt they were doing. But (‘,_)ninnﬁlh replied that since she was a woman, they did
not involve her. To which Oladinnare rephied as follows:

adtmare wi dianiddni lomn, Olelimure sand that he was a creator

e é é deini {cemeii Bt fre would never ereate any person or

thing twice.

O ni e pudi sohiuin, He tald Oranemili to go back to his colkeagnes
Oniered be d, And that all of them should go and beg (i)ym
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K mdu baa yin Igwo st ikan. Sothat she condel agree to be nwnlved in their
aftairs,
O ni ghoghe nitkan vin o st mag gin ! He assured thew that their affaire wonid then

he good

When Ordnmila got to the earth, he reported back to his colleagues, and all
of them started to beg Osun, but Osun did not vield until Ominmila appealed to

her. She said:

I mdd be oritvin delédaaa vin Begin to beg vour orf and vour ereator

Pé envtin £ be nind dun v, Sor that the fetus whiel was in her womb
Kéun 4 bi i fokinrin, Would be dehivered as amale child.
Ot b bili {ikarin, She assured them that if iwas a male child,
Nitkan vin o 6 gun. Fheir matters would from then on he straght.
:\me} fenen ha i1 fibinrin, Bt af it was born as a fomale ehild,

I okangun” War wonld begine i carnedt”

Orinmila reported back to his colleagues what Osin told hinm. When Oosaala
looked at Osun’s womb with his awo'* he fonnd a baby girl there, He then pointed
his ado asure'™ 1o Osun’s womb, and commanded that fetus to change into male
with imediate effect. When (t)ym delivered the buby, it was bornas amale child,

Oaosaala was the first person to carre the baby, He petted the haby and coddled
it. Then Orinmila, the father, also carried the baby and named him Osétinird. He.,
Orimmila, carried the baby with him wherever he went. Whenever anvhody was
to be initiated as an i priest. (:)gg'?tin'lr;i must be wvolved, Whenever anvbody
was making a sacrifice, <)§étfllir:i, the son of (\;)§un, must be imvoked last before
the sacrifice was delivered to s, Ifany person was suffering from illness, as soon
as Osétivird touched the person that person would be well instantancoushy. Qsétir-
tird is todav a minor Ocdu of Ifd but he governs all sacrifices and rituals of .

(:)51111 then becane luppy sinee her son was deeply involved in the affairs of

the male Orisa. She then made the following prononncement:

Ghogho obiurin pdtd petd latoni ly, Fronn today ongall women without am
exception,

Won o ghoda mora, Thev must not know Oro,

Waonr s st ghodi wold Fémin And they st not enter the shnne of

bépin ™

Pé kéégiin & mdd fopin won jude. Edgin nunt not come ont m thetr presence
0 deénns, This must be observed as a taboo.

Sitghon ghodo nnkan voows e hd i se, Butall othier things vou are domg.

e ghod ma fti (’:)\'im se. You must involve Ouin i thers

Lavd bd giin régr. Their hees then became snooth

Wi iif honivdn bd 1i griivdn, Thes said, "I someone s pounding vams
Tiop {(‘:)?‘SHH se. Without the knowledge of (‘.)yms‘

Tyeinr an won ¢ ldma, Histher pounded vann will not he smooth
BY onirokq bd 1f roka, W someone w prepuring oka food

1iofi I(:.).§tr)r s, Without imohnig ("))un NN

Oka ré st mere. Histher food will not come out fine.

Afimao o f(:).\_‘mr . We will imvolve Osun i whatever we da

A fimo o ?(:),gmr 0. We will ivohe (._’)Tnn il o deliberations

Ivee wa. Our great wother,

pr
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Ahd won pé nima.

Afimg jo !(j)gun.
Agheregede ajtiba.
Ajirhé agheregede

A difd fin (:).g'un Sengesi,
Olddyaa yim.

O ghé koko.

341 bebo ininmole ¢ jé.
Ta i nibg,

Ti i1 ké sélého,

(i),‘?‘u”. WL,

Akinde,

Ao

Fowole fobinrin,
Obinrin o bi wa

K 66 déntvan. ™

OSUN ACROSS THE WATERS

Who mst be present at every important
deliberation.

We will invohve Osun in all our deliberations.

Agberegede ambal

Ajirba agheregede

Divined for Osun Sengesi,

Owner of a hair comb decorated with nvim ™

When she was ina secret place,

She spotded the sacrifice of other divinities

Who is pecforming a sacrifice

Without invelving the owner of sacrifice?

(\_)‘:!HI. whaose other name is [\"-.wilil'.

We are all on oor knees,

We are all begging von.

Let s all kneel and prostrate before woinen

We are all borne by women

Before we become recognized as human

beings.

The Bag of Wisdom: Did Osun Originate the Ifd Divination System?

Our next story from the Ifd literary corpus about Osun is taken from Okanran-
sode. It was recorded froms Babalawo Ifitéogiin, a famous Ha priest from Tlobtud,
near Osogho. The story is about a bag of wisdom which Olédimare threw down
from the sky and asked all the ()ri.y) to look for. Olédiimare assured the (‘)T?\."s’(},
that anyone who found it would be the wisest of them all. Olédumare showed
the bag to the Orisa so that they would be able to recognize it as soan as they saw
it. Since Osun and Oniinmila were a very intimate couple, hoth of them decided
to search for the bag together. I will now quote this interesting story in full.

Ologhon sade. 6 ti.

Iméran sode, a de.

Févan 16 bd fevin tope

Ni 6 sodé pé titi.

A difd frin (:)raimnilc}

Oun Osun jo 3t woghon hirt,

Olidirmare 1o ke si ininwdé molé,

fahaa molé.

(G ni ki won 6 wd f okiti islorun.

Woin si débe.

O i dun g ghéd pagidari oghdn ati aghdra fiin
un vin.

O ni eni 116 ba le ri wikan vid

NI 6 mad pase e e lori.

Oliiwaaré ni & st ghon jit lo livé.

A wise person bed 1de,™ bt it disintegrated.

Ansage tied ide, 1t became loose,

Only 4 person wha keans bis back on Ops

Will tie ide which will last for Jong,

Ifi dwination was performed for Ordnmil

When he and (:)jlm were searching for
wisdonm

[t sweus Oladimare who eatled the four
hundred divinities (of the right)

And the two hundred divinities (of the lefty,

Olodtmare sumnoned them to heaven.

When they arrived there,

He told them that he wanted to give thein
deep wisdom and power.

He told the Orisa that anvbody who had

Whitt he was planning to give thems

Would be the sonree of wisdom,

And that persony would be the wisest person
on earlh
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O ni tg b di 03¢ mokandinligun oni,
Oun 6 pe apo oghdn dhiin silé avé,

Tgho ni dun 6 jiai 5
Odan ni o,

(3do nio,

it i,

Opi gna ni o,

Oun 6 nit so ihtkan.
lidiimaré ¢ fi apo oghdn nda han won.
Pé oun "Nivio”

E wh 6 ddadda

Be ti v nivio.

Nigha t won délé avé tan,
Filého 1 riibo.

Oloogun risa d.

Eléte 1t da

Pé “Kini vif, emi nii 6 ri 5é6.”
Oninmila oun Qsun si nivi. aldjose ni won.
16 se pé won & € yaraa won.

[éwon méjeeji ha mééji kédta,
Won looko akgmilighon
Pé ki won 6 ve awon wh

Nrtkan tf ghogho inirmolé 1 wd vir
) ha le 1€ pé ows awon ni 6 bixs si?
Won ni ki wyn 6 vda ritho,

Won léwis orion enikodkan won leho.

Ki onikdlikir 6 st o ¢ ¢ nt ewnird kan,
Ki si nd eku kan soso.

lgha Gk¢ ati word kan.

Orinmila ni iwo Osun,

“Jé kawon 6 lo i eho vifo”

(:),gun nt, " e € févan o sinm,

Fewd nibo,

I nikan nibo H wdd §é 11hi oun tdwen 1 wd

g

vif!
Osun ko, kd ribo.
Oninmila, Ajana,

O yaa mi ewiru ve, 6 fi rubo.

0 si fr ek kan ati owd nda nibo.

He told them that nineteen davs hence

He wouald throw down a bag of wisdam onto
the earth.

Bt whether he would throw i into a forest,

Or info a grasshand,

Or inte a niver,

Or into a town,

Or on a mad,

He would not tell them exactly where.

Oladimarg showed them the bag of wisdon:.

He said, “Thisis 6"

Look at it well

And note its distinctive featires.

When they arrived on carth,

Some of them started to perform sacrifice,

Some were making medicine.

Some were planning their own shrategies.

They were saving, “This thing, [ will be the
ane to ind "

Oriinmila and Osun used to do things
together.

They were alwavs going about m company of
each other.

Both of them added two cowries ta three,

And went to divine.

Thev asked the diviners to check both of
them out,

“The thing which all the Orisd are looking
for

Caonidd both of them be the persans who
would ind 77

The diviners asked Orinenla and Osun to

perorin sacrifice

With the big garments which thev were
wearing.

Fach should offer a goat,

And a howse mt

As well as two hundred-and-one oke fil] of
cowries”! for each person,

Orimmila counseled that thev should make
the sacrifice.

But Qs said. “Please, Iot me rest.

Gao make sacnfice with your garment,

Go make sacrifice with other things,

How does that relate 1o what we are searching
for?”

Oy refused to perform sacrifice.

(\‘)IL'HHHH‘:I, whose ather name is Ajana.

Took his own ganmnent,
and surrendered it for sacrifice.

He also used a house rat and money for the

sactifice.
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Wan wd apd aghon G,

Won o i h

Ghogho dwan intnmole vkt nda,
Won d 111,

Wi wa g dé eghd ajd.

Wan wi o désa adie.

Flomit wd a dé Tho Awaisr,

Won wd a dé ldarma: Awiisé.

Worr wd d de fn't}nr&”

NThi i oftimd ¢ mo on wd.

Wor b 11 i,

Nighit 14 dijo kan, i ekt ha si ba sibi éws
(;)gun 16 fr ko,

Nt ekit bd je apo ighd avia re libémi.

N{ 0jé kejr, ni wen hd tin miira,

Woin fain hére si i wd apa oghen vir.

Ni Qsun bd i1,
“Han-int Apo oghon nivi!”

Jua, i ghé e jiv dpo dva éwin re
Lo bd fon dn.

Nihi ta ghé 1t sdré ¢ dd igi kojd.
Didtakin ko,

Por ni apo oghor bo o le,

Nt ggangan ihi t8ku ti je apé.

Osun si 11 ké ¢ pe OQrunmila

Pé “Orinmila, Ajand,

Maa bi o, ntda bo.

Onint ti rdpo oghon o.”

Bi Orinmila ti 4 o,

1.6 bd st api oghon un nily

1.6 bed it s épo ewtin tie,

Nigha ti win déle,

(:)rti?tmi(’r} n, “(j).g;un 1 ki we apo ohin”
(:)grm i fdve vil kakonrin g ri
Pnitid bad sirii,

Yoo mue nigha eku,

fghut eja,

igha eve,

{gha gran,

(:) polops ond,

Ominniilst b ¢ bé ¢ bi ¢,

Ké gha

16 ba pada simi ilée tie.

FOstart bd wd bt dunt 4 fe rmi apo wdd jade

Thev looked tor the bag of wisdom,
They did not sce 1t

All the ather Orisa

Dk not see i either,

They searched for it up to Febi agd ”

Thes went as far as Fish adie.™
Some went as far as Teo Awiisi,
Others searched for it Idoromin Awase.

Winte sotne booked for ot in lwontan

]

From where the day breaks

But they did not see it.

One day a Touse rat went to the garment

Which (i‘)ym hung ap iiher hanse.

[he zat ate up its chest pocket underneath.

The next dav, they got themselves ready

And started to searcly for the bag of wisdom
onee again

Then, (\v)gmn found it

She exclammed. "Han-in? This s the bag of
wisdom!”

She threw itinto the chest pocket of her
garment

She started to go i a hurry.

As she was crossing dead woods

And scaling clitabing sterus,

Suddenly the bag of wisdom dropped down

Froimn where the rat had eaten her garment's
pocket.

{)51111 was calling on (;)Yliili1l]l£i,

Saving, "Ormila, whose other name is

Come quickly, come guickly.

I have seen the bag of wisdom ™

As (‘_)n’mmih was going.

He saw the bag of wisdom on the ground.

He then put #inside the pocket of his own
garment.

When they arrived home,

Oninnila said, “Osan let me see the bag.”

But Osun said that she would never shaw it to
ERTIEHE

But if & man muost see i,

He would give her two hundred rats,

Two hondred hshes,

Twe hundred birds,

Twe hundred mimials,

And plent of mones.

Ornmila hegged her for long,

But she did not vield.

He then retimed to s own house

When (\)$Lm tried to take out the bag fram
frer pocket.
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Koun o fun un wo ldékan i i
Ighu t v tL owd bo dpe.
O di ghiird,

Owaon red vo sita lodi kepi.
LOsun b lo b Onrinmila nilée tis féhinin,

1.6 b béve st i b 6.

L ba here sf i saalo.
Bi Oswin se ke by sitd Onimmila nit un

16 beére si { ghé 16da nkoo 18
D¢ ko fi koun loghon die.

Nigha wd s¢ hi won hd f¢ obinrin,
Kd pon dandan ki hika ¢ loolé,

Bidise di pé toko tave 1 ghé po mu un.
Pt tf Osun bi o 1 bavid,

\se 16 fr bar.

03 nf 136 {6, atirandiran obinrin
Ké ghodd wown: aghddd md.

1.8 bd Iy fe é so ewir sighe.

Nighi ti &hé pi,

Ni Orinmild hd mi tinsitin orfi ré.

L6 wdd fin (:).s;mz‘

Oun nda ni eérindintdgin

Té Osun vt dd un.

Apo oghon ofg nda ni Odie i,

Axdio, dogien, ghogdo oghin ijinfe Yorithd

So that she conld look at it once agun,

As she put het hands inside the pockets,

Her hamds entered into a hole,

And eanmie out on the bottom part of the
pnckct.

Sn, {)§lll) went to meet Oinmila in his own
house.

She started to beg him,

She started to please Orinanily (with good
things).

That was how Osun went to Oninmili's
Lonise

To Tive there with ler hushand

So that he would teach her a little bit of the
wisdorn.

In ancient times, when people got married,

It was not compulsory for the wife to go to her
hushand’s honie to hve with Tin,

That was how couples staried to lve together

When ()51151 remaoved the big garment from
her bady,

She put ase into her month,

She said that from then oo, no womun

Must wear the aghada dress.”

She then went and threw the garment nito
the bush.

After a lot of pleading from <)$!lll,

(i)nimn‘ll.‘i took a litthe it of the wisdons

And gave it 1o Osun,

That is the eérindinfogiin

Which {t]§lm Is cashing.

The bag of wisdom of that day s Odin 14,

Medicines and all other profound wisdom of
the Yornbi people.

In the Ifd verse quoted above, Osun was the first person to find the bag of
wisdom, but when the bag slipped through the broken pocket of her big garment,
Oninmila accidentally stumbled on it and kept it. One can speculate as to the
morality of Orinmila keeping for himself what should helong to his wife. But
we must remember that before she discovered that she had lost the bag, ()51111
herself had boasted that she would take so many hundred of things as well as
plenty of money from anvhody who would see the bag of wisdom.

Onc can further speculate that this myth is telling us that Osun was perhaps
the first person to make use of Ifd — the bag of wisdom — before it was passed on
to her husband, and not the other way round. Let us now turn our attention to
two other matters which confirm our suspicion.

The frst one relates to iverosun, the sacred vellow powder of divination on
which 1fd priests print the martks of Ifi inside a divining board. Why is this powder
vellowish like the color which is sacred to (Z)gsun? Did (:)r(mnﬁlf} use this powder

!
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145
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as a mark of honor to his wife? We may never know for certain the answer to these
questions; but given the intimate connection between Osun and Ifd, especially in
respect to the origin of Ifd as a bag of wisdom first found by ijml, it may not be
far-fetched to sav that the vellow powder has something to do with (;')551131

The second issue which | would like to mention here is the simple fact thal
when one takes a fook at the Odi of eérindinlogin and those of i, it would
seem that the Odu of Ifa are based on those of eérindinligin, and not the other
way round. Eérindinlogin is based on sixteen smgle signs of Ifd such as Odi,
Trosiim, Qw@mfn, elc.; except Eii Ogbe whichi is coupled as in the case of Ifa. Ifd.
however, does not make usc of single signs (even thongh a literatnre refers to
it). All the signs are coupled either as ojii odti {major odlt) or as omo odit (minor

odin). Tt stands to reason to sav that a single sign such as Odf

]
It
[F
i

must exist in reality or at least in the mind before it s coupled to become Oddi
Meji (two odi).

I [
1l il
It Il
I I

We can go further to speculate that the apparent simplicity of the signs of
eerindinligiin and even the short nature of some of its literature are indications
of its antiquity upon which the more claborate signs and wider frame of reference
of 1{d were based. Whatever the case mav be, there is no doubt at all that eérindi-
nlégun has not been given its rightful place as a part and parcel of the Ifa literary
and divinatory systen. In one of the verses quoted above, Olédiunare, while giv-
ing ase to eérindinloguin stated thus,

From tadav on and forever

Fven if what eérindimlogiin savs mav not be detailed,
Anvbody who disbelieves it

Would see the consequences instantly.

It st not wait 8l the following dav™”

Conclusion

It is customary for researchers to sefer 1o Osun simply as an Orisa of fertility.
This is true. In fact, a recent chanter of Osun’s literature refers to her as
Ivd abdbinrin ghato Nother wha helps women to collect semen

Ladékopi, abokinrin ghase.™ Wearer of 3 veilled crown, who helps men 1o

collect menstrial How
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There are many verses of Ifa which relate to Osun as a mother of many children
both in the bio]ogi( al and religious sense. The city of Odré® (now simply called
Oré) was where Qsun had so many children that she did not have any more
space to sit down in her own house. Since her children had taken up all available
space, Osun was always found standing up.

Ifi also speaks of Osun as a benevolent mother. She has the habit of bestowing
wealth, fame, and honor on her adherents. A verse of Ircte Oba tells us how (\_)§un
rewarded a poor priest of Ifd who had divined for her when she was childless and
made it possible for her to have children. The name of the Ifi priest is Ojiyaome-
gun; he had two apprentices: Ifon, Ifa priest of Idé, and Duairiy, If priest of Lik.
When Qsun cventually had children, she rewarded the three of them with costly
clothes, beads, and plenh of monev. She brought all the presents personally to
her Ifa priests, but Ojiviomegim had traveled out to a far place. Osun gave the
two apprentices a horse each. She also gave them their own share of the rest of
the presents. She waited for a long time for Ojiyadmegun. When he did not
arrive, she ordered her servants to dig a very deep pit inside which she carefully
kept Ofvadmegin's presents. But she first covered the pit with sand before she
dumped the money and the presents there, and then covered it up again with
carth. That is why Osun is saluted as

Oore vévé Osun. Hail the henevolent mother Osun.
O wa yanrin, wa vanrin, She who digs up sand, digs up sand,
Kowa si™ And keeps moncy there (for her own people)

The benevolence of C)sun goes beyond bestowing money and riches on
people. She nourishes her own just as she nourished the original sixteen Orisa
who first arrived on earth with Osun as the seventeenth. She nourishes people
with different kinds of vegetables, such as yanrin and tete {special vegetables of
Osun) which are still her favorite foods today. She also likes differents kinds of
fruit such as pumpkins, bananas, oranges, etc. But she does not tike guinea-com
beer. She drinks maize beer instead. Above all, she nourishes with the swect
waters of the sacred Osun River,

We imust not make the mistake of thinking that Osun is always meek, quiet,
and long-suffermg Sometimes she can be a fierce warrior. A verse of Ogiind
Twri ()gunda araa Do) tells us how C‘slm Apara (otherwise known as Yemesé'!)
delivered the people of 1d6™ when their town was conquered and the people
were being taken away as slaves. She beheaded their encmies and freed the
people of [d6. When her people said that thev did not know the way hack to Ids,
she fell down on the spot, became a river and flowed back to 1d6 carrving her
people along with her. That is why Yemesé is celebrated in 1d6 with the follow-

ing song:
Yemesé ilé Ido pagun ra o. Yemesé of 1dé annihilated war,

Osun apard pagun ra lonii, Osan Apara annihilated war foday
O pagun raV She anuthilated war.
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space will not allow us to go nto other areas of the contributions of (,:)sun to
the religion and culture of the Yoriihd people as a loval wife of Sangé, her second
hushand; as a physician whe cures with her own water; as a founder of the ()g-
bént sociehy™ to maintain truth and justice i the land; or even as the only ()ris_;fz
wha knows how to deceive the “cannibals” of heaven {see fist story, above). All
these and more are contained in the stories of <)§11i1 as enshrined in the i cor-
pus, a body of knowledge which she probably founded or at least helped to estab-
lish together with Orinmila. Her tole in this regard is often not deeply ap-
preciated.

To understand this ancient (‘)ri.ga is to know the ntelligence, vitality, caring,
and nournishing abilities of womankind —long-suffering, cheated, overlooked,
and overworked, hut alwavs committed to the survival of humamity. In this sense,
(\;)g.‘nn is the icon not onlv of women, but of all creation.

O ot O acred water.

Ota o! O sacred stones,

Fidarn o! O sacred edan isvmbol of Oghr'sni ).
1 kdre vové Ogurt o, Al had the benevolent mother.
Notes

1. Collected from Babaloli Hitaogun, llabii. near Osogho. Nigeria.

2. Ase. A spiritual and magical power with which Oldadimuare created the universe, and
copies of which he guve to the (\)ri.\_\‘{;v Human beings can also access ase through the riglt
type of moral and spiritual connection,

3. Olofin of heaven. Another nane for Oladimare. Odidiwi, the founder of He-Ife,
is Oléfin avé (Olohn of the earth whiclomeans Liwegiver of the carth).

4, Continuation of the same verse from Oghbosa chanted by Babalola Hatdogiin.

5. Ord. Anancestral spitit who rakes use of the bull voarer and precedes the arrival of
Feingin on carth. His departure after seven dins 1in some places, seventeen days) is
marked by a enrfew during whicls women must nat go out of the house. Tt is forbidden
for women to see Ora and Faiingin,

6. Opa. A secret socicty which originated frony -1

7 Asmall road which led to e Inancient times small paths led to Ife from other parts
of Yorubaland since it was forbidden for ordinars people to visit Hé-f¢ nunfess thev were
sununoned there for important situals. Tliis 15 why there were no broad caravan routes
leading to Ife.

8. Okt beads. A costlv bead manufactured i 1fe in the past. There is at least one
family carrying on the tradition in Hé-Jfe today.

9. Brass object. Hé-{fe was an inportant center for the production of brass objects in
ancient Hmges.

10, Collected from Oniosun of Hobiui.

11. Part of the same excerpt chanted by Onigsun.

12. Contimuation of the same verse chanted by (‘)Ili’(‘ll$ll]l,

13. Perhaps (i).‘.sllll said that war would begin in carnest if she had a baby girl because
instead of one woman, the sixteen (\)!“I?’i;i wonld lave two women ta deal witle Butif it was
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a boy. she would donate him to participate i the things men were doing and the child
wonld then be a bridee between her and the men folk,

14 Awo somctimes also called fworan) is a sacred object of Obatald with winch be seus
the fnture and other hidden things.

15. Ade astire {sometimes also called iwo abd) also belongs to Obatdla, and with it he
generales ideas which his iwo age helps to bring to fraition. Obatald holds iwe ahd {or
asure} on the right and nvo ase on the left,

16, A woaman is nat allowed to enter the shrine of Egingin mnless she was barm holding
the wmbilical cord in her hand, Such female children are called ato, and they are allowed
to knew all the seerets of Egiingiin. Her male counterpart is called Aunisimian who can
also know evervthing about Egtingin even without being mituated s gjé.

17, Agheregede ajiiba. Name of an Ifi priest which means "He whose large faon fas
fust heen enltivated from virgin forest.”

18 Tvim beads. A costly bpe of bead used by kings and important peaple,

19, Chanted by ()mmun of Nobin.

20 ide Beads of Ifd worn only by Ifd priests. There are two shightle different types of ide.
Phe nne ased by babalawo i Africa is green and maroon. But the sane one nsed in the
diaspora is green and vellow,

21, Once ¢ké full of cowries. Cowries were measured with a woven straw container called
oké when the Yornhid were using cownies as ctrreney. One 0ké full of cowries is approvi-
mately twentv-thousund cowries. Yo hundred-and-one gké will then be 200,000 > 201
= 40,200,000 ct)wricx

22 Kb aji. A place frequently mentioned in 16 literature. 1t is probably a place in the
tlghu dic dcd arca of Yornhaland.

23. Fsi adie. Another place frequently mentioned in 161 verses.

24 Tko Awiisi, Fdoromil \mtx(x and Twounran from where the day breaks. Some i
priests think that the Americas corres spond to Tko Awtisi. Idoromi Awtise refers to Africa,
and fwonran from where day breaks mrrcsp(md& to Australia.

25, Aghiddi dress. The Bowing garment worn by Yoruhd men. Women now wear a simi-
lar flowing garment but without a hreast pocket.

26. Collected fram Babalola Hitéogin of llehini,

27, 1t is the belief of the Yornbd that pronouncements enmanating from eérindinldigrin
come to pass more quickly than those of Hi

28, Chanted by Mokidim Ajitoni in Ovo, July 23, 1999,

29, The town of Or is situated in the northeast of Yoruhaland

30, This is part of an i chant rendered by Babaloli Ifitoogim of Hobuni.

31 chcs(’ An Onisi of Idao-Fiboro who is related 1o Osun.,

32, Tdo. There are namy towns and villages known as [d6 i Yorubaland This verse,
however, rd;itcw to Idoo-Fibora in kit state.

33 "Phis is a song of Ifd which the people of 1do sing i honor of Yemesé.

54, ()ghmu socicty. An important secret society of Yornbaland. ()sun s belioved to be
eme of the founders of the ();_)}mm society. That is why she had her own edan tssmbol of
Ogbani). Anvbody who is protected by qun camot be dged by the Ogbéni Other
Oris who are intimatelv related to Oghéni are 16 and Obatila,
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