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| ABSTRACT ‘

The study of ﬁjaampgg chants is an attempt at
opening up a new area of Yoruba regearch, viz, research
into the genres of Yoruba oral poetry of tﬁe Bkiti-
Yoribé on which very little work has been done hitherto,

whereas there have been postgraduate studies on 1j414,
&

Rara, If4, and $angé-Pipd of the §yd-Yorabs,

The study is in three Parts., Part One which

consists of three chapters, gives a comprehensive

background to the material, Chapter {1 presents the

extent and climate of the area of study, its people,

their occupations and the types of oral poetry

performed and enjoYeé by them, In Chapter 2, the

religious background of the chants is described and

the deity relevant to the chants, viz. giéﬂ’ is briefly
portrayed, There is an acéount of the worship of

Qlda in Qtan-Ayégbajd, Ig&ds-Ekiti, Igﬁéré-ocio; and
a6, Igbslé, I16gbd, Osi and Ugl-Bkiti. A4t the end
of the Chapter, the establishment of a distinct

position for Qlda in the hierarchy of Yordbs deities

and divinities, is essayed. Chapter 3 contains a

description of the Ekiti-Yorub4 dialect used in the
chants,

In Part Two, also made up of three chapters,

the subject matter of Gjaamds? is copicusly discussed,

Chepter 4 deals with the religious content cf the
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chants — the invocation and supplication to Qlua.
Chapter 5 treats the ggigi of'selected clans, groups
and individuals as they occur in the chants; while
Chapter 6 is devoted to the didactic sayings in

Ujaamésd,
[N N

The form of ﬁjaamgsé is examined in detail in
the first two chapters of Part Three. Chapter 7 deals
with the inner form of the chants, while Chapter 8

concentrates on the outer form. Finally, Chapter 9

presents the conclusion to the thesis. Representa-

tive examples of the texts of the chants as transcribed
from tape recordings made in 1ds, Ighdlé, I1dgbs, Osi
and Usl-Ekitl respectively are provided in Appendix £,
The Yordbd texts and their English renderings appcar

on opposite pages,

The Conclusion of the thesis, presented in
Chapter 9, is that djaam&g® is a magnificent body
of Bkitl-Yorivd oral poetry with a vigorous tradition
and free from any threats of extinction in the

foreseeable future.
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VOWELS:
(1] — High tense front vowel.
[ 1] = High lax front vowel.
[ e] - Mid-high front vowel...‘
[ e] -~ Mid-low tense front vowel.
[u ] = High tense back fowél;
[ v ] - Highilax back vowel,
[ 0] —— Mid~high back vowel;
[ o] - Mid-low back vowelg
[a] =~

Low back vowel.

Nasality.
TONES:
d — High tone.
N — Low tone.

Mid tone ( unmarked except on the

'syllabic nasal:},
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CONSONAKTS:
[ b] - Voiced bilabial stop.
I T I— Voiceless alveolar stop.
[a] Voiced alveolar stop.
[ k¥ ] — Voiceless velar ptop;
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[ n] - Alveolar nasal.,.
[ B'I s Velar nasal.
[T e Voiceless labio-dental fricative.
[ 5] —_ Voiceless alveolar fficative.
[ 5] —_ Voiceless palato-alveolar fricative.
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Voiced balato~alveolar affricative.
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[1]
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[ ¢ ]

Voiceless glottal Tricative.

Alveolar lateral.
Voiced alveolar flap [ [ J.

Voiced alveolar roll.
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PART ONE
BACKGROUND TO THE CHANTS '

CHAPTER 1
1,0 THE SOCIO~GULTURAL CONTEXT OF THE CHANTS |

i
4 .

1.1.0° G aphical location and politic
' ogit of ties concerned

L

The Ekiti~-Yoribd are to be found in eighﬁ]of
the seventeen local government areas of O0hdd State,:
although there is an overflow into Kwara State. Egi_;
('mound, rugged land') fittingly describes 'a whole '
administrative division1 in a zone dissected by both%
headwaters of the right hand tributaries of the Nigef
and those of rivers flowing sﬁuthward'.z- In this
hilly and rugged area, every settlement or farm carries

with its name, the suffix Bkltl; thus we have 1dé-Blkiti,
116gbd-Ekitl, Ikéré-Ekitl and so on. Bkit} land is

bounded in the East by the Ak6ké area of Ohdd State, in

the West by Qy§ State, in the North by Kwara State and
in the South by the ONdé and AkGré areas of Ohdé State,

The main communities concerned with the chants
which form the subject of this thesis are in las,
Igb616, I16gbd, Osi and Usi”, &1l in the old las-Osi

il

The Term 'division' is no longer used by the Govern-
ment. The State has been re-divided into Local Govern-
ment areas. 1

G. J. Afol4b1 0j6, Yordbs Cultupe, (University of Ifd

and University of London Press Ltd., 1966), p.208. '
1
5

The towns are here named in alphabetical order, |
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Districtu Council area, which included Ifaki, Iffpin,

Ora and Qrin-Ekiti. In 1977, the area was mergediwith
the old Qtin District Council area, and the follo%ing

settlements - Ayétdrd, Bwa, Bda, Iy, Ijdsa-Iye, Iperg
(now I14ddn) and Ipéré in the former ljerd District

ey

Council area, to form the new Br¢ Local Government Area.
The local government is named after River Erd which
flows through the area, and the headquarters are aﬁ

Tas-Ekitl, whose traditionsl ruler is the 0143146, ?

R crowned Qba,

The Er§ Local Government area has a population of
224,05 (1963 Census) while the five towns concerned with
the chants share among them a population of 72,618.;
Abégﬁndé5'put the average population density fbr'thez

o

whole of Ekitl at 157 persone per square mile, and tﬁat
of Yd8-0si area at 360 persons per square mile.6 Thé
afea concerned with the chants is therefore one of th@
most densely populated areas of Ekiti 1and7, In fact;
Brd Local Government with a population of 224,050 is the

second largest local government area in Ohdé State, the

L This term has al so become obsolete since the creatioh
of ONdS State Local Government Councils in 1977,

¥ ® Michael Adefemi &, ibégindé, 'Population and the
Productlon of Stagle Food Crops in 1dé-Osi District
of Ekiti Division', (B.A.(Honours) Geography Dlsserta-
tion for the University of London, 1961).

cf., Daryll Forde, The Yortbs Speaking Peoples of South

Western Nigeria, (International African Institute, London,

1951), D. 5%. ‘

7 By the 1963 Census, the population of Bkitl was put at
1,440,926, and that of 1ds/0si at 93,705. By a projec-

tion of ¥ the population of all 2kiti in 1981 should be

2,453,081, and our area of study, 117,020,

L3
3
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first being AdS local government grea with a population
of 242,080 (1963 Census).

A distinguishing feature of the area under sﬁudy is
that the settlements are located close to one another,
the distance by road bétween any two settlements béing
lese than 8 kilometres, This facilitates the partiFipa—
tion of people from one settlement, in the religious and
social festivals of the others. Those who cannot afford
to travel by public transport, can take their time énd
walk the distance. It is noteworthy that the people. of
lag, I16gbd and Usl claim that their ancestors have |
settled for many centuries in their present locationd,
which are less than 4 kilometres apart. Thus it is n%t
surprising that they have political as well as deep |

gsocio-cultural interrelationships.

1.2.Q0  Vegetation and Rainfall: 1

b
L
T

The vegetation in lad-0si area is one of 'an openz
landscape of medium-sized to low fallow shrubs and small
wood lots and not the 'dry forest' which Buchanan ﬁ
attributes to all Bkitl, 1In addition a confused patter%
of farm strips with various sizes is suﬁerimposed on :
the landscape. These farm strips stand out as clearly
demarcated entities when observed from an aerial
photogr'arph'.8
The first rain of the year is between the middle of 1

March and the begiﬁning of April, and the planting season

® M. A. 4, ADEgindé, 1961, op. cit., p.15..
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is strictly determined by this. The period just !

before the rains is dry and marks the hottest timé of

1

the year. It is known as Qgbeld - the dry season. The

first Qlda festival is celebrated at this time and:is
: L

called Ord Ogbeld - the festival of the dry season,

Rainfall is heaviest in June and July, and the yamé are

harvested shortly after this. No wonder the second Qlia

»
described as Ord ljesu ~ the festival of the eating of

festival in the year, held in August is sometines

the yams. :

i
'

1.3.0 Qccupation: , i

13
I
"

It is estimated that about 8% of the male adu%;s |
in the area relevant to this study take active part ﬁn
the cultivation of food crops. As a result of the I
scarcity of arable land in the area particularly aroﬁnd
I16gbd, farmers have to walk severalikilometres towafds
Ijerd to work on farms which they can only hire for &
season. Male adults who are non-farmers are palm-wine
tappers, herbalists, petty sal esmen, and a few othersz

1}

are employed either by the community as Caretakers |

or Postal Agents, or by the local government in a

variety of positions.

Most women are fully occupied with keeping the
homes, or performing their tradi tional function of ;
selling crops from their husbands' farms. A few of }

them now go out to other towns to buy and sell. As a }

rule, they only sell products from the farms, but some
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now add imported goods as well,

'
I
1

The educated youths however live and work in

urban centres far away from home, but find time to

1

return home at festivc seasons, This is confirmediby
the number of youths around during ﬁeligious or soci@l
festivals. Regular transportation fo and from their:
places of abode is ensured by the co%vergence in ldé-
Osi area, of the two major roads transversing Ekiti,?
They are the AkGré to llorin, and the I1ésa to Kabbai
roads. | |

-~

1.4,0 Various t

j

{

ypes of Chants traditionally t

chanted by the Ekiti~Yorubd:. *

|

! I
The Bkiti-Yorhb& are very rich in oral literature

!

and, awaitihg the research student, are .still many \
' !
chants as well as songs for which therd are always \
: i

ready chanters and singers. Some chants have widespredad

: t

distribution in the eight local government areas, whil e
: I

others are localised. Some are used only for rituslistic

or religious purposes, while others are used on
social occasions and for private entertainments.
; |
4 i3 1
14,1 Agamy %

is the commonest type of chants

among the Bkiti-Yordb4. It is chanted in all parts of

i
:

i
- i
9 Omgtayd Oldtéys, “An Introduction to Asemd, a type of |
oral poetry of the Exiti-Yorubs", Papé&F presented at 1
the 12th West African Languages Congress a

s, If¢, 1976; an
"Et§ ati Bt Orin nind Asamy", YOROBA CBODE, No. s,
August, 1980, pp.bH4-60, Vo

!
!
i
i
i

x" ‘
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Ekitl although in some parts other names'© are given to

it. Asamy chants, interspersed with songs, are mainly
used at social gatherings but could be used at the
conclusion of religious rites on ritual occasions.
Asamy is sometimes chanted by groups of chanters and
sometimes by an individual travelling alone, bhetween
one town and another, and more s when the journey is
made at night. In the latter case, the chanting is
done to suppress fear or to heighten the traveller's
spirits. Workers of various types also find Asamd a

ready source of musical stimulus at their work.

1.4.2 Aldmd: is another type of chants; though it
is almost completely forgotten now in many parts of
Bkiti. It was well-known in the days when the 'we!
(communal labour) custom was prevalent 2nd made it
mandatory for a man not only to work on his farm, but
also to help his father/fathers-in-law on theirs, in
the company of his friends. So, Aldm was used
specifically on nearby or distant farms by male rela-
tions or male age-groups working on a farm, As they
worked, fiégg chants were used either as a means of
communicating with individual workers on various parts

of the farm, or as running commentaries on the speed of

10

In Igédé-Bkiti, Asamg is referred to as 'gre' (chants),.

or 'mimére' (chanting), and in Gbdnyln area, the
people tend to use Aldmd and Asamd synonymously.
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the workers. The themes of Aldm) are therefore

r—————
more varied than those of Asamd, Now that 'arird’
angd '§b¢§¢'11 are things of the past, only men and
women aged at least forty-five years or so, could be -
expected to have a working knowledge of Aldm) chants.
Young men ard women hardly hgve any idea of what A;anb
sounds like. It is important to stress here a certain
practice in some parts of Bklt} where Asamd and Alahq
have a common name, Aldmd. In such parts, the people
make a distinction for the one under discussion by
calling it 'Aldmd-oko', thus referring to its place

of use - the farm,

1.4.3 QOdudl: Also known as Eré Ejig, it is .
connected with the Ejid (Ord) Cult. Since membershiﬁ
of the cult is restricted to male adﬁlts, only men
chant 0dudli. The chants are used specifically at

festival times and on very special social occasions,

such as the funeral rites of a cult member,

t..4  Agbé Aldaluyl: This is performed by the Ijerd

people., It is connected with the festival of a spirit:
known by the same name. The spirit is usually

represented at festivals by a masquerade having on

M aprrg (48rs); and Zbesé (QW?) are both cooperative

activities of the Yortbh&. For further details,
gsee G. J. Afolabf 0jé, Yordbd Culture, (1966},
op. ¢it., vp.60-61; and C. D. Forde, The Yortbs
Speaking Peoples of South Western Nigeria, (1951),

op. cit., p.16.
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his head a mask nearly-conical in shape, and ‘
perforated at the positions for the eyeé, ﬁostril%
and mouth. His costume is made of several palm |
fronds and assorted clothing materials, Accordingl
to the present writer's informant, this spirit,

Agbé Aldaldy), is believed to be in attendance during

the Ogin festival, and so the chants are chanted then.

telfo 5 Qltgbe chants are chanted only by women ini
Ijerd Local Government area. The chants are chanted
during the ceremonies preparatory to the Ggtn festivél
day proper. The Ogin festival in ljerd is one of the

crowd-pulling festivals in Bxiti.

1.4.6 Ujaamdsd chants on which this study is

focussed are connected with the Qlda festival in the

Er§ Local Government area. The chants are chanted
strictly around festival periods, forathere is a
convention that they muet not be chanted merely for
enteftainment out of season, Ujaamdsd chants are-
identifiable by both the contentrand the mode of
performance. The chanter presents his/her material
in a peculiarly high-pitched voice, and the content

has, as its core theme, the adoration of Qlda.

1.4.7 Various oriki'® of local deities, of clans,

12 Qrikl is used here to refer to the type of poetic’

language used in giving a total description of a :
person, or deity, It covers a wider scope than y
attributes which may be subjectively given. See i
also Babalgla, 3. A., The Content and Form of 1j814,
0.U.P., 1966, p.19. '
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of Qbas and of hills form a large corpus of chanfs
readily available from local chantérs, Qba's wives
and worshippers of various deities in all parts of
Ekitl, More research is required here to collect
these chants on tape so that the wealth of wisdom in
them may not be lost to succeeding generations of

Yorubéd speaking people,

1...8 Songs: In Yorubaland, as there are !
festivals, so there are chants and songé which arei
featured during the festivals., Where chants are nét
in vogue, songs are, These enhance audience partiéipa~
tion even on ritualistic occasions: Eré Awg, for |

example, is widespread in Ekiti, Orin Elédgd is

popular in Ijerd, Orin Eégun Ad6 is characteristic;
of Ado-Ekiti, Qrin 018dke 04t is peculiar to Gdé—Ekl?.ti,
Orin Qkdyd to Ikd1é and Orin Irdmg to Igédd, and so;
could many more beée mentioned with reference to other

parts of Ekiti, ‘

'

When chants are rendered on social gccasions

they enliven the ceremonies and contribute to the !

cheer of celebrant and guests, there and then, When'

1
they accompany religious ceremonies, the main aims are,

to praise the deity and welcome him to the year's

festival; to express the particular wishes of the |
devotees; to relieve the characteristic solemnity of ¥
the ritual ceremonies and to encourage audience

participation, thus providing a social dimension to

|
|
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the ceremonies, for the uninitiated. Celebrations.
without chants and songs in Bkiti are considered by
the indigenes to be dull and uninteresting, If
ritualistic, such celebrations are usually dreaded
and with a consequent paucity of spectators attending

them.

1.5.0 Etymology of the term‘ﬁJAAME$Ef, and its
connotations: |

ﬁjaam?gé, the name by which the ¢hants used in
praise of Qlua are known in 1d6-0si area of Bré Local
Government, requires some etymological clarification,
More so because the QEEE cult members acknowledge

different connotations for the same nanme,

Looking at the word hjaamgsd, an expert on
Yortibd language, might on the surface break it into
two morphemes 'Uja' meaning 'chanting', + imgse,
meaning probably something to do with sins; or 'gig';+

1 1 !

imésé', 'Qj4' meaning 'fight' and 'imése meaning

‘knowing about sins'. He might even break the word '

into more morphemes thus, '& + ja + 1 + mo + &g’

meaning 'the art of' + fighting + the art of +
knowing + sins' such that the whole word might be
interpreted to mean 'a contest on the knowledge of.
sins'. While the present writer was examining the’
term with elders of the Cult of giEE’ they tended to
chooge the second analysis with some amendment.

Their explanation was that ‘uja' meaning 'fight' gnd

F
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'imps®' meaning 'of unknown origin' combine to form |
tjdamése (note the low tone on the first two syllaﬁles).
They said this was because when any two devotees of
Qlta chanted WWjdamdsd, they were likely to settle
whatever quarrels might have occurred between them.

A young devotee in support of this analysis draws an
analogy between the settling of such quarrels, and the
settling of quarrels between two men in a beer parlour.
According to him, the two men in a beer parlour, on
getting drunk would unravel to each other the
grievances being nursed, In the end, the one
apologises to the other, and the quarrel is settled.
This sounds too good to be true, and is rather
unrealistic. One would expect drunkards first of all
elther to exchange blows before settling their guarrel,
or 1o settle it when they both become sober again, and
not immediately. If this is so, then there is a
difference between this situation and that of the
'ﬁgéamésé' chanters as the devotees do not talk of

confrontations during festivals, or gquarrels settled

in or out of festival periods.

The elders all agreed that the root morpheme in
the term 'bijdam®sd' has nothing to do with 'sins'.
. LI 1 1 * . L
They explained that the root 'im2sd' means 'arl' + 'md
+ 'is®", that is 'without + knowing + origin' (of

unknown origin).
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The first analysis is accep table to other
N . & . 4 :
devotees as the appropriate meanlng;of uJjaamese and
therefore, the name of the chants, They contend

that 'hja' means 'eré enu' that is 'chants', and

'im®pe' also means 'Arl + md + 1s2' (of unknown origin),

Therefore 'Qja' + 'imdsd' combine to form ‘Djaamdsd’ |

(note the mid-tone on the second syllable only,) 'the

chants (of the deity) of unknown origin'.

A further etymological explanation is still i
possible with 'dja’ + 'imdsd', because devotees of
Qlua including members of the cult are described by
other members of the communities as 'Qnimdsd' (people
concerned with Imé§é); or Omo Im&se (devotees of Imgsé),
and these names are not only acceptable to the devotees

L 2 s 1

but al so used by them. Therefore ja + im&sd' cowld .

also mean 'the chants used by the Imgsd, 'imdsé' being .

an abridged form of "0 mo Imgse’.

The present writer would like to accept as the '
appropriate name for the chants, UJAAMESE, with the |
meaning, 'the chants (of the deity) of unknown origin'; -
or 'the chants of the devotees of the deity of unknown l

\
origin’. H,ja_a‘mggé refers to the chants rather than a

fight or some aspects of the chant or the festival.

1.6.0 Ujaamdse Artists:

1.6.1 Qualifications: There is no sex or minimum age

stipulation for those wishing to qualify as chanters of

R
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Ujaamgseé. As soon as a person is old enough to
understand and use the poetic language of the chants,
aml for as long as a man or woman may live, he or she
may chant Qjaamdsd. Members of the cult are not _
agreed on which particular persons may chant ﬁjaamésﬁ,
whether (i) male and female devotees only, or (ii) any-
one. Attendances at festivals have shown however that
chanters are devotees of Qlda, male and female. On no
occasion 4id we find anyone below the age of puberty
Chanting Qjaamds® during a festival. This is probably
because, since the festivals are solemn occasions and
Qlia is both respected and feared by all, children
among the spectators at the festivals do not exceed

the ir bounds. They join in the 8inging and dancing

which feature in the spectators' precincts when Qlua

is inside the ugbémgle?3,

1.6.2 Mode of Performance:

An tjaampsd chanter usually chants alone, for as
long as he can, and only when he makes a long pause
does any chanter present take cver. However, no
matter how many chanters are gathered in one place,
each of them is allowed time to perform. But, if a
particular chanter is suspected to be intent on

vividiy monopolizing the show, one of the others

ughdmoly = igbS imglZ, the walled grove where

only the initiate may enter, and where all the
rituals take place, ’
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would interrupt him by chanting an utterance such és:

"Se ibi la ri e jdké sl ddla o,

"Medé 'M@se ge 7"

(Is this where we shall sit till day break,

Young devotees ?)

This is recognised as a signal for the offending

chanter to give someone else a chance to perform,

Since there are no songs which accompany
Ujaamgst chanting, audience participation is only
limited to acclamations by devotees and members of
various clans, as references are made either to Q&éﬂ
or to particular clans, These acclamations take the
form of clapping or shouts of 'Kare' (Bravo) or 'Ori

14

bba mi & gbt ¢' (my father's ori —~ will bless you).

At festival times, individual chanters are¢ heard
chanting along the road to the ugbdmgl¥ as they are
seen walking by double guick march to the grove,
There is a very large open space for spectators in
front of the ugbémgig; here more chanting by women

continues as Qlda dances. Male chanters chant

walking in and out of the ugbdmgle.

14

'ori' 'is believed to be the symbol of free choice'
which everyone received from heaven, A man's
destiny is believed to depend on whether he chose

a good or a bad ori. (See Wande Abimbola, 1f4,

An Exposition of Ifa Literary Corpus, (0.U.P.,
Ibadan, 1976), p.113.
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Performances given along the roads in town are
to the devotee a public demonstration of faith, and
virtuosity is acclaimed by passers-by, either by

calling a chanter by his gpecial name 'Kire Aghdéré-ulé'

(Bravo, Agbéré-ulé); or 'Kéord o Uri-ekitn' (Happy

festival, Urﬁ—gkﬁn)15, or by following him on his

route,

At this juncture it is pertinent to explain the
criteria used by fellow chanters and devotees in
particular, and non-initiate listeners in general, over
the years, 1in appraising chanters’ performances,
when two or more chanters are chanting successively

on the same spot.

1.6.3 Traditicpal Criteria for the sppraisal of
Ujaam¢s® Performances:

A chanter performing alone, could be declared
'eloquent', the local term being 'é { sdrdn' / he
speaks (chants) well_/; or boring, the traditional

expression being 'ayinja s44 ni i ge; & mdrdn siso”,

[/ he merely rambles, he does not know how to speak
(chant)._/ Performances are however best appraised
where there are two or more chanters performing
successively, The following criteria are used by

seasoned listeners and elder devotees in selecting

15 Agbéré-ulé and Url-ekin are well-known chanters in
Osi and Ilégbd respectively.
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(not for any award), the best chanter in a group:-

(a) ability to coin and use many oriki

of Qlda;

(b) ability to chant ten or more utterances

before a long pause;

(c) ability to perform for a long time,

say thirty minutes, non-stop; and

(d) ability to make original compositione
relating to the history of the village
or cult, or to a recent event in the

people's expericnce.

a, For a chanter to be declared 'the best' in a
group, he or she should not only be able to recite
those orikil of Qlda well-known by all, but he must
also be able to coin appropriate additional ones
based on the appearance and the theairical perfor-
mances of Qlua, as well as the people's beliefs about
him. These coined gorikl get integrated into the
chants and so the present writer feels that it is
difficult at any one time, for a listener to know
whether or not an grikl which is new to him is in

fact, new.

b1 Ability to chant ten or more utterances before
taking a long pause earns prolonged applause from the
audience, The present writer witnessed an occasion

when a chanter chanted to the point of almost losing.
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his breath, befoure he took a deep breath, On anothe£
occasion, a Temale chanter atfempiing to chant many
utterances, faltered and rather than take a deep
breath st thai point, chanted utterances of warning

to her tongue and voice, The utbterances run thus?

oun me pédal sf mi 1lérun,
Adlye md pddli jeka,

Iberebérébére érun adlye me i sé'gbado."

(0 my voice ! Do not falter !
A hen doés not err while eating corn,
4 hen's beak as it picks fast, never
misses the corn.)
After those utterances she chanted for more than five

minutes.

c, A chanter alsc gets a loud applause from the
audience if he or she can go on for at least half-an-
hour without repeating segeral of his utterances
unnecessarily. He is further applauded if on being
given a second turn at performance he presents
another piece of tjaamdsd recognisably distinct from

the text of his previous chanting turn.

d1 If a chanter is capable of composing utterances
of djaamdgd either telling the history of a clan or

reminding the audience or Qlda's devotees of a recent

T

event, or scunding a note of warning on some mis-

behaviour he has rnoticed, he is greatly applauded,
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not only for the correctness of his facts, but also
for his ability to weave the story or warning into
his utterances of well-known ujaam@sé, without ruining

the rhythm of the chants.

One should add here that apart from these
criferia for appraising very good artists, individual
members of various clans also applaud the chanter if
he is able to chant several praises of the listener's

clan in consecutive utterances.

The Ujaam&sé chanter is thus fully aware that he
is not only obliged to praise Qlua but also expected
to impress the audience. Therefore it is only natural
that if he is applauded, that gingefs him up to givé
better performances as far as he is able to go.
However, from observations during the period of
collecting materials for this study, in spite of
this awareness, there are certain limitations which

affect the performances of certain chanters.

1.6.44 Limitations to Chanters' performances:

These limitations are:

(i) Voice quality,
(ii) Time of Performance and

(iii) Place of Performance.

1.6.4.1 Voice Quality: When Qlda is believed to have
elepr—

arrived on earth for the festival, the chanter begins



i

.

19

to chant djaam@s® hailing and welcoming the deity to
the festival. Therefore Gjaamdsd is normally chanted
on a high-pitched voice level; and so one who has a
base voice is initially handicappea. This is one
major difference between male and feméle performances,
Women with sopranc voices chant in a way more pleasing
t6 the ear than others: Men and women who cannot
project their voices to the reguired level for the
utterances of Ujaamdgs®, begin at their highest
possible voice level, and after about ten to Fifteen
vtterances, drop their voices. Although this does
not affect the utterances in the chants, it does
reduce the quality of performance, from the point of

view of presentation.

1.6.4.2 Lime of Performance: The 0jaamdpé chanter
is at his best on the first night of a festival., In

the evening, as soon as Qlda is declared present, all

chanters begin to chant with the enthusiasm of cne
whose protector and benefactor has just arrived; and
with the excitement of someone who has not had an
opportunity of chanting for months, They chant the
welcome address to the deity on the way to the
ugbdmgles Each chanter is seen chanting away on his
route, and as he gets close to the ughdmle he reduces
the speed of his double quick mafch until he comes to
a halt, but continues to chant. As if effortlessly,
he chants his utterances one after the o ther, very

impressively. But on the second day of a festival,



£)

a}

A

20

the performance of an artist applauded on the first
day might turn out to be unimpressive,. Thisris
because he would have chanted all night, and so by
morning; he might be so tired that he would not be
able to execute the usually long stretches of chant
utterances which constitute the hallmark of a good

chanter,

1.6.4.3 Place of Performance: When a chanter

performs outside the ughSmglt area, he is appreciated

by a large crowd. The more inspired he is, the better

his performance. As a devotee, the fact that he is
also praising the god of his fathers gives him extra
inspiration. At performance away from the ughbémgle
area however, the artist is relaxed and he is less
inspired. He is almost invariably so restless
because he is missing the activities at the ughdmgld
that he chants stammeringly or repeats himselfl

ad nausean.

1.7.0 An 0jaamés® Artist's Training:

Qlta devotees believe that the \jaam&sg chanter

is not trained, that in fact he does not require

training. They claim that the chanter is born not
made; he is inspired to chant and therefore anyone
could be so inspired. Various visits at festivals
have shown, however, that with practice one could

informally be self-trained to the point that one is
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able to chant some of the common utterances of the
chants, Then, and as time goes on,:the self-taught
trainee can become a good Ujaamésé chanter. Evidences
therefore suggest that to become an Ujaamdsy chanter,
a learner wuld need to pass through the following

stages, even if secretly:-

(a) Listening to well-known chsnters;
(b) Mimicking a good chanter silently;
(¢) Chanting to himself privately;

and (d) Making a début at one of the

festivals.

This informal training is further facilitated by the
predominance of Qlua's praises, as well as clan
praises in the chants.  So, even if an Ujaamdsge
chanter who is a beginner cannot, at first, include
clan praises in his chants, he can.gain applause

with as many praises of Qlua as he can remember,

supplemented by a few uﬁterances of the praises of
hié QQD cian, correctly woven in. This feature of
informal training leads one to conclude that every
ﬁjaamég@ chanter remains a 1earnef throughout his

1ife. He continues %o collect new utterances and

coined grik}l of Qlda and clan praises from other

chanters, adding them to his own repertoire. His

training is evidently a life-long process.
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CHAPTER 2-

2,0 THE RELIGIOUS BACKGROUND OF THE CHANTS

Ujaam&sd has been defined as chants used '

specifically during the Olva festivals in some paris

of the Brd Local Government area of Ohdé State. It is
therefore pertinent to expatiate on the being g&g&,
discussing hid significance to the people in the
societies concerned and thus, give an insight into
the religious background of the chants. It is also
necessary as a prel iminary step, to examine the

various meanings and uses of the name 'QLﬁA'.

2.1.0 The various uses of the term 'QLUA’

The word 'Qlﬁa'1 is the Ekiti variant of the

Standard Yortba (henceforth 8Y) word 'Oluwa'. Among
the Yordbd, the word 'Oldwa' is used in a number of |

different senses:

(a) It is used in reference to the Supreme

Deity, Qlérun., This is evidenced by its

' The name Q1da /5193 exhibits three of the

characteristics of Rkiti-Yorubd dialect:- (i)} the
nine oral vowel system as opposed to the seven of
SY, the two_extra ongs in the Rkitl vowel system
being [/ I_/, and v _/; (ii) the absence of
/w_/ in some words, and (iii) the vgwel harmony
system which rejects the use of 8Y / u_/ in the
next syllable after 0 .
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occurrence in many benedictory

greetings in Yorubéa: :

"0ldwa k'é d4 gmo ndk si”

(may the Lord grant the baby/child long
life);

'0ldwa k'S sd'yawd lébiyamp'

(may the Lord bless the bride with
s children.)

(b) An Qy¢ Yorubd woman in traditional gsociety
refers to her husband as well as all
respected members of his familyz, as
'0ldwad mi' (my Lord), whilst an
Bkiti-Yorib4 woman uses the same
expression though in the Ekitil dialect

of Yorubé:

10lus mi' < 'Qldad mi' (my Lord).

~—

These range from her parents~in-lsw and o ther
relations older than her husband, to all children
bvorn before her marriage into the family.

5 Although R. C. Abraham accepts this in his
Dictionary of Modern Yortubd, (1958: 473), he
suggests that the origin of 'Oldwa' is '0ldu wa'
(our Lord). If he is right, then 'OldwaZ mi' is

my our Lord', but this use of doublé Genitival
Qualifier for one noun is not a feature of the
Yorubéd language.
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(¢) The expression '0Olwal mi'

m e e

is also

g o m—
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used by an 1iwdfa,” in reference to his
- [P S—-—.

creditor known as 'Q0ldwd'.

the term Qléa is the short

(d) In Yjaamgs?,

form of Qluayé derived from 'Qlua + ayé'.

Q0liayé thercfore means 'Lord of the Barth'.
He is however not to be confused with

Qbalﬁwayég better known as SOnpdnnd, a !

deity traditionally considered to be

cruel. He 1is supposed to be responsible

for infecting people with small-pox when

5

not appeased. No wonder the worship of

this god was forbidden by the British Govern-

ment .

A distinction need also be made betweén the use |

of the serm ’Olua

P e

or "OlGwa' and the term 'Oldwaard'.
Oluwa :

This latter term is wused in Yoruba ‘in

reference to an imaginary person or SOmeone yet

h A person serving another in lieu of 1nterpsts on money
borrowed by.almself or others, -

5 D. B§larinwd Epégd, The PBasis of Yorlubs Rellglon,
Abeokuta, (n.d.), p.35;

G, J. AFfHLlabL 0J6, Yorubs Culture, (Univérsity of t
London Fress, 196)" D.1773 :

J. O. Lucas, The Religion of the Yorubas, (C.M.S.
Bookshops, Lagos), pp.1i2-113,
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unidentified. Thus one would hezr & Yoptbd man or

woman say 'Eni ti 6 b4 y4 garawa mi 19, oluwaard §

ddikun ghé e padd 16nlii o', (Wowld whecever horrowed

my pail kindly return it today,) - The berm is always

vsed in that form; whereas the other term ‘Qluwad mi’
could occur in a different term, s.g. 'OlGwa yin' in

Eo L et

an utterance like 'Awon oluwa yin ni & 4é yif of,

(Your lords (husband's relations) are here,) '0ldwaars’

is never made to function as '0ltwaz won' or 'Oldwaawa'.
on' or 'Oliwsawa

In this study, the term Qlua connotes the

o

designation of a deity and its etymclogy is presented

as the short form of a name whose full form is Qluayé.

2.2.0 Who or What is Qlda ?

In the discussion of African and/bf Yortbé
religion, several scholars have referred tc the divine
beings in relation to the High God/Supfeme Deity/Deity..
Noel King defines 'Orisd' as 'a divine‘being of the

Yorub4 pantneon'6

'Divine being' is a very wide
expression accommodating all beings. Perhaps the
only exceéption one could make is the ‘human' being .
who is never referred to as 'divine’. Deified heroes,

spirits, celestial, terrestrial and infernal entities

all qualify for inclusion in this class of beings.

6 Yoel ¢. King, Religions of ﬁfrlca (Harper & Row, .
1970), p.95.
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In nis discussion, Mbiti refers to the belief

of African societies that there are major spirits
described as 'divinities o» deities' 'in charge of

the sironger forces of the sky'. About such divinities
and deities therec are legends and myths with regard tog
their origin, their activities znd relétionships with

7

human beings This description tends to separate

the spirits of the earth and thosc below it, from
those ruling over or associated with the weather, the
sun and the sky; the former being regarded =s minor
and the latter as major spirits., The description also

implies that all divinities or deities are 'spirits’

and are theught $o be created by God. - i

ldowu ressrves the term Delty for God Almighty

uses divinities for all other

. Qlabimtan in his atiemnpt to
examine the order of the Yoruba spiritusl cetogeries
from the standpoint of thair cosmologfcal locations,
and thereby present a hierarchical order for them,

uaes the term divinities for the created beings of all’
locations -~ celestial, aethereal, water, terrestrial

and inferna19. . :

7 John S, Mbiti, An Introduction to African Religicn,
(Heinemann, 1975), p.ob. '

8 %, Beledl Idown, DlGdum“Pi,’UOd in roruud Belief,

(Longmaﬂg 1962Y, pp. g, 13, 18 ete

? .£olubi Glubirtan, upirituul Hierarchy in Yortbd
Trad1t1ona1 Religion' Journal of Religious Thought,!
Vol. xxxi, (1974), No. 1, D.UB.
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Lucas, in his own study uses deity or god for

Ogin, Sangs, Orisd Oko and If4; and describes Ord as

one of the spirit - gods. So, while some writers use
divinities to refer to *all divine beings', others
use the term to refer only to some of £hem, and yet
others use 'QEEEE' or 'Imald' for the totality of
worshipped beings other than Qlérun/the Deity/the
Supreme Deity/the High God.

In Gjaamgsé chants of the 1da8-0si Ekiti Yortba,

Qlda is referred to as Qrigad, umpld and urdmeld/

urinmole in utterances such as the following:-

"K¢ 0 bh ti rimold k¢ $&gb€ rubluti.
I i kS mu kékeré gon jals.
QQrisa ibaba Oldwdtdla ni,"

(If you see an 'umQlg' which is robust.

And which is only slightly above the earth's
surface,

It is the '"Origd’ of OluwAt§ia's father,)

' 1 1 1
Here the chanter uses 'umol®' and 'drisa' as synonyms. -

This view has long been held and is reported by Epéga

thus:

"Yordbd gods are called either 'Imala’
or 'Qrisas'. The term 'Imalg' Toans
the knowledge of the secrets of this
world or of heaven ,...10

10

D. 0. Epéga, The Basig of Yoruba Religion,
(n.d.), op. cit., p.23.
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The term 'urtmgl2', occurs in utterances such as:

(i) 'Uurtmple ¢ md jhxre o."

-

(0, "Urtmpl2' I beseech you);

(ii) "Uurdmold k¢ gbégd, , :

Ni wi ki mi rfyelé un tGnmné 16ni.”

(*Umimold' elegantly poised,

. Has asked me to rely on him again today.")

The present writer associates herself with the
distinction between the worshipped beings of the earth‘é
surface and those under the earth on the one hand, and
those of the sky and everywhere above it on the other, but
with some modifications., Categorization of Yorlib4a
spiritual beings should be bhased on the following
ériteria:

!
(i) the powers of each being;
(ii) its abode, :
(iii) its plane of operaticn,

and (iv) the orikl of the being.

In this work, those who are believed to live in the
heavens, or just below it, and can operéte on any
plane because of the powers they possess, will be
called 'Orighd' or deities. Those whose powers 1limit
them to their planes on earth and below it, will be

referred to as 'ebgra' (spirits), while the term
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irdmplé/umold/imale (divinity) will apply to all

o rma

worshipred beings of all planes.

Qlda, the spiritual being at whoae ﬁestival the

chants of this study are rendered, will henceforth be

referred to as a type of deity. In this work therefore,

Qlda will be placed in the category of Arisi and

referred to as a type of deity. This is in considera-

tion of the devotees' belief in his powers, his place

of abode and his plane of operation, Keferences to

him as 'umgle' and other related expressions such as
e ] .

‘ugbobmele' (the grove, the gapicn of BRCTICY)

or 'agbdl® umoid' (sweepers for the divinity) are

therefore appropriate,

0

The analyeis toc fellow will use the names and

oriki1' of the deity Qlda as a further basis for

categorizing him,

2.2.1  Various nemeg and orfkl of the relevant
deity, Qlua

2.2.1.1 His names:

The name Q;ﬁA as discussed in 2.1.0 is the short

form of QLUAYE which occurs in many utterances within

-
0

amggé chants,

Another name for the same deity is ATOGHN-MOTO.

H
i

E

Qrixl - ses Chapter 1, footnote 12.

11

o ———
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This is used almost as often as g&gﬁ, it is perfectly
agreeable to the rhythm of the chanfs and is
therefore also heard in various performances of
Ljaamgsé. Unfortunately, none of our informants
offered any explanation on the meaning of this name.
The present writer's limited inferehce is that ’
probably the M)JO suffix (interpreted to mean 'mo 6jd'

(know the rains) is related to the rainy season during

which one of the deity's festivals, namely '0rd 848'/
Ord Bobojd, (The festival of the Rainy Season/The
Festival of the New Yams), is celebrated. Since

there is no word like :QE&E: or 'togun' in the variant
of Ekiti-Yortba spoken in 2rd Local Government area
of Ohdé State, Atoeln, the first part of the name

defies analysis.

2.2.1.2 His oriki:

There are several orikl probably compiled over
the years, for this deity. These 23;5; confirm the
devotees' beliefs about him and give a full picture
of his place in their lives. The orikl are spread
all over the chants, and form the major content of
ﬁjaam@ge. It is no wonder that thesability to coin
a new and appropriate orikl for the deity is one of
the traditional criteria for appraising an Ujaamdsd

chanter's performance.
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ven e this delity btend

(44}

ome of the ornikl i
to place him on the same pedestal as Qléﬁ@mg£§12, the
Supreme Deity. Olﬁuro {(the owner of the morning) for
example could be compared with Oldgoﬁggi {owner or
this day), used in Yordbd prayers as a form of adiress
to Clddtmarsd, Since the first part of the day is
‘oward' (the morning}, the Yorih4g attach great
importance to it. It is in fact eQLatea with the
whole day in some of thair sayings, fof example,

‘owlre loj¢' (the morning is the day). Therefore, an

expression which ssserts that each day.belongs to God,
is synomymous to a cognomen which declares that each .
morning is the Almighty's. So when the Ujaamdsd

chanter uses 'Qldurdg s&Indd mi', {(the owner of the

morning, have mercy on me), he places Qlua on the same

pedestal as Qlddumard's,

Earlier writers claim that Olédumarg is regarded
by the Yordbd as being too holy and exalted for human
Leings to appreoach Him directly with sacrifices. He,
is called Ql¢run (Lord of the Heavens). In Qjaamds g.

the chanters address Olua as OLY oRCKE 15 (the Lord

Epeor v

i
aoc-ve)9 bacausc they believe that he lives above, and

+

For the names and the attributes of Olsdumars, sée
B. Bolaji Tdoww, (1%62), op. Plta, DPp.50-37 and
PP. 38-47.

12

13 There is a spirit of the hills known by this orfki

in Igbadrd 0dd. He is invoked from the top of a

very high hill by 2 necromancep, hor=01ua, the 0ke
in 0114 orbke is metaphorical, and not an actuals
hill. Qlua iz not worsblpped or invoked T'rom a
hill in Eki+l, nct even in Igo;ra 0ds. :
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& good number of utterances from the chants point to

his place of abode.1h

Oldatimare is one of the many oriki given.

to Qlua, Awéméggdii and Arindrfita are obvious ones

which give him attributes similar to those given to

Qlgrun, These and many more are listed below:-

(1) Oriverd - One whose appearance is
awesome.
(ii) Awédmaridif - The incomprehensible.
(iii) Arinirfta - The omniscient; one who

sees all things both open

and hidden.

(iv) ﬁbosibijlngbinrin-@né - The omnipresent;

one who is found in the most

15

secluded places.

(v) Molé Qjur

Qs

~ The deity capable of changing

(fortunes/destiny).

(vi) Ikdldkdlt~-f-jd-tdratdrd - The thorny

insect which takes intricate

dance steps.

(vii) Ir4-ilge-Jubdrd - Native of Joburg.  °

14 See 4.1.2, pp.135-137 of this work,

5 This ise in reference to devotees' beliefs, that
though unseen in his true form, Qlua inhabits every
bit of space.

16 An imaginary place where nothing is impossible, no

problem unsolvable.
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(xiii) Qmo-akg-ost-T-rdn~

33

(viii) Qpéyi—lipatﬁn-$b1r¢ -~ ©Cne who whirls

round, lingering on like the

. .1
scent of the ¢blré 7,
(ix) Oldgns¢~amora-fimnifinni - The Dainty

Sparrow,

(x) ng18—@p§~§e~r¢gir¢gi~dégbé '~ The deity

who 1like the stunted palm-tiree
retains its plumpness zven in

old age.

(xi) 0jd-ba ra—ufcho—ua—paﬂapura - The rain that

strikes noisily on the irdkod

tree,

(xii) Ojokéle-gim-rdnménjdn - One who is royally

seated in great splendour.

p

, The dCltJ'Who resembles

gONrQngonron-igru

the full moon, shining

B

ot radiahtly‘ in the sky.

(xiv) Omo-umgle-ayddyd~od -~ The deity clad in

palm-fronds. 9

18

-
(%)

=L1_‘r
mie

ir¢ = ebdld: a pot-herb with bluish-purple flower
ads. 1t carries with it a special scent which is
ta wnea evan aILer cooking., A Yor(bd proverb about
t goes bh“”- '50 sf chun %1 & 1% fi s2 ebdld (tvireg)
“c m4 ron', Ng cooking condiments can remove the.

5
[
cent o ebdld
70 LI s e 14 1 1 7 . -~ :
Quo’ is here used like 'gni' {someonc). It is not
used to mean 'child' or descendant. See also 8.2.3.2,
pp.3t1=-312, :

The twin - representations of the deity, Ql4z are
aiways clad in Tresh palm-fronds)wanich th% @hanter
associates with ¢ (owd = broom), made also from the
palm-tree,

"
8
ne
O
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(xv) Qm-umplg-agbtslst~mé-wi + The dei ty who

20
collects gsisd  without giving

it back to contributors,

(xvi) qu—ql@n@-elééjlémgfrin - The deity whose ¢

pathway is reserved for him

alone.

(xvii) Qmg-akédi-yigbére-oko - The deity who shouts

round the farms. .

(xviii) OQmg-akédl-kodgbddre-yi-dgbé - The deity whose

shouts frighten the uninitiated

into the bush,

(xix) Qni-gdldi-adimg-terditerdt - The deity who
accepts a devotee with all his
' 21
luggage.
(xx) Omg-ameig-paldle-dnd - The deity who sects a

taboo across his path's starting

point, with thorny palm-~

branches.22 ‘

20 Esdsd = &ststi/26su:- a club fund to which the membhers

21

22

contribute an equal amount of money weekly or monthly,
and these members individually draw the periodic total
in rotation. It is here used metaphorically for the
unrefundable sacrificial or thanksgiving gifts presen=
ted to the deity at each festival.

eri = 'Luggage' is here used metaphorically, for
the joys and sorrows of an indiv%dual devotee,

The thorny palm-branches (eig) are used as warning

to the uninitiated not to trespass. The implication
of the thorns is that anyone who wilfully trespasses,
will be penalised.
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These and many other orfkl occur in the chants
during the Qlda festivals. A closer loock at these
orikl shows that they describe the devqtees' beliefs

in the deity as well as his appearance and behaviour

at festival s.

'0jok61e-gin-rdnmdnjdn' describes the vastness

and splendour of his throne, and is comparable to the
vastness and splendour of Qlddumard's throne implied |

in the epithets '0jdkod-blirl-kdld', or 'Até-rere-kiye'.

"Mol2 Qjurd' (the deity capable of changing

fortunes), another of Qlda's oriki points to the _
devotees' dependence on his Capability:to change from
bad to good, the destiny of those who are loyal to him.
For the same reason, a common YorQb4 practice is to

2
describe 01ddtmard as OkIiti-blri-Aji-pojdokt-da, 3

(He who can change one's predestined date of death).

'Obosibi-jingbinrin-3nd' (deity unseen who

inhabits every bit of space) suggests that he possesses
omnipresence, an grfkl which is also ascribed to the

Supreme Deity.

'0lggosé-amgra-finnifinni' (The Dainty Sparrow)

refers to the cleanliness of the palm-fronds with which

the symbol of Qlda is clothed at festivel times, and

symbolises his purity. The daintiness is here compared

23 This epithet is also used by Ifd worshippers to

?esc§ibe the extent of the powers of this deity
ira).
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to that of the house-sparrow because of its small
size, since Qlua is symbolised by palm-wearing

creatures smaller than any normal adult.

'Qmo-dpe-se-regirdgi-daghd' (one whno like the

stunted palm~tree retains its plumpness even in old
age) points also to the dimunitive size of Olda symbols
at festivals. These orfkl therefore indicate his

appearances at festivals,

Examples of orfkl which describe his behaviour

during festival periods are, 'omg-akédl-kédgb2eré-yi-

¢gbé' (the deity whose shouts frighten the uninitiated

into the bush); and 'IktltkGld-I-jd-térutdrs' (the

thorny insect which takes intricate dance steps). The
former refers to the frightening shrillness of his
voice, particularly at the time he 'arrives' at the
festival, At this time, even the initiated are dumb-
founded with fear. The latter gorikl is an appropriate
reference to the intricacy of his dance steps, which
are here compared with that of the thorny insect2
whose numerous legs tend to form intricate patterns as

it moves.,

Several of the orikl based on the beliefs of the

people about this deity, point to the guestion, 'is

Qlua synonymous with Qlddimare 2' The devotees' answer

2L 1kBldkdly - Sginmigdse, a kind of thorny insesct
more commonly seen during the rainy season.
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to this guestion is in the affirmative. They say

that Qlda and Qlddumar® are one and the same being.

25

This claim will be examined later in this study.

iore of this deity's orikl which point to the
devotees' beliefs about him, his appearance and his
behaviour at festivals will be discussed in greater

detail in Chapter 4 Section 1 (4.1) of this study.

At this peoint, it is worthy of mention that
deities known as Qlida are also worshipped in parts of
Yordb4land other than Erd Local Government Area of
Onddé State. From present evidence, Qigg devotees are
to be found in Igédé-Ekiti26 in Bkitl Central Local
Government Area, Igbéré~0db27 in Bkitl South Locai‘

s 2 LA . .2
Government area of Ondd State; and in Qtan Ayégbaju 8,

25 See 2.5.04" pp.78-87 of this work.

26 The Adra Qida, Chief Igbéléjgbi, an octogenarian,

who until his deatir in 1980 used to go to the
ughémoleé everyday, supplied most of the information
on 01da and his devotees and worship in lgédé-Bkiti.
Another title that he held was the Oldlogbd of

110 gbd quarters in lgeds.

27 Informants here included the 'medium' between Qlda

and the people, Madam Florence Oni known as 'Qmg
Qlda'; Professor J. 0. Adéjuwdn, of the Depariméni
of Geography, University of Ifé, a one-time full
participant at the festivals, his grand father
then Adrd; and several other devotees, both male
and female,

28 Qba Adéniran Qlédmgdi II, the Qwd of Qtan Ayégbaji,

supported by 4ya Qlda' a medium, and other devotees,
supplied the information required as well as some
chantis and songs.
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2 town sbout 18 kilometres south-east of Ikirun in

Qy¢ State. The discussion which follows therefore

focuses attention on the various beliefs in Qlua in
the different areas, with regard to his origin, his
abode and his powers, with a view to determining

whether these people worship the same deity, or

‘different deities having a common name.

'2.3.0 ' Qlda in other parts of Yordb&land

2.3.1 0lda in Igddd-Bkiti:

The worship of Q10a is said to have begun in
Igédé not later than around 1830. The A3rd Qlda in
Igéas (until 1980) believes that Qlda is not a deified
hero; he never lived on earth. This is in spite of
the fact that until recently, Qlua's arrival at annual
festivals was signalled by a person possessed, The
deity then spoke through the possessed person, (hence-
forth called medium), and messages were sent to the
devotees through this medium (almost always female),
Today, no one is possessed by him in lgédé., As far as
one can surmise, this is likely to be the result of
the influence of Christianity in the tewn; for at the
turn of the century, and precisely in 1901, Christianity
was introduced to Igddd. 1In 1902, the Ffirst church,

the Baptist Church, lg2d® was founded, and the first
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.o 2 .
priest was the Revd., Charles Ajirgo Jémiriye. 9 Since
then other denominaztions such as the Methodist, and

the Roman Catholic have also moved in.

Al though there is an annual LGSleal yhich lasts
seven days, the act of worship of O?u. in fgtdd has
been reduced tw a ritual of sheer necromancy, The

necromancer receives reguests at the ucoémJle

LA

(grove) known in Igdds as Qwi QL[TA9 7 (Q1da's arrival

point)9 because the deity is believed to visit this
temple any time he is called unon to do s0. Requests
received by the necromancer range from supplication
for fertility or invoca{ion of a dead relation for

the purpose of solving a problem on earth to asking

2
one's 'OPi'/éijiJT for help when all seems lost here

on earth., The consultations take place daily.
!

»

2.3.1.1 Consultations at Qwd Qlda:

Beginning from sbout seven o'clock in the moraing,
visitors come to the 40rd Olda asking him to come to

the Cwe 'QlGa with them t¢ inveoke Qlda to solve their

problems. Visifors are not necessarily devotees of

the deity. Woen the Adrd arrives at Qwd ¢ide, he

L e I S

opens the wooden door that covers the opening in

fig. 5 ©page 39y , walks through theﬂopen space

29 Mr. J. 0. Adetunberu of the Collcge of HEducation,
Ikéfb helped to colliect those 1nfcrmat1cn from the
Baptist Records in Izzaa.

L

30 See Figs, L & 5 on Pp. 3% and 39b.

1 Sec¢ Chapier 1, footnote 1l4. :
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Fig,

4: THE INNER CHAMBER OF THE QWi OLUA IN
e ——— e —
IGEDR-BKITY, '
On the right is the Priest, and

on the left, his assistant.

—
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left for enquirers, then goes on his knees and crawls
into the inner room of the Qwd Olda, behind the palm-
fronds in fig. 1 , page 39a, From there, he
communicates with the living and the dead, with

spirits and human beings.

The consultation fee was eéje (secven cowries)
in the olden days, but néwadays it is seventy kobo
plus four kola-nuts. When the client nas presented
the consultation fee and the kola-nuts to the
necromancer's assistant, the latter passes them to
the'égzg_in the inner chamber. The client then kneels
down, facing the low entrance of the QW& Qlda proper,
From here, he or she requests the n?cromancer to

Id

call either his or her 'or{', deceased father, mother

or brother, giving his or her own name as well as

that of the relation called., In turn, the necromancer
requests Olda on behalf of the client to call the
personage required. The client is then requested to

sit on a bench until Qlda is heard to arrive. - After

about five to seven minutes, a shrill voice is heérd
(supposed to be that of Qida) announcing that the
bersonage sent for has been brought. The voice heard
sounds very much like a human's, but giveé the
impression of a tape-recorded speech passing through
several transmitters and distorted by atmospheric
condi tions. It is faint and very distant, so distant
that it is only a2 very sensitive tape~-recorder that

can record it,
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When the invited personage has been introduced,
the caller has to state the purpose of the urgent
call. The content of the conversation which follows
between the living and the dead, sounds so realistic
from both ends that all around are touched by it.

On one occasion, the client was moved to tears, as
his late bro ther expressed regret at having gone to
the war in which he died. In the words of the echoing

necromancer, the deceased said: "I kdn un bd4d min

wéogun nl nun Un 4 gbé si, tn tn mdn bd ti kdo 1ulée,

I ige nddn nun un wi kin un £A 4 ké e tdra", (He said

if he had known that he would perish in that war, he
would not have left home. He said he was only trying

to make ends meet).

Another client appealed to her daughter's ori
to help cure her cough and lost voice, which had

virtually made the child dumb since the illness began.

On each occasion, the invited personagce demanded
a gift from the caller before taking leave of her.
The late brother who was requested to ensure that
his {the deceased) son maintained good health and
made academic progress at school, demsnded three naira

Y
thirty kebo and six kola-nuts, for the boy's egbe3

32 'Bgb¢' - the members of the fraternity to which
the Tiving child belonged before birth. They are
believed to be in the spirit world. See J. Olumide
Lucas, The Religion of the Yorubas, 1948, op. cit.,
P-11~}-9- )
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so that they might stop torturing him. A man who
called his late mother was also asked tc give three
naira thirty kobg and. two kola-nuts to the woman, but

no reason was given for this..

The impression given here is that the dead need
to spend money even in heaven., Tﬁis is not contrary
to Yoribd belief however seeing that slaves and
assistants used to be buried with an Qba, in yester
years, in the hope that thereby he could continue his
luxurious 1life in the other world. On the three naira
thirty kobg collected in the two cases cited, and the
51X kela-nuts in the first, the emphasis is on the
figure three, This is probably because in Numerology,
the figure three is believed to poésess authority in
whatever pertains to 'the nature and knowledge of the
heavenly bodies, connects and leads them into
effects'.”? This claim must also be relevant to
YorUb& numerclogy, seeing that Yorﬁba invocations of
deities or chanting of incantations are usually said
thrice or in mltiples of three. The figure three is
therefore important hére since thé caller and the
necromancer arc aided by entities from the great

beyond, to whom they should show gratitude,

In addition to whatever the invited personage

demands, the necromancer mentions to the caller, what

33 w, Wynn Westcott, Numbers, Their occult Power and

Mystic Virtues, (Theosophlcal Publishing House lelted

London, 18907, p.bi,

+
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Qlda demands of him for running the errand. There is

no fixed charge for this; it is variable. The
inference seems to be that the necromancer reckons

this charge according to the appearance of the client.

The AOrd explained that things demanded by the
invited personages were taken away by them, but money
paid to Qlda was spent on offering sacrifices in
thanksgiving to Qlda, and fowls or animals presented,
if edible, were eaten by the Adrd and his assistants
and family, after they had been killed and their

blood spilt for Qlda,

From present cvidence, the difference between a
dead mother's veice and that of a child's ori is not
clearly perceivable, a situation which leads one to
suspect the development of ventriloquism in these

rarts.

2.3.1.2  Qlla Festival in Igéde-Bkiti:

This festival, alternatively known as IJESU QDN

(New yam festival), is celebrated in the third ob
fourth week of August cvery year, and lasts seven days(

The Adrd Qlia is forbidden to see the new yam before

the begimming of this festival. Any woman carrying
new yams past the housec of the Qlulogbd (the Adrd)

mast have them properly covered.
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The 1st day of festival is the day of sacrifice,
when a dog is offered in thanksgiving to‘Q&EE: Al though
the Oldloghd claims that Cgin and Qlda are twe distinct
deities, the'gigg festival coincides with the Cgin
Ilogbd festival., This is probably because the yam
festival is a festival of farmers whose deity is Ogin,

and as the AS1d_Olda claims, Ogin is believed to derive

his powers from Qlda,

The 2nd day is another day of sacrifice and the
sacrificial animal this time is a cow. Although the
016logbd's Tamily would have eaten the new yam on the
first day of Testival, he himself does not taste it
until Phis day. All the other six 1eaders§u among the
35

Qlda devotees who have special seats”- in the Qwd Olda,

alsc have to wait until he has tasted the yam, before
they do likewise., This is why from the Ffirst day to
the second, devotees cheer the leaders for their

patient wait, by singing songs in their praise:-

34 These, in order of precedence relative to the Adrd

Q are: (1) AbA Qmdio (di) Abdlsye '

111} Abdres, (iv) Ofer I (v) Tdemorun and
(vii) Qifsa 11, T

35 These are large stones arrangcd on thce right hand

side as one enters the courtyard leading to the
ughdmele proper, the &drd's seat is higher than
the others and is placed nearest to the temple
entrance, and to the left of the Adrd in fig. 4,
P.3%a.
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Lité: Avé Mojd o ki urodé.
Bgbé: FEye o, dwd® ko.
L{1é&: AbAléy® o ki tréde.
Egbé: Eéye o, oweé ko.
Lilé: Abd Aré o ki uréaz,
Rgbe: Eéye o, dwed ko.

(Soclo: Chief Qmdjg, thanks for waiting.

Chorus: Eye o, dwee ko.36

"80lo: Chief Aldyeé, thanks for waiting.
Chorus: Eéye o, dwdd ko.
Solo: Chief Ar6, thanks for waiting.

Chorus: Eéye o, dwee ko.)

!
Singing here is done to the melody of " dance music

|
produced from cow horns. It continues until all

the six leaders have been greeted in turns.

On the 3pd day, all the Egingtn in the 1logbd
area of 1gdd® dance round the town, to play their part
in the celebrations. From this day to the sixth
(inclusive), merry-making continues in all hoﬁes in

Okélogbd, together with the Egingtn daf}nc es.

The 7th day known as IREJE is andther day of
sacrifice at the QOwd Qlda. This sacrifice marks the
of ficial end of the festival, althougﬁ merry-making
nay continu; indefinitely in many homqs, at least

till the thirteenth day.

: i
36 "Bye o, dwt ko" - has no meaning in particular.
It is used for padding, to match the tune.

|

i
1
|
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It is noteworthy that during these thirteen days,

consul tations at the Qwd Qlda are suspended as a mark

of respect to the delty being honoured that season,
During this period, clients who come from other parts
of the country arc advised %o wait till the end of the

festival, or repeat their visit latecr.

Female participation during the festival is in

the form of torch dancing known as IJC ING IPARORG

which literally means (the dance of the special torch,
'ipartbi'). Pemale descendants of Ilogbd come from
their marital homes to join those who are married into
Iloébo guarters and they all carry in bo th hands
special home-made torches produced ﬁrom_éigﬁg;ggg
(EEEE’ tﬁe hair on the stem of a palm-trece), and palm-
0il. Agbd drums are beaten and Ilogbd women and
interested children dance in the 'Adrd's compound,

singing scngs such as the following:,

(i) *Lf1é: 4 4 yéye 11ibeé o,

a yeye Origb037.

=

Bgbé:

-~

Li1é: A a ybéye 1ibeé o;

Bgbé: A a yeyd Origho.

Li1é: Orighd mo magba ldyl o.
Babe: A a yey® e Origho o.

(Solo:  There are many of us here.

Chorus: There are very many of us here, Origho.

37 The meaning of 'Origbo' is not kndwn. t is probably

Just used for padding of the tune.
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Solo: There are many of us here,
Chorus: There are very many of us here, Origho.
Sole: Origho adorns the €l ders.

Chorus: There arc many of us here, Origho.)

(i1) Liié:  Igerseye
In m) y4 a gbe e.
AiUn md a dnrisa,

CAIUNn ma 4 un mi o o.

Bgbe: Tgéréeye.
In M) y& a gbe ec.
Aitn md a Unriga

AiYn m& 2 wa mi o o,

(Solo: IgéréégeBa.

Please come and uplift him,

No ill-luck befalls the Orisa,

No ill-=luck shall befall me,

Chorus: Igérégye.

Please come and uplift him.

No ill-luck befalls the Origa,

No ill-luck shall befall me).

Each of the above songs is repeated as often as

the crowd wishes unt il SOmeone announces another song.

38

Igérééxe dlso seems to be used for radding of the
tunejsingers could not explain its meaning,
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Singing, dancing and cating may continue until the

"1taldwa'’ (the thirtcentn day) of the fostival. Igedd
escendants from othor parts of the country may come
nome and join in the festival, at their convenience

within that pceriod,znd may extend it with their own
-

private celebraticas,

2.3.2  0lda in Igoq +8~0d0 s

In Igbdra-0de, as in Igdde, 01%a is not taken
Tor a deified herc, bubt is considered 9 male deity
believed to be of help to his pevplc a% war. An
inferment, Professor Adejuwon of the University of IfYy
recalled a story told after the second:world‘war in
which soldicrs of Igbari-0dd origin feit the presence
of strange suppcrtsrs 2t war. The people belisved
that this was duc to the influcnce of 9&&&, His

devotees also believe that he is capanle of giving

children to the barren, and of supplylng water in

O
(r\

el

the form cf r

Hh

in in time o

drought. They alsc

-

helicve that sacrifices offerad to hlm can avert ills.

The Igb&ara-0dd dovetec relies on Qlua as & kind deity,

a father; a protcctor and provider,

Olda is wershipped by all in Igba 'i ¢dd although

& particular household, I1¢ Qbaldrd ta”es precedence

over all other dav otg They keep thc paraphernalia

of worship, take care of the ugbdmoln and provide a2

141t

candidate for the pric cod at the death of a holdsp

of the post,
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Qliz is considered a very important deity, if not
the most important in Igbdra-0dd, and hc is believed to
Protect the town from external aggression. This is

why he is referred to as 'Ckd Junkun eyvin Ugbard' (the

dependable hill behind Igbara).

2.3.2.1 The Worship of Olda
in Igbir3-04dd:

Worship rites are performed every eight days.

These are referred to as 'Ajo isiisdn' (meetings held

every ninth>2 day). At each worship rite held two
days after a market day, and in the temple in ’oc:)w:n.,L"O
each lineage member of Elé_QEﬁéiﬁﬁ provides a few
pieces of boiled maize cobs, some kola-nuts asnd palm-

wine. These are first presented as offerings tv the

deity and then given to all to be eaten.

During the worship rites, as offerings are

presented to the deity, the blood of a cock is poured

on the agbé drums,u1

beaten at such meetings. 45 the
drums sound, women dance and sing. Some of the songs
rendered on such occasions and also during the annual

festivals include:

39 Meetings actually hold at intervals of eight days,
but becausc counting is inclusive for the Yorlbs,
the counting day is taken as the ninth.

Lo See photograph of the temple on p. 49a. There is

another templc in the forest, to which only men may
go. It is said to have a pool in it known as OMI.
ATAN, which is full of snakes.

ol See photograph on P. 49h.

L3
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Fig. 6:

THE INNER CHAMBER OF THZ TEMPLE AT
YGBARA-ODO (ONLY THT DPRIEST Hav oo

BEHIND THE PALM-FRONDS AFD THE WHI'TH

)

CURTATHN ON T™E RIGHT).
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Li1&:  Qldayé aé & o,
Bérd 1dégbe e e,
Egbé: Qldayé dé & e &,
Béri Iadghe e e,
Lilé: Qluayé dé é o,
Eéri ldégbe e e.
Bgbé: Qlﬁa#é dé & o,
Hérmi Iddgbe e e,
Lilé: Qldayé 1a 4 bérh,

Olday¢ 11 berd oni o,

s

Bgbé: Eérd o kdd eru jee.
Lilé: Qldayé mo bérl
Egbe: Eérd o k88 eru jce.

(Solo: Qldayé has arrived,

A dread to Idégbé.

Chorus: O0Qldayé has arrived,

A dread to lasgbe.

Soclo: Olﬁgzg has arrived,

A dread to ldégbe.

Chorus: Qldayé has arrived,

A dread to Ydoght..

Solo: Oltayé is to be feared.

Qldayé fears no one.

Chorus: Dread ! o veritable dread |
Solo: It's Olday¢ I fear.
b — et

Chorus: Dread / o veritable dread !)
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The soloist may continue indefinitely changing tﬂé
content of her utterance, until someone else introduces
awther song, first by hailing the deity thus: 'Byé &,
Avd o' (O Mother, O Father), the response to which is
'Beyé o' (O Mother)., Having hailed the deity thus,
three times, someone else may introduce a new song,

e.g:

"Emimi taal}® sggo.
Onf m& iré ooo.

Mg v'Qlda sdyin 1 rdde.

(Mmﬁjﬁymlmwcm1@mmtfmmthwmmd!
Today is a day of fun.

I am going out on a merry-making round with

. 0lda),
&-ﬂ#

The above text will be repeated by the solo and chorus
as many times as they wish until another song is

introduced, this one for instance:

"Uku ké si mi mé ghp o,

Mg 1 godln omd mi.

Artn ké si mi m¢ dahtn-un.
Mg 1 sodin ¢md mi.

Mg ti b'Cluayé rode.

Oni lgodun ¢md mi i in.

(Death calls me but I do not hean.

Bmiml - this is an old word, no one scems to know
its meaning.
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I am celebrating my ch:lld'sLL3 festival,
Disecase calls, I do not respond,
I am celebrating my child's festival,

I am going out with Qldayé.

Today is for my child's festival,)

This song may be repeated several times with "Ukd'
(death) 'arin' (disease) and 28é (poverty) or 'dya'
(suffering) and other relevant paradigms inserted in
the first and third lines. Similarly, :QEE' (husband)
may replace 'gmg' in the second, fourth and sixth

iines.

In the examples given, the first song is one that
welcomes the deity in spite of the fear that grips the
atmosphere, It is remahkatﬁe that the fear no twith-
standing, the women devotees sum up courage to hail
the deity and welcome him., The other two scngs
describe the atmosphere that follows the welcome, one
of joy and fun, and thec obvious willingness of the
devotees to cclebrate the festival with Qlia. The
belief that there will bs no untoward cvent cduring the
festival, is apparent in the last song in which the
singer ignores the call of evil things because Clia

is celebrating and she, with him,

43

The implication of the line is that the singer is
celebrating a benefactor's festival. The deity ie
believed to give children to the barren; the
festival is thus one which is obligatcry for a
child thus given, and a woman so blessed,
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The singing and dancing take place in the open
hall of the temple, which is the farthest peint any

woman is allowed to go. Only the Adrd may enter the

W

inmmer room to offer sacrifices.

2.3.2.2 Qlde festivals in Igbara-0ad:

Festivals are celebrated twice a year in Igbara-
0dd. The firat festival which takes place in May of

each year is known as '1JOBI' (the eating of the kola-

nuts); and the second one celebrated normally in

August, is called IJESU (eating of the (new) yam.)

Many years ago, the members of the 'Blders'
Cduncil, known as the AGBA ULU appointed by the 01¢ja
(King) of Igbard, used to hold theirp meetings in what

was known as the AJO JARE (meeting of Title Iolders)
[ S T S ——.

in I1¢ Sapetu. There, at the end of each meeting, one
‘—-'-—_—_————.-_._
cotyledon of a kola-nut (awé obl) was 1aid aside. In

this way they counted the number of '1sén' (eight-day

intervals) between one festival and the cther, and so
were able to fix the dates for all occasions in the
town. Today however, calendar dates arec recorded and

followed.

As a rule, the Ijobi festival should begin six

-,

days after, the Ujobl Oja, Uja is the name for Ogin in

these parts. Again, this is similar to what happens in

See photograph on P. 49a and note the white curtain
above the steps. Behind it, is the inner rcoi where
all rituals take place,
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I%édé where the Ogin festival coincides with Qlda
festival, Here, hey are barely a week apart, The
igou festival also takes‘place forty days after the
0GOYE festival, the name by which the special festival

of mothers of twin babies fs known,

The IJESU festival (the festival of the eating of
new yams) begins with the IKEDY, four days after which

devotees may eat the new yam, Both the ljobl and Ijesu

festivals last seven days and each one centres round
the temple in town, al though special rituals attended
by a few initiated, take place in the temple in the

forest, the ugbdmgld,

On the jst day of festival, special akéq§u5

balls
are nade; they are fried through the night of the
first to the second day. Each akard ball is usually
about the size of a lawn tennis ball, and on top of
each one'is placed a little Akard ball slightly
smaller than the akard below. On the small pieces
are marked dots standing for the poéition of the eyes,
nose, and the mouth of a being. The devotees refused
to explain to the present writer what these stand for,
It is on this first day of the festﬁval that the
Q1¢Jja Igbard (the Qba) sends an 'Einl4' (a awarf cow)
to the Adré Qlda. This cow, the ASrd takes to the
ugbdgglé for presentation as saérifice to Qlda that

night, and then returns to the town the following

L5

akdrd - bean cake. It is made from beans ground
and fried in either palm-oil (Akard elépo), or
groundnut oil (2kard oléroérd). For all traditional
ceremonies, the cake is fried in palm-oil,



55

morning. It is generally beliéved'that with its two
pairs of legs tied up, the cow is thrown into the
pool OMI ATAN, at fhe centre of the Wghdmole, three
times. On the first ahd second throws, the cow might
bry to struggle, but on the third, it usuelly floats,
or disappears into the pool. If it floats, then the
carcass is taken home, cleaned and cooked for all

devotees. If it disappears in the pool, the Adrd

returns home to inform the Qba that Olda has accepted

the sacrifice: 'Olda ti gbibg'.

It is believed that 0lda departs on the 2pd day

of festival, So, dancing begins on this day and
continues at different quarters of the town up to the

seventh day as follows:

2nd day: Dancing at Eréketa, the usual

meeting place of chiefs.

Srd day:  Dancing at the Palace (A3fin).
All celebrate the Jgin festival and
the giggé may have the first taste
of the New Yam.

Lth day: Dancing at Imdgin.

5th day: Dancing at I1ékun.

6th day: Dancing at Omi AwsS.

7th day: Dancing at Idf Adgb4.

At the dancing session, Q0lda is symbolised by someone
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clad in palm fronds and wearing a mask.u6 He is.
usually accompanicd by the Aord. Oﬁe important point
relating to the leading devotees of Qlda in Igbara-0ad
is that these members of I1é& Qbaldrd must abide éy
special injunctions during the festivals. The most
important of these injunctions is that there must be
no loud talk in the compound of the Qbalddrd during
the seven days of the festival; participants can only
whisper one to ampther. This is a gign of respect to
the deity and is comparable to the Christian retreat
where all meditation must be directed towards pleasing
the Supreme Deity, and atoning for one's sins. 1In
Igbara-0dd, a female leaderp takes the responsibility-
of reminding celebrants of this important injunction
from time to time, as the celebrations progress. She

may chant the following utterances:

"In mo md ré o.

"In mp m) fo q.

Ibi k¢n ¢n sodé péro si.

Xdn ¢n md1ilé lgim,

Q1ily loun.

Ab4 Adémikéy® a miun titun barun 1ént."
(You must not make a sound,

You must not speak.

Where the pounding mortar takes its rest.

?6 It is reported that the original mask and the regalia
of the Qbal&drd have been stolen from lgbarid, and

probably sold outside the country. They had not been

replaced at the time of this investigation.
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And where the voice is  ground to silence.
The veice is ground to slilence,
Ldémikéye's father will taste of a new
) thing today.)
It is remavkable that in Ighdra-0dé the deity
O0lda is symbolizod at fostivals, and at the same tinme

communicates through a mediuvm known as Omo Olﬁq

| e s

2.2%.,3 OlGa in Otan Aydgbajnu:

eFrrar s a = . e

Qtan Ayégbajid is a town of mixed 'pepulation made
ap of both tho Cyd and the 1jgsa, each spesking its

own variant of the Yordbd language.

The Qidz woreshipped in Qtan is believed to bo
the deified Form of a man who once léved as a hunter,
having a lien for his hunhing companion. He was said
to be versed in the usce of hoerbs. Legend has it that
one day, as this man named QLliz was oh his way tc Afon-
Aldaydé from arn unknown place, he decided to take some
rest in what was then §tan, now probably (ian I1é near

-

- . B 3 .} .
3¢5, The settlers in Qfan convinced him toc st

"‘J

¥
with them as his stay ccincided with the time when
Atan vas aring For w rmingt Tl pd 14
Qtan was prepdrzn_ foxr war againsy ilorin. Qlua,

J

brusting in his med:c;nul powers, volunteersd to

-h&

lesd the battls and the well-known warrlur il

known as 01k tin stepped down for him., In preparing
3

. . . . » 1 ! .
his strategy, Qlda came to a cave ! at the top of a hill,

Li‘? .'II

iis cave now marks the sacrificial area or ugbdmolé
during Qlua feativals,

b
i
'

e
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from it he was said to have ordered the warriors to
block the gates to the town and keep guard. The

Ilgrin people, hoping to take Jtan unawares, used the

foot-path along the hill. Suddenly, they fell into

a cave which Qliia is believed to have widened by his

magical powers. So, this war and many morc waore said
to have been won by Qlda who was reported to have

lived in E1émd area of Qtan,

After many years in ¢tan, Qlda was said to have
left word with his neighbours one morning that he was
going to the cave (into which Ilqrin enemies were
reported to have fallen). When he did not return till
the following day, a search party was sent to the cave,
On arrival there, the search party observed that the
surroundings of the cave had been cleared, they also
heard a vibrating sound from within but thcre was no
sign of life. The If4 oracle was consulted, and the
reply was that giéé had decided to rest in the cave
for ever. ©So, he became deified and since then his
festivals have been fixed to coincide with the period
of the year during which he disappeared. Heads of
sacrificial animals offered to him during festivals

are therefore thrown into the cave,

Another story atout the Qtan cave, though unrelated
to the deified hero Qlda, claims that the cave is a
natural featufe of the town used in war times as a
place of refuge., The people of Qtan (Ilé)rgﬁak cover

in the cave when the Ilqrin were planning war against
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them, so when the Ilgrin unexpectedly got into the

town, they found no one aﬁd therefore assumed that
| .
the people had fled.

i

2,3.,3.1 Ql¥a festival in¥Qtan—Ayégbajﬁ:f
' {
As in Igdéde-Biriti and Igbara-0dd, the Festival

in Qtan-Ayégbajt lasts seven days and theEQwé of Otan
is the Chief celebrant. It could be said that the
whole town participstes in the festivitieé, since
they all give their support to anything iﬁ which the

Oba plays a part. ;

The festival season which falls about May every
year is fixed in relation tQ the festivals?of other
deities worshipped in Qtan. - The order ofiﬁhe major
celebrations is as follows: | E

(1) Qya,
(ii) gangs,
(1i1) Ogtmn,
(iv) Egingtn and
(v) 0Qlta.

QlGa festivals usually commence three months after the

Bgungin festival. A closer look at the festivals may

lead to our perceiving a crucial aspect of Qlia;
he is neither Omin nor an Egingln.
i

L
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1st day of Qida's festival in Qtan,

festivities begin with the frying of AkArd balls in

all devotees'

homes. A procession of devotees moves

to the shrine around the cave, as virgins heavily

dressed in beads sing to cheer them on their way.

Songs which may be sung on the first day include the

following:~

Li1

Egbé:

(Solc:

Chorus:

This song is
chorus until

a particular

é: "Ooni ocord oostn.
§ m) yag weni ds¢¢

"Qoluayé o.
Aaydyvé o,
doni oord oostn,

E mo ydd weni 9séd a ye."
Today is for the festival at whlch camwo od

is used.

Come and see who the make-up adorns.

Oldayé.

Ayoye,Ud

Today is for the festival at which camwood
. is used.

Come and see who 'the make-up adorns.)

repeated many times by the soloist and the

they get to another exciting spot to which
i

song is relevant. "In front of a blacksmith's

smithy for example, they would stop and sing:

48

o This has no meaning in partlcular,

| radding.

It is Uused for

»

y
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(L11é ati) "Ord agbide o,
Egbé ) Md$ gbg gbinrin ni my md ya 4 o.
grd agbgdé 0.
M¢$ gbg gbinrin ni mo md ya.
M§ gbq gbinrin ni mo mg ya.

Mo gbg gbinrin ni mo md ya 4 o.

(Solo and) (The blacksmith's anvii language.

Chorus } On hearing the sound 'gb:‘tnr*in‘“'9 I am
calling at yours.

The blacksmith's anvil language.

On hearing the sound 'gbinrin' I am
calling at yours.

On hearing the sound 'gblnrin' I am
calling at yours.,

On hearing the sound 'gblnrin' I am’
calling at yours.)

Chants related to the deity, here known as lgapé
Qlua are used from the eve of the Testival. Points
stressed in the chants include the declaration of
devotees' enthusiasm to be present at the hill top;
the akard balls used as offerings as opposed to
pounded yam, the staple food; and the gggé drum beaten
and danced to, all night, by the déyotees.

b9 gbinrin is an onomatopoeic word echoing the sound

heard when the anvil is ta ped with the hammer.
As the Qlda worshipped in Jtan is a deified war hero

and some weapons of war were made at the blacksmith's,

the smithy is one of the places that have contributed
to the success of the hero, so worshippers have
songs for it. ‘
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The 1sf day is also the day of sacrifice when

traditionally a cow chcseh from the Qbsa's herd is used.
\ :

Today however; the whole town, Trom hou%ehold to
household contritutes towards the cost of the cow. At
the shrinsz, the victim's head is cut off and thrown
into the cave and is heaéd roliing down. The carcass
is left on the hill-top until the following mo rning
when the beef is cooked and eaten thercg;o No one must
take a piece of the meat'homeu It is believed that
whoever attempts tc do so willAnot‘entér the town
alive with the meat, The inference se?ms to be that
apart from discouraging greed and enSqfing that all
participate of the beef, this taboo provides for a

fellowship period among devotees in the asSwumed

company of the deity,

Many years ago, it was conventiqnal for the Qwé
to sleep near the cave Crom the firsﬁ night toe the
sacend day of festival, This happenéd avery three,
four or six years aécd?ding te the dictates of the Egé

cracle, whose guidance was usually sough t.,

S e

“he period from the 2nd dav of festival to the

10th was spent in merry-making, featuring the virgins

various compounds in the town. Each family head is

responsible for the food that is caten by these

3

I}

U

epecial guosts,

8
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It is remarkable that throughout the festival,
Qlya is not symbolised orp represented by any person

or thing.

On the Zth and last day of the festival , memss Moe

singing and dancing continue; I T
Jd'-_"_.,-;_——::----'--.-.::_’""_--—l-a-"ll .
I T
Lilé: Ljaaldyé nle oo.

Cni oord Ufe o.

Li1é ati Ardwg ¢bdn kérd mg kije.

Bgbe
Onf dondon 1619 4 klje.
Lilé: Nigbo Erédi,
Egbé: E maa joba hgd.
Lilé: N{dYl apés4.
Egbe: E mda joba ngd.
Li1é: Niql akeké.
Egba: E mda joba hgd, abbl.
(Solo: Hail Creator of the Earth,

The festival of the If® is on today.

Solo and The dirty woman wished the festival had not

Chorus: ended,
Today unfailingly is the seventh day of
festival,
Solo: In Erédi forest.
Chorus: Continue to crown the Qba.
Solo: At the weaving loomn,
Chorus: Continue to crown the Qba,
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Vhile spooling’ yarn,

Continue to crown the Qba) etec.

Enjoyable to all devoteeé as it may be, the festival
1s subjected to a number bf injunctions, in fact

f

taboos, some of which aretdiscussed below.
§

2.3.3.2 Festival Taboos:

Anyone having traditional facial marks must not
1

. ¥ . -
go near the shrine. It is not surprising therefore

that Qwd is the chief cele%rant because the Qwd's
lineage, as a rule have no facial marks. :Since the

Qwa is also chief celebrant, this festival also guides
the selection of a new ggé; Also, a versatile devotee
cannot simply be nominated ?riest of Qlda, particularly
if he has facial marks., Devotees cannot Zexplain why,

but the present writer's opinion is that this is the

feature which distinguishes devotees from Qlda's

enemnies, i

A pregnant unmarried prﬁncess must noﬁ go near
the shrine as it is believed;that if a supposed virgin
Joins in the procession carr&ing a baby in her wombh, a
big snake will disturb the féstivities. It reveals the
identity of the pretender by purling near her but not
hurting her. On such occasions, the festival will

also be interrupted by a heavy rain, The following

utterances of Isdré Qlda expréss the dissatisfaction

§ - !
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H

of other worshippers with the behaviour of the

pretender:

Lilé: Agbudyln-regbd-ordk? lo mg jojé pa & o.
Bghd: Agbdyun-regbé-ordks a md m yin o.
Lilé: Apbdytn-reghd-ordké a md m@ vin o o,

Bgbes Agbd}njnmreg‘iaé-or(jké a mno m§ vin o 0 G.

(Solo: 4 prognant maid has caused the rain ho
beat us,

Chorus: You pregnant maid we know you,
Solo: The pregnant maid we know yeu,

. S . \
“horus: The pregnant maid, we Know you.)

Thiz tabnoo about the prégnant maid poiﬁts to an
important aspect of the:festivities ~ the chastity
ezpécied of all the girls participating on the
occasion. The arrival of the snake aléo confirms that;
Qlda cannct be deccived,

'

Although Qégg is n@t symbolised dﬁring the
festival in Qtan, devotées believe that he could
appear te anyone he cho&ses when he has an important
message for his people, lOn such an ocgasion, he
would he seen dressed like an Qba, hor%emtail in
iund snd wearing a beaded crown, stranés o¥ which
cover his face, Since he is believed tc have 1léd
thew safely through a number of wars, devotees still
nolad the belier that if war is imminenﬁg he will

surely send a hint. They 2lso believe [that if ths

i 4
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war must be fought, Ok& 0ld¥a will bring out its own

. . S . o N
warriors while other hills and mountains’  around Q tan=~

Ayégbaid will subscribe to the army.

It is reuascnable tc deduce Lrom availabie
evidence that apartffrcm being o déified hero, %&Ei in
Qtan—Ayégbajﬁ iz alse a hill spirit, also capable of
giving children to the bharren.

1

2.4,0 01da in lad-Osi Bkiti:

The main communities from which the chants for
this study have been. collected ave 1ds” -Bkiti, Igbdlé-
Bkitl, I16gbo-Bkiti, Osi-Bkitl and 0si-Bkiti, all in
the 3rg Local Government arsa of Ohdé State. The
people of these communities are the main worshippers
of the deity, giﬁig dl though peocple from several parts
of the country join in the festivsl for reasons which
are discussed in 2.4.4.4, It has also besn reported
that at one time, the deity used to he worshipped in

Ifisin end Orin, towns of nine and six kilometres

-

20 2he hills which are belicved to send allics to 0 Lda
are:- (i) Tagdgbdtaard, (ii; Eginkanrin,

(iii) Aataa, (iv) &yesd, (v Akurnumg  cnd

(vi) Ok3 Orifdpo:. 21l in the neighhourhood of
Qtan~Ayé&gbajt, ¢

o1 Another town callbd 1dg in ®xiti area of 0hdd State

is 1ad hgipbrm formerly known as Idd Irdpa, 4
town in the k?ul Wast Local Government area of
Ondd State, Id8 Ajindre is 56 kms, to 146 PagTd/
a6 Ekiti, :

i
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respectively to Id6, the seat of the Local Government,
A deity known by, the same name is also reported to be
worshipped in Ytap4 in Bkitl North Local Government,

and invoked in Byio, a town twelve kilometres to Igtae.

The worship of Qlia in the 1d6-Osi area is
reported to be much older than any single devotee in
the communities. lIt has been worshipped for a period
of at least 150 yéars. At one time, the report adds,
the worship.of g&ﬁg was suspended in the area of study,
because the leaders died and the young ones were not
willing to accept‘the priesthood and membership of
the cult. The WOréhip was resumed sometime in the
1950's. The lull could have been related to the
increase in the number of young ones who went to
Secondary Schools and Colleges outside the area, got
converted into other religions and therefore found the
worship of Qlda clashing with their new faith. In
addition, anyone who accepted a position of authority
within the cult had to stay in the hometown. This
was not satisfactory to the youths who would not be
able to find gainfui employment reievant to their

gqualifications, locally.

To the devotees of Qlda in these parts, he is not

& deified hero; no one even refers to Qlia as

resembling a human being. They say “E gb3l& ayé ri"
(he has never lived on earth). They also believe

that he does not manifest himself in any natural
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phénomencn; adherents know of his manifestations

through the testimonies of individuals, a lot of

-
“which are heard at the cracular dialo,g,mes;)2 during

the festivals,

Here, there are no legends or myths about the
origin of Olda, in fact he is believed to have no
origin, but at festival times, they say he comes from

heaven, "Qrun nf ti £ 4",

Among other things, the devotees of Olda velieve
that he can give children to the barren, money to the
poor, health to the sick; he is able to protect ana
guard his devotees and is all in all to them. The
beliefs of the devotees are fully expressed in the -
chants and so, form a major part of the contents of
Ujaamgse and will therefore be discussed in detail in

Part Two of this study. A

2.4.1  The 0lda Cult, i.e. IMBSE:

In spite of many visits and interviews, questions
were carefully side-tracked and informants bluntly
refused to give answers which could give the researcher
information on the Eﬂiﬁé* and thé.specific functions |
of the leaders and the floor members. The discuss ion
that follows is therefore based on refefencé to the

chants and informants' answers to questions on them,

52 See 2.4.l.4, Pp.76+7%, of this work,
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In each of the Bré Communities, certain households

.4
take the leading role in the festivals., From these

households, seven priests are aPpointed for life.

Two

of each group of seven lead the groups, arnd leaders

of the cult are chosen from these.

From the chants

collected during a general meeting of leaders, it

became clear that the following men are leaders of

the cult: ~

(1)  Abd14ake (Igbsie) -
(2) Abén1d¢fi§in (Igbd1e)
(3) Abarsaye (0si) -

(4) Abdlfba (Ighdls) _

(5) Avaltwe (Osi) -

(6) Avar44té (Tag) -
(7) Abards  (0si) -
(8) Abélﬁgébé53 -

Chief Aldakeé.
Chief On1ddfisin.
Chief Aldayd,
Chief Q1fba.
Chief Oliwe,
Chief Al&sté,
Chief Arg,

Chiefl 018gdba,

From present evidence, one cannot be sure that the

above list represents the hierarchy of the cult leaders,

but during the chanting, the chanters were prompted as

they greeted cach leader in turns,

53

The post of the 018géb2 is one that is common to

all the Communities. He 18 the acclaimed leader
of the youths of Imgﬁg, that is the young

initiates., See a photograph of the Abdldgiba for

I16ghd~Ekitl on p.69a,
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DEVOTEES OF OLU:A, IN HIS FOLL
REGALIA, '



e

S
The,jffff Cult could be said to be a secret cult

becauéé its deliberations are held only before the

initiated, It is a cult of male devotees, because

even though there are female leaders among the

devotees in general, they are left out of some major

discussions and are never allowed to enter the ugbdmgle.

Although the cult is open to male members of the

participating households, membership is not aufomatic.

2.4.2  The Devoteecs of Olda:

In Iad, Igbsle, 116gbd, Osi and Ugi-Bkiti, it is
assumed that 2&23 is worshipped by all members of each
Community. From the evidence at hand however, there_
are house¢helds in each community which do not partici-
pate in the worship of Qlia at all.l In I1gghd for
cXxample, descendants of I1¢ Bléwa, Ebf 1ard, and I1é
Ogln do not worship Qlda. They belong to another cult,
the BJI0 (ord) cult, In Usl where some households even
belong to both Cults, there are other households or
members of the same household who belong to one or
other of the two cults. While I1¢ Orékdyd worship both
9&&3 and Ejid, I1é Améjdjoye and Ilé Fdkuddé with the

same clan head do not worship Qlda..

Particular households as in lgbara-0ds however,
are recognised as the major celebrants during festivals;

these are shown below:
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" Community | Houschold
- ‘ |
las-Bkiti | (1) 116 Ald4te. ,
(i1)  I16 Qlfwe. |
Ighdlé (i)  I1é Qifba Jun.
(i1)  I1& 01fba Driay.
T16ebd (1) 116 lygai.
| (i1) 116 Atogdn.
Osi (i)  I1é Aldaye.
(ii)  Iié Qbaad.
Us1 i (1) T118 Ars.
(i1} 116 Abasajiyon,

It is not known however, how these households were
originally chosen, but they all contend that their
houscholds have been the leading devotees from time:
immemorial, and ho other households from any of the

Communities has ever contested the right,

Women born into the housecholds are al so devotees
of Qlda even though they are never initiated and never
allowed to enter the ugbdmolé. These women are known
as QJ I8 QLUA (messengers of QEEE)Q Their duties |

include keeping the surroundings of the ugbdmglé clean,

and cooking their own share of the food at festivals,
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Another set of women, those not born into the

households, but are meémbers by marriage, are known as

AGBALE UMOLE (sweepers for the divinity). As their
name suggests, their main duty is sweeping.
From the first set of women, female lcaders are

+

appointed as follows:

Community Female leader
Tas-Britl ‘ Oyinlérd i
i Igbsie Oligbegdn
126gbs ByekIn1 gt
Osi Byélsomesy
Usi Eyékinld.
i

& large number of other women who consider
themselves beneficiaries of Qlfa's goodwill ail
rarticipate in the worship., It is not surprising
therefore that women are found in great numbers

during the annual festival.

2.4.3 The Worship of Qlda:

This deity s worshipped every eight days, in the

[

4 Sce photograph of Byékinlg of 116gbd on p.72a.
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05 in town. 8o, apart from the garden of secrecy,

temple

e

the ugbémolé56, at the outskirts of each town, there is
also a place of worship in the town where devotees
gather every eight days to offer sacrifices to Qlda,
beat the 'agbd' drums, sing and dance, He is also

e .
h? worshipped at the festivals which are celebrated

13

twice a year.

=

2.4.4 The Festivals

p 2.4.4.1  Fixing the date of Festivals:

Festivals are held both in the dry season and in
the rainy season. The festival of the dry scason
which is normally celebrated Just before the rains,

is rightly known as ORC QGBELE, and the festival of

the rainy season usually fixed for the latter part of
the season, usually in August, is known as 0RO OJ0
beécause of the season, or QRO EGBOJO because of the
new yams harvested at this time of the year. Egbod

is the name for the new yam in these parts.

P In days gone by, there was a traditional nethod

for fixing the date of festivals. At each of the

55 See Fig.l@ on P.73a.

56 see Fig,l$ on p.73b.
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Fig.q90: THE TBMPLE OF QLUA IN ILSGBO-RKITI.
r . : THE EXTERIOR (TOP); THE INTERIOR

(BOTTOM),
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" weekly services, one lobe of the kola-nut used

as offering was laid aside. The devotees believe that

ﬁ\t a few days hefore the festivalg th§ number cf cotyledons
-
" thus left aside will be reduced by some mysterious
_ means. If it is reduced by two, tﬁan there are two
L more worship ritcs (:Tkﬁu{*_&glrégi} or s;-:;vcn‘:_:ocsn days wo
\ the festival; but if it is reduced 5y Jjust one cotyledon,

then there sre eight more days (isdén kan), sc the

leaders will announce to worshippers that 'Qlda 1 ord

YT

- ¢ disgnni,' (Qlida says his festival is in eight days’

time), Consequently, the number of ‘the cotyledons of
kols nuts is checked at every worship meeting, snd if
feund correct, no announcement is made; but if the

N number i reduccd, the announcement is promptly made.,

These days, however, tentative dates ure fixed,
considering the number of eight-day wo rship meetings
Yetween one festival and fhe cther, ﬁor cxample, there
were twenty-five weeks between the last festivgl in
1977 and the first one in Igbdlé in 1978, that is

twernty-two wor:hip meetings (isén méjilélégun)°

2.k h,2 The Festive Season:

- Pach festival lasts two days, the first of which
is known zs the IWORO and the second, £BQRO. On the
15t day of the fesetival, devotees rush to their farms
early in the morning and return by noon o prepare for

the "arrival’ of the deity,which is later ip thea

evening. Referencc ig made toc this fact
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uaaamgsg chants thus:

“On i wi k$n on md ydko ldgboors,
Endn ¢n i p¢ 1 jI bgrisa pers."
(There is no rule against going to the farm during
Testivals,

But one must wake up quickly to confer with the
deity.)

As soon as devotees return from their farms about noon,
people are seen going to and from the ugbémole area.
The spectators' precinct is swept and one would al so
expect that initiated youths would sweep the interior.
As this is a day of sacrifice, animals are offered to
Qlia even before he is due to 'arrive'. Sacrificial

animals are brought by many, particularly those who

have received gifts from him.

2.4.4.3  The Curfew:

At about 9 p.m. in the evening of the 1st day of
festival, a curfew is imposed on the area surrounding
the ugbémole. The ugbdmoly in Osi is insidgiiawn now,
and in Igbélé, it lies at the TdS end of the town;
there, no one can pass through the towvneg during the
curfew, Young devotees arc made to stop all cars
coming from both ends of town at this tiﬁe until the
curfew is over. In I16gbd however, where the ughdmolé
is behind Qkydta Bdl which marks one end of the town

and has no thorough=-fare to other towns, the curfew
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is only limited to the area of the ugbémplé, Asked why

the curfew it impertant, one informant remarked that it
is'a sign of respsct for the arriving deity; another
relates the curfew to the inexplainablée fear that grips
the atmosphere when the deity is due to arrive. If

thers was no curfew, the weak might receive a shock, a.
situation which would affect the péacéful celebration

of the festival. Therefore, both the 'initiated and the
uninitiated are expected to move completely away from

whe ugbdmeld® during this period, which»lasts approximatély

one noue.

4% about 10 c¢'clock or so, the deity's shrill
voice is heard and the devotees Jump for joy as they
find their way back tc the ughémgld. This is the time

i et !
when Ujaamgsé chanting takes the air in'full swing.
Bach chanter, on his way to the ugbdmolé hails the

deity and welcomes him to the festival,

@il The Orscular dialopues:

Soon after the arrival of the deity, many people
from different parts of the country kneel 'at the
spectators’ precinecy repdy to bring their problems to

Olu_, thank him ©or gifis or mercies POCﬂlved or make

their vows,

This part of the fostival is known as IuBONED

(i- ~gbdn-ghg ) (collnctlon of sacrifices), becau ¢ many

animals are brought Tor sacrifice ei ther for rresentation
r 4
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of suppliceation, or for thankegiving or both. The
Igbdnbo thercfore begins sbout mid~-night and continues
PE PR S

all night until every one's request has been presented

and a response given, f

Ag thosc for the E&EQEEQ kneel at the spectators'
precinct the Q01dgiba usually respectfully called
AbA1SgEba the leader of the young initiates explains
to applicants what $lda has to say to them, This ia
bccause the shrill voice is not intelligible to anycne
attending the ceremonies for the firsf time. Bgch
applicant in turns presentssome kola nuts and salt,
says his or her name and stotes his op hepr problem,
This, the Ab41l6g¥ba presents to the deity who in turn,
passes his response in s voice similar to a distorted
human veice passsed through seversl transmitters, The
voice is usually shriil and sometimes faint, but a
keen listensr may understand what is séid even before
the QLGgEDA explains to him, but at other times,
rarticularly if the applicant is nervoué9 he may not

hear even the Q1dg¥ba the first time.

The 01gg¥bd in I18gbd claims that ényene could
hear and interpret Qlda's voice after listening several
times, The truth is that one does not only have to be
a keen listener, tc hear the distorted u%terancesg but

one alse has tc bz used to listening to them,

i
|
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At about noon on the 2nd day, the deity announces
his departure; but before he leaves the festival arena

of any community, Lhe announces the next meeting place.

Therefere, although the Ord ng§1¢ (festivals of the
dry season) take place in ﬁsi; Tag, I16gbd, Ighslé and
Usl in that order, it is not necessarily so at the 0rd
010 (festival of the rainy season). I1dS community
usually begins the Ord 03id, followed by Osi and then

by the others in the order announced by the deity.

glﬁa's departu}e from the festival of any one
community is characterised by a mixture of loud .
supplications from spectators who are his believers,
a lot of singing and dancing, and stamping of the

feet. It is usually a very exciting occasion for

devotees,

2.,5,0 The Place of Qiﬁa in the Yorﬁpé Pantheon:

In the succeeding account of the belief of the
beople in three different areas — Qyg-Yordbs; ldas-Ost
Ekiti; and 1gbirad-0dd and Igdas; 'gfigé' and 'umold'
will be featured, It should be borne in mind that
to the best of our knowledge throdgp.the present
investigation, the connotation of grisd in the Ekiti-
Yoribd vocabulary is not on all four% with the

connotation of érisa in the Qyd-Yortbd vocabulary.



It is the conviction of the bresent writer that
before the advent of Christianity, the Qyd-Yorhba used
the word Qﬁlﬁé not only in reference to deities and
divinities, but to the Supreme Being, 0lddimare.
During discussions with Yortba elders and If4 priests
who hail from both the OAdé and the Qyd States, they
confirmed that the word Olgrun became more widely used
for 'God' after the adveﬁt of Christianity and Islam
in the country. They further explained that 93123 was
the highest title given to any being by the Yortbé4,

80 in the use of orish for the deities and divinities
of the YorUb4& pantheon, they considered them lesser
ézlgé, Just as they did when they used Qldrun for
'God' and considered the deities and divinities

'oldrun kéékiiké' (minor gods),

In order to be more gspecific, one of the
informant's gave the example of the Yoriba saying

'Eni b4 gbe'ra rd 1origh 0k& n gbd' (One who helps

himself is further assisted by the 'deity above')
that is, 'Heaven helps those who help themselves',
where drisd dk2 (deity above) refers to God. Similarly,

in the Yorib4d proverb "'Orisid jé ng péjl' obinrin ko

dénd", (Orisa, let me have a partner (in my husband's

home) is not = prayer said wholeheartedly by a woman,)

the informants agreed that dris2 refers to God to whom
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| such spontaneous prayers are usuallyldirected,

Today, however, most of the published works on
Yordbd culturc and/or religion refer only io the
connctation of drisd as 'deity or divinity'. The

Supreme Deity is not &t all referred to as 'orisa'

by any of the authors,

Among the Bkiti however, the original meaning
. of ¢grlgd is retgoined., Tt is elso still found in +their
day tc dsy use of language., In their voecabulary,
orisd may mean noi only 'deities and divinities' but
2180 God (Qlérun)o Tor exampls, they 'say about

semeone who is dead, 'Q ti 1o s¢dd drisa', (he has

gone to God.,) From the following extract from the
texXts of this thesis, there is no doubt that the

people of Zrg Local Government area of 0ndé State,

use the term drigd to comnote B1¢dd4 (the Creator):

"Ij¢ kQorish k§ %i d4ni ni ti sbdAd oni jura,®
’ (#hen drigd created beings, .
I . ) 1

He made one higher than the othen.)

27 Summary of discussions between +the present writer
and Chisf Agbogld {(a renowned If4 priest), and
Mir., Ldniyan 0dudldid, (alsec a babaldwo), both of

56, Qdinunfd Street, Last, Ebute-Meta, Lagos;
Cnicf Asggl, the leader of the Qbaluwayé Cult in
LkGré; and Chief Ajayf Fasanmi, the Aldmg-2ky
(a leading If4 priest) of 116gbo-Bkitl ot al.

|
g
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The present writer's opinion is that 6risa here refers

to God, for the skill to mould human beings often

Y 2Ty

deputising capacity, by Qlddlmar? and this does not

place Gb&t4la higher than g;ddﬁmaré58.

An informant59 from cur area oflstudy‘claimed
that since Christianity came to be e¢mbraced in these
parts, and Jesus intreduced to the péOple, the local
people's title for Him has always been 'Qt1t4 QMmO

Orisa' (Truth, the Son of God).

The other term used in reference to Qlua is umleé

This is also relevant in thesge areas, for it is used
in reference to beings whose ways are mysterious to

tne villagors,

Before a conclusicn is drawn hereiﬁherefore, on who
or what the people of ld6-Osi Bkitl worship, as Olda,
and his place in the Yorub4 pantheon, let us examine
the caart below. It summarises the major points so

far coliected about the deity, Qlda.

- ‘

56 This is substantiated by an If4 poer from Odd Igin-
attnwd/IaIthdrd (0af + 3tara) recited by Chief
4gboola of 56, Qddnunfd Street Bast, Ebute-Meta,
Lagos. In it, God hands the binding rope of the
universe to Qbat4la. '

°7 Cnief Q14t6y® Qniepé of I16 Iyddi, 116 xbo-Bkiti.
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QLUA IN PARTS OF YORUBALAND

IDg-dst 1GBARA-ODD | lehDh- PaN
BxiTY BRITY Exird AYECRAJT
Olodumart, Aiitgg:efué ity | @ deified
Who is Qlta o the Supreme PI xN g ° & dexty hero
Deity goar
- — — T —— - Travollor
Hig origin Unknown Unknown Unknown fran an
unknown
place.
“Male, though' 'Male, but Male, but | Male, but
Sex gymboli sed addressed ags] addressed | addressed
as twin-deity | Father and as Father | as Father
Mother and Mother| and Mother
‘ Oke Qlia's
Place of Abode Heaven Heaven Heaven cave in
btan
Time of festival i, March/april May; August May only
ii. August August, only
. | Sevenmdays-
Duration of !
. Two days though Qlie
£ : ] .
Fesgstival departs on Seven days | Seven days
the 2nd day.
Tad P Ram, Cock, Cow, Coék Dog, Ram, Cow and
IIa:Ln_.‘aacnflc:Lal and Goat. and Goat. Cock, Goat{ C(ock.
animal s
Identity at Twin symbols Through a Through a | Through a
Festivals clad in palm- | medium, medium | medium.
fronds. (until
recently)
Main Drums usged hgbd digbe _ hgbd Agbd
Locati of i. In Tom i. In town fi. In town,' On top
e lf;‘( ) ii. In the * | ii. In the but of a hill
emplens nearby forest, forest in a
forest. ' bound, forest..
His powers Able to give |4ible to give | 4ble to | Protector
devotees anything. give a1l Jand
anything, Also, protec-| things.. defender at
tor in war. war, Gives
children
too.
Name of Relevant bjaambsy - Eré Olde Eré Qlde Yshré Qida
Chants,
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A study of the above chart and other information
so far discussed would lead one to conclude that the
same deity is worshipped in the four enumerated areas.
Variations however abound in the beliefs about the

origin of the deity and in the mode of worship.

With regard to Qtan Ayégbajd where the deity is
their war hero, one would suspect that the legend
concerning the journey made by’ﬁiﬂé from an unknown
destination to Qtan and in fact about his known life
on earth have been made up lately, for in none of the

Other areas where people worship Qlia do they believe

that he ever lived on earth, If their legend is to

be acceptable, and one also accepts the inference that
Q0lda is a hill spirit, then a different deity is
worshipped in Qtan, but with a common name with that

worshipped in the other areas.

Although the people of §tan, Igédé and Igbira-0d4s
take QltGa for just one other deity {only Qtan has any
legend about him), he is to the others, a deity of
unknown origin. The situation in Idé, Igbsié, Ilégbd,
Osi and Usl is a unigue one. Believers here place
g&éﬂ on a pedestal equal to that of the Supreme Deity.

They actually claim that he is Qlda Olddumars, (Oluwa

Olgaumare) (God Almighty). Elder devotees in Idé-Osi
area insist that Olddumer® loves his people much more
than Christians think. Therefore he comes down in his

symbolised form during festivals to cheer his people,
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allay their fears and solve their problems. They do
not agree that he is 'too holy and exalted to be
approached directly with sacrifices.'60 It is in
reverence to him that attempts to phot&graph his

symbols are never welcome; they are forbidden.

It is now obvious that QlGa is not syncnymous with

Qain, In lgédé the Qmin festival simply co-incides
with Qlda festival; in Igbéré—Odb,‘ngg festival begins
six days after the ljobl fija, the Ogin festival. In
addition the fact that Qgftn is venerated about the

same timne as giéi in scme areas is simply in consonance
with the 'tining of the major festivals inlrélation to

agricultural productivity.'61 This ensures that

‘People have enough to eat and make merry; and since

Qgdn is the deity believed to be in charge of farming,
he gets an important place during the season. And in
reply tc a gquesticn on the relationship betwe?n 9}92
and Qgun as cxemplified in lgbira-0dd, one of our
informants in 1d6-0si commented that the Qlfa of the
1a6-0si area is not knewn tc have any wife, bu# Osun

is a woman of many husbands. In his own words

60 ‘
J. ﬁé Lucas, 1948, p.U45; cf. E., Bolaji Idowu, 1962,
D.1 .

61 G. J. APSldbi 036 Yorubd Culture, University of

London Press Ltd., 196 r.184, ‘

.
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"Q1léke pipg lgdsun, O-1¢gblrin-ad-silé-mi-kete-rg-sebd

ni," (Qsun has many husbands, she is the woman who has

p)
800 pots, all filled with soup.)6

Seeing that camwood and brooms are symbols of
§Onp¢nné and camwood and palm-fronds are used at Qlda
festivals; and seeing that the temples of Sbhnpdnné

used to be groves outside settlements, and Qlda has

an ugbdmgld outside settlements in some of the areas
in which he is worshipped, one is tempted to suggest
that fhese people might have reinstated Sbnpdnnd, whose
worship was banned by the British Government in 1917,
refined it and given it a new name, .But, on . the
contrary, that deity known as Sénpgnna was never known
to have done anyone any good. It has.been described
by various writers as ‘one of the most dreaded of
Yorhbé gods'; 'of a very cruel nature and rather
guarrelsome habit', and 'one of the demons by which
this lower world is infested'.63 0l1da on the other
-t
hand is a deity considered a protector, defender and

provider by his devotees,

®2 She is referred to as Sing¢'s wife in G, J. A, 0j6

1966, op. ¢it., p.2u41.

63 See J. 0, Lucas, (1948), p.112; D. O. Epega, op. cit.
p.35; and O. Johnson (ed.), The History of the -
Yorubas, (C.M.S, Bookshops, 1921), p.28.

L
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Therefore, using the criteria suggested;bj
(.Dlabimtan&IL and the beliefs of the devotees as well
as the suggestions for categorization offered in
2.2,0, of this investigation, that the bowefs of a
deity must ve an important criterion for caﬁegorizing
him; the conclusion as far as one can fell at present,
is that the cosmological location of Qlda is in heaven,
and so he is a celestial deity. Second, tﬁat his
numerous grikl place him on the same pedestal as that
of Qlédumare, and third, that his executive functions
are limitless, Evidences from the oracular dialogues
show that his promises have not been knowﬁ to fail and
his proncuncements are feared and unalterable. Therefore
he is worshipped with love and fear so Weil mixed that
it adds excitement to the festivals., Worship is direct
nct threough any intermediaries, and probiems are solved

65

almost as soon as they are presented at the igb@nb@.

Therefore the inference from present evidence is

that in the Idd-0si area of Rkitl, the Supreme Deity,

Qlia Olédaumard is worshipped directly and regularly.

” .
ol Afglabi Qlabimtan, 'Splrltual hEierarchy in Yorhbd

Traditional Rellglon 1974, op- 01tu, p.L8.

65 lgbgnbo: See 'The Oracular dlalogues » 2.h. b b
pp.7g~78, of this work.

e
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Bx1tl devotees of Qlda Olddtmard offer direct sacrifice’

to him as Supreme Deity contrary to the views expressed
by'Lucas,66 These secrifices are offered not only at
festival times but at least once avery eight days
during the rogulsr worship meetings. Also contrary

to the views expressed by Idewn, and Afglabi 0j6,

that the Yortbd 'do mot erect temples for the cult of
0ldddmare ..076? the people of Bkitl build temples

for Qlida, So, the death of 'direct ritualistic

worship of 01¢damard’ which Idowu laments would appear

to be only relevant to Jyd-Yoribd apea®®

<. Olumide Lucas, Religion of the Yorubds, 1948,
OR. £it., D46,

67 Bolaji Idowu., 1962, p,1i1, See alse G, J. Afclabi

63(59 1966, . cit., D.183,
68

e Boiail Iacwu, 1962, op. cit., ©.143.

!
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CHAPTER 3

3.0 A LINGUISTIC DESCRIPTION OF THE BkiTi-voriUpk
USED IN THE CHANTS

The term 'Yordb4' refers both to the language
and its speakers, Speakefs of Yortb& as mother tongue,
number about eighteen and a half million in Nigeria
alone. Moreover, there are thousands,of other native

speakers of the language in the Republic of Benin and

Togo.1

What is used today as the 'Standard' form of the
language has an official orthography which wés revised
in 1974, after three Committees (1966, 1969, and 1974)
had discussed and considered various proposals for '
amendments Submitted by various experts - scholars
‘specialised in Yortb4 linguistics, teachers of Yorubd
language and literature, authors of Yoriub4 books and

preachers using Yorib4.

Adétagby rightly suggests that Standard langusage
'achieves some measure of uniformity as a 1literary

koine.'2 A considerable measure of wniformity is

1 Igwe, John and Yai, Qlabiyi, 'The Yorubs Speaking
Peoples of Dahomey and Togd, in YOROBA, Journal of
the Yorub4 Studies Association, Vol.i, No,1, 1973,
po'go .

~blgdun 446t4gbY, 'The Yoribs Language in Western
Nigeria: Its major dialect areas', Ph,D. Thesis,
Columbia University, 1967, p.9.
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detectable in literary works written iﬁ Standaord
Yortb4 (henceforth SY). When however the literary
worK is. poetry, oral and localised, the artist uses

the diaglect of the language, of his home area, and
differences do exist between dialects and the so-cailed
'Standard' form and also between one dialect and

ano ther,

It therefore becomes imperative in presenting
the oral poetry of any part of Yorubaland, to discuss
the form of the language used, and its influence on
the poetry. Such a discussion should tl";r'ow enough’
light on the major differences between the 'Standard’
form and the dialect used in the area. This will
ensure that the reader can read through with ecase
and comprehension, excerpts from the poétry as well

as the representative examples in the Appendix.

The area designated CY (Central Yortbd&) in
Adétigbd's classification of Yortbd dialects- includes
Ekiti and so, the area under study. The geographical
region referred to as Bkiti is made up of seventeen
large towns each traditionally ruled by a crowned
Qba and several small towns or villages headed by
cap-wearing 'heads'. Politically, the areé is

divided into eight local government councils thus:

> 4. hd&togb3, 1967, ibid, p.2.
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Name of Local Government. VName of Headquarte}s
Bkitl East | Omuo-Bkiti
Bkitl West '. Ardmgko-Bkiti
Ekitl North Tkdleée-Ekiti
Ekitl South ] Ikére-Eki ti
Exiti South-West Ilawg-Bkiti
Exiti Central AdS-Bxi1ti
Ijerd = ljero-Rkitl
Erg I Tas-Briti

Each town in the area usually carries with its name
the suffix 'Bkiti', so one hears of towns such as
Isp-Bkiti, Ilasd~Bkitl, Qyé-Bkitl, Oyin-Bkitl and so

o,

As already mentioned in Chapter 1, the source of
the poetry presented in this work is Erd Local Govern-
ment area, with headquarters at 1dé-Ekiti; and Qtun
Ekitl as the farthest end toward the boundiary between
Kwara State and Ondé State. When the Bkitl individual
speaks the Yordbd language as his mother tongue, he
uses the Bkitl accent of Yorib4. This accent is so
thickly coloured with Ekiti intonation that it is
often his identity mark in spoken English as well.

To the Bkiti-Yoribd speaker, however, there is

some distinction between the dialect spoken in his
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own town and that of any other, near or far'from his
home. Therefore the variant of Ekitl spoken in 1d4
(Brd Local Government'Areé) is clearly different from
that spoken in Igdn (Bkiti North Local Government Area),
or Ixéro (ljerd Local Government Area). Several
factors some phonetic some phonological, patently
explain this difference., Therefore while it seems to
the ordinary non-fkitl listener that the Zkitl speak
just one dialect of the Yorhb& language, it seems to
Bkitl-Yortbsd (henceforth EY) speaker that he speaks
either the Ukéré-Ekitl variant of EY dialect or the

Qy¢-Ekit) variant of EY,

For the purpose of this work therefore, the
present writer identifies several sub-dialects of
Ex)ti-Yortib4, and refers to all of them together as
one dialect of Yorib&, that is BY. A sub-dialect
therefore takes its name from the town in which it is
spoken, for example, Osi sub-dialect {(0.8.D.). This
is to say that in Bkitl, there are as many sub-dialects

of BEY as there are towns and villages.

3.1 A Phonetic Coimparison of EY and SY:

3.1.1 Vowels: The synchronic form of SY is only &
development of a diachronic form based on Qy§ dialect
of Yoribd accepted as the Standard form only as a
matter of convention. One hopes that in the not too
distant future, a Dictionary of S5Y will include words

and their various meanings and usages in the different
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dialect areas - Awskd, Bgb4, Bkitl, Ijémi, 1ka1g, 1aje,
Ondds, Owd, Yagba, ete.

In its present form, SY consists of seven oral

vowels:

Front Back
1 u
e o
£ a2

and an / a_/ which some phoneticians make central
while others describe it as a back vewel, depending
ocn the pronunciation of the informant. There are

also four nasal vowels:

Front Back

i

o

™My
Or

45{;317 is an open mid-low nasal vowel which has very
limited occurrence in SY, occurring only in-Zuiﬁg _7
(that) and meﬁsé;7 as in /7 réff misé 7 (smile). It
however has a higher frequency of occurrence in other
dialects of Yoribd, as indicated by the following

exampless:

£ etTrE 7 - a kind of leaf (Ikd1¢ daialect).
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Lafesrt.7 - entelove (fkir

e A

L EWE _/ - you (plural) (Iidpd aizlect),

In 2Y it is almost completely absent, except in local

variants of ZY where speakers use 'En en' for 'In in

&)

yoo' (oh yes/thet’s right).

487 is found in SY only as an allophone of
[ 3 _7. Although it is conventional to writc
b L 3 _7 after labial consonants, and / & / afier others
in SY orthography, the disvinction between the sounds
is only found in the reading of SY cducated users of
the language, not in their speech, Al though Siertsema
and Ward agree that 'an' has a variety of pronunciations,
: s - S Qs . . . 7 1
one of which is / 3 _/, Siertsema proposes that 'the
spelling 'an' could be used in all cases to represent
Eu 3 1 '

She however does not explain the

-

basis for her choice. This choice will surely

this phoneme.

present a clash botween the orthography which is a

29}

matter of converntion, =zud the sound system of the
language, which is linguistic and so scientific, The
choice of one allophone is however desirable in order
to reduce the confusion that is now present in the

orthography.

Even thcugh the educated Yorthi spesker reads ‘an:' 28
\

though it is the nasalized form of /a _/, and reads “on'
|

fl‘

h 4

4 gertha Slertsema, 'Masalized Sounds in Yortbs'
Lingua 7, 1958, pn.362, .
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as if' it is a nzsalized form of / o_/, .the present

writer agrecs with Siertgsema that en/an in Standard Yortbd

is a phoneme .in its own right, not a nasalized ‘a' or =a

(4
nasalized ’Q'g The ZY realigation of the phioneme as
‘ I

i}

. . - : .. P LTV .
observed by the rreseat writer is / o /. Bhe has

. ~ T3 . . =
not found /f“aﬂ/ in the promunciztion of speakers of

Wi

‘: -— d . . ] 4 -
tie sub-dialects of BY in her area of study.
|

While SY has seven oral vowsls, EY hias nincs:-

Front Back! | :

G O
e D :
a

BY 2l so has six nass’ voWwelst -

T

l_hz

O
|
€ 5

The vowels are here exemplified (in their phonetic

forms) as they cccur both in SY and BY:.

S

L -
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.
Yowe1 Brample | ooof et !v§$§1 mxample | potB0 L
il IgT tree, wood | [ 4 1 18k creeper

[ 1] TR hairn
fu T Egﬁ FEM [ a ] ula yan

E [ v ] ﬁjﬁ suflfering

[ e ] ewé leaf [e ]| &1 tooth
[ o] or{ head [ o] Sdzt eye
[ ] £se foot [ e] EJE bird
[ 2] 5k hoe [ o] Ss& foot -
[a ] aaé crown [ a ] adé crowrn
[ 1] 5P1 song [ 1] 'é;':i song

[ §F ] %cé elcohol
[ a ] AP 4 disease [ 1] srv sponge

[ & 1] exfus pineappie
[ €] i3e that one [ € ] g€ ch yes

| :

[ 2] 5&’% wigdom [ 5 ]i jébé wisdom
[ 2] 1450 story - % -

5

This feature i.e, / 4 7 is not in m

exists in some variants of Qy¢ dialect.

¥y own idiolect and only
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The above table indicates that there are vowel

s
sounds in EY which correspond to those of S5Y, even
if with a difference in distribution. : The vowels
Zfiy e, 0, g, o and a_7 may occur initially, medially and in
final position in 8Y word structure; but Zn u_/ never occurs
- _ .
in initial position in any word., In EY, all the above
vowels, including / u./ and L1/ bnd occasionally
/ &/ may occur in word-initial position, BY / uw/
corresponds to 8Y / i/ and / u/. BY /[uw/ may
Sﬁ occur in initial, medial and final positions in words.
Initially it occurs in words such as:-
ﬁt.;ﬁ - yanm,
el 1 uwo - hole; whistling
AkG k6 - the whole of o...
Medially, it is found in the Tollowing words among others:
Skije ~ a type of pest
= —
- ewlsd - giant-rat
eglird - ant-hill.

- In final position, 1t occurs in words such as

dkard - cane rat

A

dau - a kind of vegetable;

name of a stream.

&hiblh - slice
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EY [1] also corresponds to SY [%], but no nasal vowel
occurs in initial position of words in SY. The situation
is different in EY,[G] may occur in word-initial position

in words such as:

Uun - uu - something,

wurin - 4t - iron.

It may also occur in final position in disyllabic, and

monomorphemic polysyllabic words sucp as:

erd - sponge
Sréxd - knee
dkikl - darkness.

In addition to these vowels common to both EY and
SY, EY also has another close back vowel [vu], and a
front vowel [1]. [v] occurs more in vy posiéion than
in any other. There are however a few examples of its
cccurrence in central position of words, in the chants:
[3dzad] - person whose duty it is to share out things

in a group.
[rsDkGsd] ~ nonsense, dirty talk.

In initial position it is found in the following words

among others:

[U5é] - poverty

[Tja] - suffering
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nitial resitions,

salt.

pounded yam.

|
position in words.

i

BY also has two extre nasal vowels [U] ang [#].

They voth benave iike the

only in centr

Al &

in the followlnp wWOordas:

[] occurs in central and

I+ has been

£ L

[Eninv] -

[5nkj3] -

[ St
=i
..
|

1

~

[ ?) i3

1 -

fax
3

nasal vowels of SY, occurring

nd word final positions, [v]

final positioqs

.
[mercy ]
pPerscri.

?

finished.,

afternoon,

occurs

. in

observed by earlier wrifters that there
}

6

exlists a special type of harmony between vowels in SY.

Recently another

obzervation was

made by

.

Akinkigbe. She

6

ayr Bamgbogs, owel s

AT'ri can Lanquq }sVOJ.69

and QLAZAL:
in Yortba',
Part 1, pp.

petesi il Ay

Journal OF A

7

in Yoruhg’

LPICny

art
’prel and Cong
Trican Language

Jn 1_)679 p")-

Journal of
B8Z27 5,
onant Harmony

s, Vol.6,

1= 8.

i
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F

rightly observes that the vowels which dCCuP in Imin

)
sub-dialect fall into twe mutually exclusive co-occurrence
sets.7 This feature of vowel harmony w111 be discussed -
in this Chapter,B in relation to Bkiti- Ythba dialect.
I 3.1.2 Congonants: The chart below shows the types of
Consonants which cccur in SY ang EY,
i
: 3 YT P
! ¢ i Cf E
i m,& - ? Eﬁ - :5
= 5 & %;gi g w e
2 =R~ R I & x
ST ED & jaEd £ 3K
|
STOPS boIt, a x, glkp, &b
APPROXIMANTS Hoow
| |
NASALS im n
: !
3 i~ : i
FRICATIVES | p s{ 3 tdz! n |
o b
] 5
' [
=~ . : S
> AFFRICATES | P b
o f :
(A S
vl
A
LIQUIDS E L1
K [ O
(O - B
R R |
v
7 O. 0. Akinkughe, ‘i (“mp"'ra‘t}_IVP Phonoloerdr of Yortbvd
Dialects, Ispkirl and Igalh', Ph.D. Theblo, University
of Ibadan, 1978, Vbl 1, p.75.
8 o e , . :
tee 3.2, pp.105-111 of this work, . |
3
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There are mecrgmme thréertypes of 'r' in EY — the
voiced alveolar flap [£ ], the roll [r]/[R] and the
retroflex, [T ]. The first two, ff‘]‘and [R] occur as
distinct phonemes in Iad, 1gbdlé, ildgbb, Osi and Ugi
[the source of Ujaamgse ] sub-dialecfs, aé they occur
in the sub-dialects of many other villages outside the
Bré Local Government ares. The third, [r] is not
phonemic. It is heard in some speakers' idiolects as

a realization in particular enviromments. It is in

free variation with [R]g,

Also "in the chants under study, the idiolects of
some of the chanters from 116gbd and Osi exhibit another
allophone of [s] apart from the voiceless alveolar
fricative, This other allophone the present writer
describes as a voiceless palato-alveclar fricative With-
a little coiling back of the tip of the tongue., It

cceurs in words such as:

to the foot.

[ 858¢ ] -
fadise ] - an attributive name for
Osi-Bkitl.
P Consonanta110 Correspondences:

Although the inventory of EY consonants is nearly

the same as for SY, certain words in EY do not have the

10

. ' . , [ ' R
9 cf. R. G. Armstrong, 'The Yorub4 Dialect of Adé-Ek1tl,

African Notes, Vol.5, No.2, January 1969, p.63.

Vowel correspondences are discussed in the section on
Vowel Harmony in 3.2 of this work.
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same consonants as semantically similar words in 3Y.
The following examples from the oral texts exhibit a
number of corregpondences between the consonants of EBY

and that of SY:-

-
] English
ID
SY BY Equivalent
end e mo uth
- M . ek
oy did drdvu a sweet —-—-
akpd aka arm
A}
eht ejt back
abAwd amdd with the colour of ...
= -
Fbedza imgdza | with fishes like ---
ihd uwd hole,
i
One muast quickly add here that these correspondences
are restricted to particular words in EY, and therefore
there is no rule for switching from 'n' to 'r' from
& SY to EY or 'v' to '"m'; the learner must learn the

vocabulary in which these correspondences o ccur,

In addition to the differences exemplified, the
consonants [n] and [w] are also worthy of note in SY,
y for they arc sometimes eliminated from some EY words,

For example, SY '1lhddhd' (nudity) becomes '1drid' in EY,
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= a form derived from the full form' of the word,
"ihdrihd' by the total elimination 6f the two 'h's in
the word. [w] is also eliminated from certain words

in EY. Here are some examples:

sY EY “nglish
Equivalent
ows 33 hand
Swd ] od broom
-~
awo Y5 native priest
&WD ad _ colour
owd : &3 money
! ey &l clothing
w4 . 5 ' expensive
e While these elimination is found in many words, so also
are words found in EY which retain the [vw] . The
following words are a few of them: .
English
% SY EY Equivalent
wa wi dig
owd owd title of an Qba
1 sddazu 5 $owddz s leading
——— aweEpe ? name of a stream
wi , wi say
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The deduction of the present writer is that the [w]of

"))

SY has a correspondence of d, or fw’ in BY, When[w]is
derived from [ ¥ ], it is realized as ¢ in BY, but
when it is derived from the labio<velar sound, it is

retained as in 'Bwf' (title of the Qba of AdS-Bkiti);

)

'iwd' (character) and the examples in the above table.

3.1.2;2 The Syllabic Nagal: In 8Y, the syllabic
nasal 1s represented by the alvepolar nasal [ n]; It
) functions toth as a syllable in word structure and as
a verbal particle'! op pre=verbal adverb'° in sentence
structure. In EY however, the syllabic nasal has a
restricted occurrence compared to SY; for in many

instances of its existence in SY, thé correspondence

2y

in EY is a nasal consonant plus a germinate vowel and
this vowel is [u] or [ v ] depending on its

environment., FHfere are some examples:

v

ibém%té - leoin-cloth

e
o
Qe
3
ct
M

™

7
o
L

[intd
=
Qe

k3mikd = bull-frog

Sgdmigd -  palm-weevil

Q-
i

O
[l
[1:3]

Qe

1

See Ayq Bamgboge;, A Grammar of Yordb4, Longman,
19669 p 6?e .

2 See 014dclé Jawobuluyl, Esgsentials of Yoribi Grammar,
0.U.P., 1978, p.68. ' .
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In SY however, the syllabic nasal fs highly susceptible
to the influence of neighbouring sounds; so much so

that thé nasal consonant and the neighbouring consonant
share a common place of articulation, For example,

in the word Xgnky (bull-frog), the 'n' is velarized
because of the neighbouring velar plosive [k], such
that it is pronounced [kdhkd ], In 'adnfé' (mini-bus),
the 'n' takes the form [.3] before the labio-dental
fricative [f ] and is therefore pronounced [adnrd 1.
The syllabic nasal in SY thus has a number of allophonic
realizations depending on the neighbouring consonant in
its envimnment,13 This situation only arises in EY,
on the few occasions when the syllabic nasal is not
used in its full form as exemplified earlier. Examples

of such situations are found in words such as
alahtakin — aldntaki - spider
béhbé — ibembé ., - -base drum,

Here, both [n] and (t] are articulated at the alveolar,

while both [m] and [b] are bilabial.

15 See 0, 0ldtdyé , 'The Phonological Structure of
Yordbéd Nouns', M,A. Dissertation, The University of
Leeds, Leeds, 1974, p.13. (
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3.2 Vowel Harmony in Bkiti-Yorubi:
Armstrong and f‘alf;inlmg,rbeJ“"L agree that there are
two mutually exclusive sets of vowel co-occurrence in
-~
e EY. Akinkugbe sets them out thus:-—
Set 1 Set 2
i I 4 u N T v
&
e o £ 3 o
(a) a
.
* [a] is therefore common to both sets, but
examples show that 'a' co-occurs more frequently with
-~ » vowels of set 2 than with vowels of set 1. The
. .1
present writer confirms Armstrong's observation 5 that
- as a final vowel 'a' belongs to set 2 but as an
s

initial vowel it belongs to either set. Eere are a

Tew examples:

14 R, G. Armstrong, 1969, op. cit. ﬁp.88 and 90; O-“O{

ey

Akinkugbe, 1978, op. Cit., Dp.75-77.

"> R. 6. Airmstrong, 1969, ibid., p.89.
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R

o .
& Word ) Posifi:ﬁ, of ; T{gehginggel
Uja final [ Set 2
X b3 £ ifial |, set 2
) 5dza final L Bet 2 |
a§o initial Set 2
areé ‘initial s | .Set. g B
Adi initial ' Set 1
2 - initial  Set 1
A1t initial Set 2
54 1 initia * Set 2
)
£
o Al though some SY vowels correspond to EY vowels, they
behave differently since EY has a complete form of
Vowel harmony. !"A number of the correspondences and |
the differences in the system of co-occurrence are
o here discussed.’ ' b S
] Rt |
SY 'i' corresponds to BY 'i', 'u' and ' v ', but
while 8Y 'i' may be followed by any of the other SY
vowels in a VCV noun structure, BY 'i' can only te
o Tfollowed by vowels of_Set 1. In this wise, it .

behaves like EY 'u', which may occur in initial
position, so long as the vbwel in V2 position is

chosen from Set 1, as.-in the following words: "




i )

W

%)

107 {

ki —_ potto

uré - wrapper

Ukl - abdomen,
16

Using Awobuluyi's ~ label for this type of Vowel
harmony, viz. 'word-initial', EY *'i' in V, position
may be followed by itself, e and 1. ‘u' in v, .
position, may be followed by i, i, e, and o. -'y'
in V1 position, may be followed by a, ¢, 2, O

and .

8Y 'e' corresponds to BEY 'e' and they behave in

the same way. Neither SY 'e' nor EY 'e' may co-occur

17

with '€’ or 'a' or 'o!.

e/c correspondence between SY and EY is worthy

of mention. In many 'e! initial words in SY, the EY

*e', This change is

correspondence for 'e' is
controliled by the strict vowel harmony of EY, The
following examples exhibit the extent of the e/e
correspondence between the two varieties even in the

same gemantic range:

16 Qladele Awsbildyl, 1967, gp. ¢it., p.d.

1 . ‘ o
7oagn may co-occur with 'e' only when 'a' is V,.

There is however an example of probably an

old word '¢ba' (jar for holding grease, oil op
ointment), in A Dictionary of thc Yorubd Language,
0.U.F., 1950, Part Two, p.b67.

t
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SY BY Eq§?§;52it

Ej% ‘ &ji back

enf enf mat

€l end luggage; property
£ta &t {&un) powder
ebl &bT fault

In the above examples, all SY '¢ ! correspond to

EY 'e', rollowed by i, i, and u, all vowels of Set 1.
The evidences at hand here lead one to conclude that

in VOV words, where EY retains the e ' in V, position,
Vo, must be chosen from Set 2, but where V, is retained,

the corresponding vowel 'e' must be used.
g

~

SY 'o' corresponds to EY 'o', and neither co-occurs

with 'e' and 'o', They are also never found in

word-initial position when 'a' is Ve

8Y "o ' corresponds to BY 's ! but while SY

] 1

© may harmonise with i, ¢ s O, a; and not e,
U, o, EY 'o' may only co-occur with vowels of

Set 2,
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Ih SY monomorphemic nonmonomatopo%ic polysyllabic
words, Awobuluyi18 claims that the system of vowel
harmony is restricted to the last two syllables of
the word, the vowels agreeing either with regard to
frontness (non-labiality) or backness (labiality),

"the low central vowel 'a' being neutral. In EY
however, alil the vowels of such words harmonise with
reéérd to the feature 'Expanded'19. Therefore in all
the syllables of EY monomorphemic non~onomatopoeic
polysyllabic words, the vowels are ejther all

" Expanded_/ (Set 1), or / - Expanded_/ (Set 2).

In EY the feature of vowel harmony extends from
the word in isolation to words in syntagmatic relations

in sentence structure. Before we discuss this rhenomenon,

it is pertinent to understand the form of the polymorphic

nouns<C in EY. These nouns also rall into two sets,

each set occurring with vowels of Set 1 or Set 2:-

Set 1
Singglar Plural
nG/md g
s E | occcurring with
| vowels of Set 1,
& 3
!

18 9144614 AwSbUldyl, J,a.L., 1967, op. cit., p.lL.

19 see 0. o. akinklgbé, (1978), gp. cit., Vol. 1, p.79.

O » LT TR
2 Q14dclé Awobintiyi, Lssentinls of Yorib4 Grammar, 1978,

op. git., pp.22-25,
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Singuiar Plural
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o
~
=
Ux
i

occurring with
vowels of Set 2,

A
. 419
Hal

O

In the singular number, the form of the polymorphic
noun used is entirely dependent on the vowel of the
verb in the sentence. Therefore, all the items that
come between the subject and the verh, alsc fall in
line with this harmony. For example, while an SY
speaker says 'S ti tan' /6 tT t35_/ wusing vowel
sounds which remain the same in any structure, the
< EY speaker must adjust his tongue for the subject and
the verbal modifier. Therefore, since the EY vowel
for 'td4n' is [ £ ], he says 5 +t3 tf],all vowels
being of the same set. Here are more examplics from

the chants here studied:

}-#;

(i) "Abad mi Oginfol4ji.

Q ti lo sddd Bdimaré o."

" (My father Oginfql4jl.

LN
-
o

He has gone to the Almighty.)

Here, sinde the verb 'lg' [15] has a Set 2 vowel,

the verb of the subject and that of the modifier also
harmonise, In the next example, the vowels of the
verb riyé [p{jé] are of Set 1, and so the form of the

volymorphic noun is that of Set 1, [m3].
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(i1) "Uwd mo md riy® orhd mi 1¢ 6 'Togun Moo

(You it is that I depend upon 'Togin Md3d)

4Also in the following extract from the oral texts,
every uttcrance. exnibits this system of vowel harmony

between words in sentence structure:

"8yIn inl ¢ ma 1 014,
eyin ini lo o kikd md { jéde o.
Mo yé mold ké md méy2iyin I rin."

(It is with backwards steps you enter the arena.
It is with backwards steps you make your exit.

I seek refuge from the spirit that walks
‘ backwards., )

- In the first line of the extract, the verb carries the

[o ] of Set 2 in [5] (enter), therefore the subject
is also a Set 2 vowel [ ]+ In the second utterance,
the verb[d}édg}-has the neutral vowel [a ], and [e],
a vowel in Set 1, therefore the subject is chosen from
Set 1, and is [&]. In the final line of the
extract, the verb ¥4 [ Jj4] is preceded by the subject
[m3] because [a] co-occurs more frequently with

vowels of Set 2 than those of Set 1,

When however the plural forms of the ncuns are
required, the forms are similar both for vowels of

5et 1 and Set 2, except for the second person plural,
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3.3 Contraction and Assimilation:

When two vowels are juxtaposed in Yorib4, one of

two things may happen:

(a) One of them may be elided to produce a

“contracted form of the two words.

(b) One vowel may influence the articulation

of the other.

The feature in (a) above is known as Contraction;

while that in (b) is called Assimilation.

In 8Y, assimilation usually involves a change of
phoneme and particularly so when the initial vowel of
the second noun is the high front vowel [i]. The
final form of the word thus formed has a duplication

of the final vowel of the first word:

okd + Tl — 3kd31¢ (land transport/car).

S5td -+ ip%  — 35t3Ab3 (bullet).

Assimilation in EY is the same as for 8Y so long as
the vowel harmony is not disrupted. The vowel [ 1] is
a constant victim of assimilation as it is in 8Y, as

the following examples show:

b:[ + ﬁg‘.\bi - bﬁﬁébi (as oo_ooo.-cc-)

bi' + ant — Db35nT  (like one who ...)
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When there is a reduplication of consonants, the
first is eliminated in EY, 1In 8Y there is contraction,

then assimilation:

Fﬂ1(8§°m EY form SY form
tsisd d1ad &ést (thrift
' collection)
Tl 0] 85g5 35go (watch)
ggigl eigh ségh. (masquerade)

There are however some exceptions to this rule, for in
SY there is'"ikdkd, but no 1lko", and in EY there are
words such as [eRIR& ], [81ji]. The following

examples exhibit these phenomena:

(i) One consonant deletion;
(ii) Progressive Assimilation; and

(iii) a complete change of both phonemes:-

FUl%Egyrm BY form SY form Egﬁgiifgnt
/e1f16/ / Eef1G / / &d1d / pity
/Erird/ | JeRira/ | Jedra/ ant

/ orifli/ / 318G/ / 33T sun

/ oglgl/ / Sigh/ / sogii/ | medicine
/ tkikdns/ | Jiixdndy | /2éxdnd/ finger-nail.




¥7

>

]
il
b

b
Bl
—

114

Two factors are significant in the forms of the first
two columns above (both used in EY)., First the second
vowel of each word is [{] or [1 ], which are rather
vulnerable to assimilation. Second, the tones on the

full forms remain unchanged in the other two columns.

Contractions of a more complex nature than
hitherto discussed in SY are however found in BY,
In an example such as [3kgt3] (stone) which is

contracted to [Ftz] in EY and found in the oral texts:
'3m3 Tta [Eénd Utd  gbéksdzi  1léri

(Descendant of those whose rock,

As if in sympathy, carries its partner
on its head),

the first two sounds of a word, one a consonant, the
other a vowel are deleted. Conversely the SY form

[ bdrd ] (junior sister or brother) has an EY form

[ @b4] in which the last two sounds are deleted. It
is not surprising therefore that an éxample such as

'a + @é - wo - oréré' (a place where one may stand to
se€ a long distance away from him) is recorded as 1

[ 4dédre | in the chants.

With the evidence at hand, the present writer is
convinced that at the level of phonology, EY is more
relicjpreserving than SY, and this observation should
be usea to advantage in the study of the synchronic
form of 8Y,
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3.4  Some differences in the Syntactic. Structure of

SY and BY

th?

3.4.1  The preverbal modifier {n ] of SY takes the

form [ £]in EY, 8o, in EY sentence structure, the

[ {] may precede the verb as in the following example:
. ‘ "Oors 1 r'éde o
Oord i rebi ord {1 r&..,"

(The festival has hegun,

The festival is moving on as it should ... ).

o)
b
It may also follow the verb it modifies as in the
examples below:
"Qme elésl k2Ajojf pdyl f k& ...."
« tegi'Z! medici
(Descendant of one whose 'esi medicine,
Even‘stféngers walk round for protection.)
"Emi ron ladkéks bimg i sin .,.."
i (I am one of those for whom the woodpecker hatches
~ its young ones., )
3.4.2 The introducer which marks sentences used as
relative clause qualifiers in SY is 'tf' but 'x1' in
= EY. This introducer may or may not be present in EY
sentence structure. When it is present,. the subject
of the qualifying sentence carries the high tone as in:
21 éi . * . . . ‘
- £8% ~ protective medicine buried at the gate of a

gompound. For more details, see Chapter 5, footnote
T
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- "omg oldse kén ¢n meyintl I 1a"

e ) -

P2 (Owner of the baobab tree through which one
jxf becomes rich while resting one's back,)
When the introducer is absent, a construction such

» as this one occurs:

/ "gm@ 0ldrd on mAtokobd ge

(Owner of the festival celebrated after
returning from the farm,)

- 'Here the subject of the qualifying sentence 'gn'
carries the mid-tone, the normal tone for the third
berson plural of the polymorphic noun group.

. 3.4.3 The negator in EY is mé as against ma& in

+«

SY. The form of this item is in fact mv . where the
type of vowel is dependent on the vowel of the

verb of the sentence. Here are some examples from
the oral texts:

-

"0tn mo podl si mi lérun,

Adlye md podi jeka.

sees erun adiye me { sé'gbado”.
A (My voice should not fail me .

A fowl does not fail to cat its corn.

++es a hen's peck never misses the corn.)

In the above example, there is 'mo pddi' and 'md { sé';
in each, the vowel of the negator and that of the verb

are of the same tongue-height.
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k
Having said so much about the differences and

R

similarities between SY and BY, ‘the present writer
hopes that the reader will more easily understand the
texts presented in this work. It is also hoped that
the reader appreciates the fact that in order to avoid
* any redundancy in this work, this should mot be the
Torum for discussing ALL the differences in the Bkiti
Dialects of Yortb4, a subject rather éomplex in hature.

+

3.5 Special lexical items in the'variétieg of
Ekitl-Yortb4 spoken in the area undec study

A few comments on the special vocabulary of the
Bkitl dialects particularly of the area under study,
is inescapable. This is so because there is a wealth
of words and expressions here which in the SY variant
of the language require several WOfds of explanation.
In these areas, while the EY speaker has words for
particular leaves or seeds, he also has special words

for the young or fresh plants or the seeds still in

%

the protective container provided for them by nature.

For example,

(i) irdrd - the melon seeds still in the
= calabash container,
(i1) 2gbo - the Akee apple pod, yet to

be broken (When broken, the
fruits are igin.)
(iii) b2l - the young leaves of the

indigofera tree,
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(iv) 1ilolo - the yam tuber, still too

tender to be harvésted.

(v) artnbd - what is left of wood which
has been used in a portable

ocven,

Purthermore, when the SY speaker refers to the pine-
apple as the 'European palm' (3pd dylnbd), th;é EY
speaker has a word for it, viz. gkikﬁngz. There is
also ample opportunity for an enlarged version of the
Yoribd Dictionary including more than just one @ord
for each item, for the EY speaker refers to £bdld
(the pot-herb with bluish flower-:h'eads)23 as &birg,

and to old (mushroom/fungus) as osun/dgdgb.

Apart from these, we list below examples of
words used in these areas of Ekiti and which,sometimes
occur in the texts of‘ﬁjaamésg chants. We attempt
where possible, to give the SY equivalent and also

an English translation for each item:-

22 We are also informed that the Qwd word for pine-

apple is gogoyin,

23 The botanical name is Gynura Cernua (See Abraham,

R, C., 1958, p.147).
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3.5.1 Birds, rats, reptiles. insects:

EY SY English
, . . A Lype of bizsd known
. I arku k oove W R R ,
1. ajad KG seku kO seye kan ni to be & tricksten.
2. ckiri orfei ejé kan pGnpd ni, a bulky medium sized
ti ¢ 1% 71 ibi 141 rd snake, much similar
wg 1o, b a ha gt ori to the ecarthworm
re. - in appesarance,
3. tslsh kdOkoro pupa kan t& 7 brown ants, moving
m epo. together in legions
and fond of palm-oil.
he  okurh ova Cane rat
5. Qyiyé eku kan t§ dibi Jkérg, a brown rat, of the
sugbdn 6 kéré jh 4 1lg. squirrel family,
though smaller in
size than the
squirrel,
6. Qyon Konke a fattish spotted
2dible Trog.
7o Qyunkin leku kan t$ ton £é¢ io another family of
¢kéré ni. the squirrel's, but
about the size of
{ a gisnt-rat,
8., pdrds egé the weaver bird,
9. singin-1n- - this is considered to be
ringin/ | the smellest bird
Arymtrd in the Yorubaland;
! it is small and
graceful., i
10, t'émun‘)kbkb kdko rd vupa kan 46 a type of red ants
méa_ﬁ kd éw?? QmQ more commonly seen
ré Jj& 1l4kosko isu when new yams are
titun. being harvested.
11, bgomigd pafitaji praying mantis,
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BY S Engliish
12, uri eve kan td jo oriri, & dsncing bird,
stigbén & tébhl jn ~similer in
oriri ig aifé. appearancsz to the
pigeon, thoush
smaller,
3.5.2 Trees, plants and shrubs:
- 2 a 88ppy treec with

13, alfa b afira . .
natural steps for
climbing it.

4. ek ikin Ppdn-yinbd pine-applc,

15.  aydré/uti ita slim, tali tree,
highly inflamma-
ble, and sco wsed
for making fire.

16 el eyl +5 ki nind odi the thorny part

* $1Q eyln t1 a bd ti kd of 2 bunch of
gyin imi r¢ kurd. palm-nuis.when
bgtn ni 6 nmda 1 jé; the nuts have
tI 6 n4 goe, o g & been removed.
ddn4.
irdwé —

17, laré ewé ghlighg t1 6 dry leaves

funraareg wg, naturally shed
Trom a tree.
18, 11émd gshn wéwé lime
19. imd igi kékeré kan tf thickly growing
¢ méa 11 se sikltl shrub with feather-
ni ibi ¢ bé& hl si. like leavoes,
EwC re ri sinrin- ugsually fouand at
i sinrin bl 1yé. river-banks.,

2 .. )

u’Iz is alse Known = in

ment Council arosm, the
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EY SY English
20, 1s4 ewé kan tf ¢ fara jq thin grass-like
igi eni, Oun ni wén plant uséd for
fi A o ilé l4yé atijo. roofing houses
. before the age
) of thatches.
21, &rikl $ igi giga kan 1 kdkdro tree, with very
{4 gbe ind reg, wide fingery
leaves - contains
certain edible
insects.
¥ . } ”
22. Qligemus® § ljokin t1 ard ré md creeping plant
1 165j¢ t1 a b4 ghn un. used as instant
: dye for clothes.
1
E” 3.5.3 Drums
23. apata orisi 11l kan a type of drum,
possibly used at
war, ycars gone by.
]
24, drigede § orisgi 114 kan, t1 . a drum used
e awon @de mda 1 1d. mainly by hunters,
1
25. aron ] orisi 110 kan. a type of drum.
26. ggngonuin lyd-111, special palace
- drum,
- 27. 1pési 113 Qba. a gpecial drum,

ordinarily found
in palaces only.
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3.5.4- Miscellaneous:
EY SY English
28,  abd ang ind g¢ran bile
29. &bd akaba ladder
30. abfkodye aya 1joy® t1 6 A ¢ the favourite wife
tele ¢ kiri gbogbo or olori who
ibi tf 6 ba 1 lo accompanies the
chief or Qba on all
public appearances.
31. Addrd s¢nmd /O run sky/heaven
32. aghbo gbo afara bridge
33, akQkd ife onigh4d tI o hd 8 curved calabash-
kodoro 14ti orl 1ya type utensil used
re wd, for serving palm-
wine,
3h.  aldgbdré | eni ti orisa gun, a2 person possessed.
} eléeln orisa,
35.  amiml monamgné lightning
6. ape 1k¢ks t1 a mo tf a a special pot with
dd emu rébsts si an opening on the
fun adlyg 14ti x4 side just wide
wg bl alé bd 18. enough to let in
chicks in the
evening.
37. ardbé QmMO-ows baby.
38. qbuntun lyaws agéséghé bride
39, arungbdn 1swg age-group.
40.  omp-tdon windd?4 /omidan maiden
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EY

7

English

b1, &31k01¢ éDérI~i§u dgéngdn. & special type of
¢ Jo ikékoré Ijeti, .| food made from a
sughbgn won & wa pén on special type ¢f
51 ewé. yam tuber, and

wrapped in leaves.
It is usual to
take some on long
Journeys.,

42, di rérin g0 bantl of seeds growing
together on g
branch, like a
hunch,

43, gkaye KOko=d kan 16 mda t a itype of pests
yo 9pE iemi nigha found in palm-
dgheié, trecs particularly

during the dry
S5EaS80TN,

bl eplpi Qmg tf a £i amd a clay-image of
1dsdn g, a baby.

45.  1bkra 1gbagdre /0860 rd the corner of a
ool where rain
water drips even
long after the
rain has stopped.

46. ing esc igi tf wén A fi a climbing plant,

omi ind r¢ se 930 pupa the sap of

si ara. whose fraits is
used for og
cosmetics.

L7. kete gbo gbo all

L3, oy atégin/aréré wind/air

49, dyin ladnnyd pleasure

25

¢, Cantharides hestie, i, €
dodern Yortbd,

19589 Oi. Citu, pc}Ogn

Lbraham,

T,

A Dic tJopq“‘ of

A St
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BY 8Y English
50. plerebe t¢ rere spread gorgeously.
51, piraba podyl 14infdli, stagger in a circle
bl eni ti ké mo as if in confusion.
eyl ti ydo se. .
52. riri ohun té bani frightful; distant.
1érh,tabI, ibi
t1 ¢ jinnmA.
53. gdfin ¢fin deep pit.
54.  tHaA tQ ojd esd &&yan follow a trail,
tabi ipa nhkan,
55. o régl Jé 1é&gbié 1¢égbed intentionally
stagger towards
(1ike a cock making
love to0 a hen),
56.  Uk¢n alcin/11 ke type of beads made
from palm-nut shells.
57. uré igl ken t{ won
sddbd mda fi A
gbé¢ &kl Aad4.
58. usi okikt [ Tame,
59. uwere ohun 1ni t1 o sge treasure.
60, uwd 1f¢ act of whistling.
61. uygn adyan effort
62,  wéws orfisi old kan t1 1a type of mushroom

a mda 1M ri léra igi;

dun ni a gbi pé 4
atn ju.,

found on barks of
trees. It is
considered the
sweetest of =2ll
mushrooms.
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Expressions such as tg régé (stagger towards

(one) intentionally and affectionately), and tdda

(follow someone's trail), as well as di rdrin (grow
together like a bunch) and pirabz (stagger round in
confusion) should be infused into the Standard
variant of Yortbd to expand it and make it truly
standard. As at now, the SY speaker needs to explain

in several words, these EY expressions.

3.6 Loan Words:

Ujaamgsd is as old as the worship of Qlda in

s

Ekitl, but as male and Temale chanters of these
areas move out 6f their villages and mix with other
people, the poetry is influenced by their own
experiences, The English language for example,
has been with us sincc the time of our colonial
masters, and so the influence of foreign education
and therefore the learning of English language has
influenced the language of the chants. It is not
surprising therefore that certain loan werds from
English are found in the oral texts., For example,
since this country has moved from the Cowry to the
Manilla, to the paper notes in our currency, the
chanter, when he supplicates for wealth, uses

utterances such as:

"Lére apgpg b¢ ti I 1g 1¢la ¢ md j¢ mi ri

k¢rérisi 10,
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(Owner of the python in the mud, as you
leave tomorrow, ensure that I Have enough

money to spend, )

The word k¢r¢nsi /ispznst ./ is also found in the

ordinary everyday convercation of both the EY and SY
speakers of the language. These and other loan words
from English are made to fit into the syllable structure

of Yorub4, and the complete vowel harmony of EY,

ﬁg

The word '‘circular' / s4k614 / has alsc come intc the

chants since meetings are now Summoned by'the
educated elite, by the use of circular letters. So,

& chanter in addressing a spectator whose clan she

}' praises, chants:
y .

rd

"Ugby o bd 1 soléjd eds,

K¢ ¢ s8kala sf mi o."
3
} (when you are celebrating your melon-
J'.:. r

seed festival, send me a circular.)

The idea of paying advances before é job is
commenced, when a man accepts a contract, is a
F contemperary idea, which has also found its way
‘ into the chants, even of a semi-literate chant er.
An UWjaamesd chanter refers to this idea .in the

following uttefances:

- m e
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"Torf k¢ b4 ti 1¢ni k¢ t wa'mp 1dlu ddl kejl,
Ki in tib¢ kiyési ire ire.
K6 6 relé lifd,
QlIfd nl 4 1 k¢ ¢ mélub4dasl sfle.

Un un torf ngd, Gn un e r'eku, Gn un e rlgja,-"

(For if someone wants a child in'the next town,
Take careful note from this.

If he goes to an Ifé'priest,

The If4 priest will ask for an advance.

His reason, he wants to buy rats and fish.-)

Our next example exhibits the effect of a contact
situation between EY and English. A chanter @mes
back in hig life and refers to days when he used to
accompany his elder brothers to lbddan for sports.
These were days wheg our colenial masters were still
in power, and we all celebrated the British Empire
Day by marching and running etc. The chanter in

reference to such coccasions chants:

"Kéagba ra ign b4 re Pdydded,
B la jo { yan 11pdddn,"

(When our senior (brothers and friends) went
to the Empire Day Celébrztions

’

We went with them to Ibadan.)

Even words and phrases which do not normally fit
tthe structure of EY but are found in the SY variety,

now find their way into the chants of chanters who
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live away from home, but come home for the Olua
festivals., They tend to mix SY and EY and on such

occasions this type of example is found:

"K¢n on b4 ti pldérégbd k¢n on bd ti rdba ing
r¢ 1ibg,

Ibeé la ¢ b4 ghogbo rin 1ékdo wm$ddn, "

(If when a goat is slaughtered, the bile is
found in it,

You will all be here this time next year.)

The EY equivalent of ghogbo is kete, and ghbogbo is
only used by those who have been Yabroad!, Similarly
in the next example, the subject marker which is a
peculiar feature of EY is replaced by k1 1 in the

performance of one of such chanters:

"Qmo méjl 1bard k1 { se f di 16kdn toko 4
sigboro."

(It is not possible to tie two fruits of the

water melon from the farm to the village.)

The ordinary EY speaker would have chanted that line

as:
"Ome méjl ibara & (1 {) se £ 41 ...."
As the years roll by, and free education reaches

all the local government areas of the State, one should

expect more examples of dialect mixture in the chants,
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From the evidence in hand one can conclude that
EY like other local dialects of Yorib4 language
exhibits more lexical items and there exist many
more which to one's conéciousness are present in
them. These nced to be collected and incorporated
in a new Dictionary of the Yortibg Language to

enhance the richness of the language,
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PART __TWO

THE SUBJECT MATTER OF UJAAMESE

From the collection.of chants analysed for
this thesis, it is clear that the paramount theme
in the chants is adcration. Adoration,as used

here, includes invocation, praise, prayer and

L3

a general descripticon of the adored,

The major object of adoration is the deity,

QLUA and it is to him that the invecation and

supplications are directed. An admirable chanter
of ﬁjaam¢§é therefore is traditionally defined'as
the one whose performance has as its dominant theme,
the adoration of QLUA., It is about such a chanter

that a devotee would say 'omg ¢nd SUr) ni',! (de is

the child of the route of the morning). This
expression is inteclligible only to the initiated

and means that the chanter has good stuff in him.

4] though QLﬁA is the main object of praise and

prayer in djaampsd, it is note-worthy that refcrence

is made in the chants to some other Yordbd deities.

L on urg: literally, means “the morning route!

ere used metaphorically to mean 'the crigin of
SOMLthlng'
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0jaamgs¢ also contains the orikl of particular clans

in the communities as well as selected individuals.

On the whole, therefore, the subject matter of

djaamésd

(a)
(b)
(c)
(a)

(e)
and (f)

may be classified as follows:’

adherents' adoration of Qlda;
adherents' supplication to OQlda;
refercnces to other divinities;
the gzjki of selected clans;

the oriki of selected individuals;

didactic sayings.

Each of these will be discussed in this part of the

thesis, with reference to excerpts from the chants,
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CHAPTER L
L.o THE RELIGIOUS CONTENT
4.1 Adherents'! adoration of Olda:

It has been established in Chapter 2 of this

study that to the devotees of Qlua in Bkitl, and in

particular tc those of 1d¢-~0si communities of Brg
Local Government area, 2&2& is not aldeified hero,
Furthermore the point has been made that the extent
of Qlda's powers are exemplified in the testimonics
of 'blessed' individuals. It is not surprising

therefore, that Ujsamdgd chants reveal the chanters'
e re————

as well as the believers' ideas about the deity.

As a chanter perforns in adorafion of the
deity; he dwells on his (Qlda's)powers, his abode,
his physical appearances during festivals, his
gensral compertment, his skill in dancing, and his
favourite sacrificial food items. Moreover, the
praises of 2&23 touch upon his devoteés, their
beliefs about him, and their behaviouf during the

festival. ‘

4.1.1 QLUA's Powers:

The powers which are referred to in the chants
are thoée based on one of the major bcliefs of the

" devotees in this deity, namely, his capability to
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give children to women who may have hitherto been

labelled '3gdn' (barren) by their friends and
relations. One set of utterances in the chants

which pefers to this power runs thus:

(1) "K¢ldblinrin kg yagdn,
K6 a¢lée mi nt 1Iwg,

Eje 14 a b1,

(If any woman who is barren,
Finds her way to my home in lwg,

She will have seven (children).)

The chanter-devo tee refers to lwd his home because
Iwe (a quarter in O0si) is the home of the largest

number of Qlda's devotees., He also considers Qlua

his father, and as such his father's home is his.
The significance of &je (seven) is that the hitherto
barren woman will not only be blessed with children
but will have many of them, and sc will have peace.
The number gje (seven) is a lucky number associsted
Wwith the tenderness of the female sex as well as

. . 2
abundance and satisfaction.

? Westcott, W. Wymn, 1974, op. cit., p.73. The
Yordbd z2lso associate the 'i gure seven with

Temininity using seven pieces of alligator pepper

or other articles in the preparation of medicines
for female children or WO men,
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The utterance:

[y b

(ii) "Qmp aldld ¢n bl geun omo 1¢nd rg,M

(Owner of the ground whose sand is used

for fertility medicine on 01d road,)

also refers to Qlia's cépability to give children to
the needy. The same utterance is a picture, painted
in words, of the situation during festive occasions.
At the spectators' precinct at each ugbémpid, several

devotees come to ask QLUA for various favours, among

which is the grace of child-birth., For the believer,
not bold énough fo have her name publicly announced,
it sﬁffices that she simply touches the ground with
her right hand, place the sand on her forchead and
make her request; or kneel and bow down with her -
forehead touching the ground as she asks g£§§ for the
special favour, Here, it is a question of achieve-

ment dependent on faith,

Ano ther utterance in the perfermances recorded,

describes OLﬁA as:

(1ii)  "Aba ibd olUdrun Kod mi.

Ukd 1 ddméré sgyln,”

(Father of the waters, Lord of the heavens,
my husband! :
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He who drives back (to earth) the ghére.j)

In the utterances, reference is made +o his
ability to revive a dying child who merely 'wants' to
die in order to hurt his parents, So, the deity is

here believed to be able to raise from the dead.

L.1.2  His abode:

- y .
Apart from the devotees' belief in Qlda's powers,

they (Id6-0si devotees) feel certain that his abode
is in heaven, and references are often made to this

in the chants.

A constant reminder of the abode of OLUA is
heard not only as he is welcomed t6 the annual
festivals, but also in the farewell addresses to

him towards the end of the fastival.

In a welcome address to the deity in one of the
recorded performances, the chanter among other

utterances chants:

3 The eméré in Yordb4 belief, is another kind of
child also born to die like the Abikyd, but
behaves differently. The emlrd is ususlly not
as sickly as the ablkd, and is usually
attractive and loved by all, until he or she
suddenly dies,
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(iv) "Ori-dfad-ordké o ki urin Atdrunbd.
O kd urln 1ibi o r& lertkon 14nd Iwg."
(The black one from above, you are welcome
from the heavens,

You are welcome from that place where you
went some time ago.

In these utterances the chanter with confidence
welcomes the august visitor from his abode 'grun'
(heaven), and even reflects on an earlier visit at
the end of which he returned to the place from

where he has now come to pay yet another visit.

The following quotation from an hjaamgs

performance:

(v}  "onf K6 rugbdLofin mg ald.

Oké& md lulé tya & Oba 1Ijgpa.”

(Anyone in 01éfin's forestt should not
et L
' gaze on the ground.

The home of Mother, Father of IJOPQB
is above,)

b UE 8Lgfin is an areca now close to the Anglican

Urch in Ildgbs. In yester years, when it was
on the outskirts of the village, Qlda used to
dance there too. e

L4

> Clua is father and mother, for as a twins~deity,
on¢ twin is female (Oddﬁns and the other is male
(Agdgun).
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is a point of correction to those who may be
praying to the dei ty gazing on the ground. To
confirm that the 'Qke' in excerpt (v) above dces
not refer to a hill, the chanter uses another
utterance to state specifically where the deity's

abode is:

(vi) "Ké o se t'aly 4ls.
K¢ 9 lo e milé $run.
Lgny Qry. "

(Give to the earth that which belongs to it.

Then go (to your) home in heaven by way of Ord.

This confirms the devotees' assertion that QLﬁA

visits his people in order to cheer them, listen to
their COmplaints and receive their thanks, He then

returns to his permanent abode in heaven,

4.1.3 Qlida's physical appearances
during festivals:

Qlia's appearances at festivals form an

illuminating part of the subject matter of Ujaamese,

& &

6 Ord is a village now known as IlgrQ. It is in the
Yjerd Local Government Council area and there
exists even today a footpath that leads to it
behind the ugbdmele in Ildégba.
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The chanters describs his attire at festivals, his

height and size, as well as his style of wulklng, and
danc¢ing,

#1th regard to his attire during festivale,
Ao ¥ = ~ i < SETFSE T
Qlda’'s representations ars described as 8 being

heavily-clad in palm-£ironds, as the following

utterances imply:

(vii} %Onf 1

L]
3o
3
al Vs
0Q

[a]

jel

(o
W

(It is todzy that the territle one ,
Arranges his under garments in Tine
strands,
The chanter here suggests that even if what is
seen on the outeide is thick and heavy, the under

t

garments are fine. The word 'age' is used in

reference to the palmn-f'ronds, as palm fronds are

meant to be a visible representation of the

beautiful clothing tast giég may put on, In fact,
chianters suggest, as in tha eXtract belew, that

ths attire scen on Qlia during Testivals, is only

ong of the many that he posseszes:

(viii) Qmp 2lardn-o- -yi,
Qmp atpkid-yGla-léran,

Qmo atgk{G-yddodo~-ago, "

(One who does not change his ﬁelvety attire,
One who skips and throws on the loveliest white,

One who skipe and picks the best apparsl.)
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Here the deity is described as having in his

1)

possession velvet, snow-white cloth and the best
materials of the choicest colours. Since the people
place a high premium on velvet, this indicates the

abundance of weal th from which Qlda hands down

-

donations to his devotees. This reminds one of the

Yordbéd proverb which says:

"Eni ti y8d yani 1dse, torun un re l1a 4 wd."

N (A person who wishes to lend clothes to others,

must be seen to wear nice ones himself. )

Part of Olda's attire referred to as an dsi is
mentioned in the chants. One utterance in which it

', is mentioned runs thus:

(ix)  "Qmo arirdn dosd lérf jedjed,"

(One who balances his '$gu' elegantly on his
head. )

" While this chanter refers to the 'dgi' as an object
carried and bal anced on the head by the deity, another
notices the feather-like tassel-set appearance of
the ‘gggf, He therefore describes it in relation to

P: the other parts of his attire, thus:

(x) "O t6 kIn in b& mi kiye Iw¢ mojo.
Oni igberetdy amori yguyeu yeu yeu yeu.
Oni 0jd0 pekdin mo pid dix.

* Oni obirl amgra dinrininkinni,"
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Keggbgwa 030 1 podfde.

Ké&tko r¢ ke e reni,"

(It is high time for you to salutc the Mother of
Iwe on my behalf,

One who wears a tassel on her head,
One who like the leopard does nmot lose his

complexion cven aftér being beaten
by the rain, ’

One who has a smooth skin.

Even 1f the parrot is beaten by two thousand
rain showers.

His red tail-~feathers will remain attractive.)

In these utterances, the chanter not only admires
the 7luffiness of the deity's head—weaf, but likens
it to the skin of the leopard, which is naturally
colourful and specially designed, stressing the
unchangeable texture of the skin. The‘analogy isA
appropriate because palm-fronds do not change their

colour either, in spite of several shoWers of rain

pouring on them, “Digrin-inkinni" in the third
utterance describes_the smoothness of the palm-fronds,
The continued prettiness of the deity's attire even
after the rain is further stressed in its comparison
with the red tail-feather of the parrot. The deity?s

constancy is also implied.

Hyperbolic statements are made about the
quantity of the dcity's attire. In spite of the
fact that what is visible to the naked eye is simply

a well arranged array of palm-fronds, chanters'
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utterances aboui them describe them as 'excessive’?

£y

even bordering on the eéxtravagant, an attempt to

portray the deity as wealthy., A chantep says:

(xi) "Uurtmgi® ¢ md pideiri agg.

&

» #

& Oo, nsp glirin 13f2 b4 mi tSra { stm.
MG w¢ nlén md te sun.

rd 1énd Oké Ose,*

y
=

UJurimglé gkoo mi
(The deity spreads nis clothing on the
ground around him,

Oh, the clothing wide enough for five or
s1x people

You alore have spread to sleep on.

The deity, my lord, is performing beyond the
baobab tree,)

This is a vivid description of the deity's performance
&8 he squats before retiring into thelggsgggig. The
suggestion that his attire is wide enough &s coverliet
for five or six becple confirms the thicknese of the
r’ layers of palm-froncs.
,;i&ﬁ's perpetuel youthfulness end perhaps

immortality are accorded recognition in the chants
-t

with the utterance:

"Cmp ipddagré mad lémflomi"

(Cne who resembles the pretty *par¢¢*7 bird.)
‘...-_‘ o

(63, It is a beautiful bird, dark black on
the back and white at the chest, It is known to
live long, but it never ages. It has the
swiftness of the Ethiopian Swallow.

;f“ 7Ig'dér§i is also known as Pdrdé or Kdrdd in other parts
r o
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The comparison here is to the never-ageing look of
the bird and that of the deity, This consistent

youthfulness is seen by another chanter as similar
to that of the royal python who in season shegds its

old skin to reveal a fresh one underneath:

(xii) "AAraktnl® i19gbd 1&sq boks.

Q m§ k¢old & Lérdé-apdpd."

(The crawling reptile clothed like a viper,
Compliments of the festivals, owner of the
pythons in the swamp.)
These utterances, in addition to confirmming the
agelessness yet youthfulness of the deity, also

suggest his height.

4.1.3.1 0QltGa's heights:

His height is exaggeratedly likened to that of
a crawling reptile, This is in reference to the
normally short appearances of the deity at most of
the festivals, He is not only described as short,

in the chants, but also as robust:

(xiii)  ¥K§ o b4 ti rumoll,
K§ ségbé rablta,
I xé mu kékeré ghn jalég.
Qrigad ibaba 01dwatdla ni,”

(If you find a deity.

Wno is robust.
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And is only slightly above the floor level.
It is the deity of Oltw&tdla's father,)

(xiv)  "Omp umgly ké réghrd.
Ke 1 ri bfloeni sltn sily i j6 1¢nd Iwa."

(The deity while dancing in a standing posture,

. ) 8
Looks like one dancing in a sleeping posture
on Iw¢ road.)

His robust stature remarked in the first example is

based on the fact that Qlia is heavily-clad in palm-

fronds. The seccnd extract supports the first in
considering the deity almost as short as a foot-rule
or even less; but this is over-exaggerated, the
deity has never been seen to be less than the height

of a six-year old child, except when he squats.

According tc a Yordb4 custom, a young woman
newly married intoc a family glves several appellations
to children born before her marriage to the Tamily.
She is not expected to call them by their ordinary
names. Such appellations are based on the behaviour

and/or appearance of the children. One such

This hyperbolic statcment is meant to connote his
dimunitive stature, especially when he dances
squattingly. The impression is given that his
normal height is not more than the ankle measure-
ment of a man,
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appellation is 'Orefité’ (small and smart) given to

=

& shert and smart person. Therefore, because Qlua

o se—

is represented by short, smart figures he is described

in the chants as 'Orefité Iord' because the deity is

the short and smart favourite of +the lord (leaders
of the cult) and evidence of this is shown in his
cheerful performsnces during the festival s.

h.1.4  His general comporiment during festival s

Various utterances in Eiiiﬂgig chants describe
not only the physiecsl appsarance of the deity amring
festivales, but alsc his performances from the time
he is said to arrive, up to his departure in the
afternoon of the fellowing day. These performances

range from his way of speakking to the way he walks.

The utteprance:

(xv) Omo ekln i FOyonmd1la odm o i
. L] Q ] » []

(The "lecpard cub with & special voice i),

refers to the peculicry vibrant wice with which

the deity communicates with his devotees at fegtival
tines. This peculiar vecice distinguishes him

irom other deities who are usually imagined and are
never seen in any form.

Qlua is said to announce his arrival by

e

sereaming in tne nearby forest a few hours before
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he is finally seen., The introductory screaming call’

is a frightful whistling sound, which accounts for
why cult members and their families are not allowed
to whistle., This aspect of Qlda's performances at

Testivals is mentioned in the praises of Qlua in

the chants.

The deity is described as:

(xvi} "Qmo akédl yigbire oko.

Qmp akédl kodghbedre yi §'gbe &."

(One who screams around the forests.
One who screams and frightens the un-initiated

farther into the forest.)

This is therefore why this part of the festival is

9

described as the 1kéd1l” (the screaming call).

To the initiated, QEEELE cry is frightening
and even more so to the non-initiate. So, if a non-
initiate on his way from the farm happens to hear
the cry unexpectedly, he is bound to fall flat on his
face, for fear, or rush further into the ferest., 1In
all likelihood therefore, one would expect the

uninitiated te refrain from going to his farm on

9 1k6dl: This takes place during the 'ord 8id', the
festival of the wet season. Between 3 and 4 p.m.
in the afternoon of the first day of festival,
the cry is heard, but Qldéa is not seen. He could

leave a message, but no one would see him., He
then arrives later in the evening.

4
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Qlda's arrival or departure dates. An albernstive is for

%)

b

him to go to the farm and return home before necn.

/
His special mode of walking also calls for

reference in the chants, because 0lda, unlike human

beings, does not seem to walk Facing the direction

i)

of his destinaticn, Usually when he is about to
dance during the festivals, he moves from the
Egggﬂgig on to his dancing arena, a large space of
land betwesn the ugbdmold and the spectators' |
precinct, The chanters use the following utterances
to record this aspect of Qlda's performances:

(xvii)  "Uurimgld meyin rin 1480 béokd ¢ md

¢\ F4% A R

kfodin 6.

(The deity that walks backwards, happy festive
season !)

VB

ar

(xviii) "Boyin inl ¢ mu £ 0'lé,

Byin inl lo ¢ kik@G mg ijade o,

[
La

- a2 4

Mo va4 mylé k8 md méydéyin 1 rin.”

(You enter walking backwards.
Tou come out welking backwards,

L 1 tekc refuge on the deity who walks backwards, )

In the two sets of utterances above, the chanters
refer to the deity's backward movement in and out of
the ugbdmele. What in fact obtains is that one

canno t discern which is the front or back of the

<;
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palm-frond-clad representation of the deity, totally
blended with palm-fronds. The supposed backward
movement of the deity is expected to distinguish
him from a masquerade such as the one clad in palm-

fronds and usually wearing a mask.

One artist sees the deity as walking like one

bow-legged and lame; he says:

(xix) "Qmg agbalagha fpepéye { rin biaro.

[] < © .

Omo em$ plbdpibd 18rdde."

{One who like zn aged duck walks like a cripple.
Cne whose waddling* gait on the road resembles
that of the red rat.)
Another perceives scme elegance in Qlda’s steps
and compares them-tc those of an elegant little bird

»

of the dove family - Sinsininringin:

13

(xx) "Qmp Singininringin kg mirin { stse.”

o .

(One who walks elegantly like the ginsininringin
) bird. )

This variation represents the many sides of the

degity as seen by the devotees,

Special performances during festivals are not
limited to his scrcaming call; and his mode of

. g , ' . 0
walking only. The gifts he receives at the igognb91

—— T

10 v |3 X ,
Tgboube: See "The Qracular Dialogues' - in 2,44l

PP.76~-78 of this work,
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do not pass umnoticed by the chanters., The Igbdnbg
affords devotees and visitors aiike, ample opportu-—
nity for presenting gifts to the deity, either in
thanksgiving for favours received, or as payment

of their vows. These the chanter sees as special
contributions, which a contributor never collects
in a lumpsum, contrary to the practice in the
traditional thrift-collection, &s@su. So, the

L]
chanter describes Qlia ass

(xxi)  "Qmp umgly agbisfsd s wi."

(The deity who collects non-refundable
contributionsa)

This description is in fact more appropriately used
for his cult leaders who share the cdible items of

the 'contributions'.

h.1.5 References to his mode of dancing:

In the Ujeamsy chants, various al lusions are

L)
B i =

made to his dance steps. His sideways movements as
he makes variations in his steps are compared to
the movement of a cock trying to woo a hen. The

utterances run thus:

(xxii)  "Akikodlyé¢ tdrége méibo 8.

N
Butgbl k'AAtogin moad1 tdrégé
1'0bajean, 12

11
12

Atogtn-mdjd - another name for Qlda.

Qbajpdd ~ another name for the ughdmoleé,
ooy i
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(A cock staggers sideways to woo a hen.

As Atogﬁn;Méjé staggers sideways at Qbajedﬁ.)

In the next set of utterances, Qlia's dance steps:
are likened to that of the QE;,13 a bird noted for

its elegant gaoit which resembles dance steps,

(xxiii) "Qmg umQl® meejl, iwo 1f 1 34
babtri 1'Ijopa ra,”

(The twin deity that dances like the fri in
our Ijopa. )

Like the first, this utterance is meant to
be a complimentary description of Qlua's dance steps,
as the Uri is a beautiful bird and its elegant steps

are admired by all,

Wnen a chanter, in singing the praises of Qlia,
uses utterances such as the following, he refers to
the dance performances of the deity of twin

representation as each twin varies his dance steps:

(xxiv) "Mo y4 mpld k¢ gbgd ke 1 yi.

Mo y& mple k¢ mg soron,

'3 Uri - a dancing bird, bigger than the griri, the
red- :

billed wood-dove.

L Ijopa - area in Osi inhabited by devotees of
0lda.
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K¢ yad gor{ ékézjl kerekete,
Kon Qn bad d¢nd Asisg,

(I seek refuge with the deity clegantly poised.
I seek refuge with the deity that performs,
Mounting on its twin-partner very comfortably.

As one approaches Asis¢.15)

"Mo ya" (I seek refuge) in the first two utterances
in this set, marks the utterances as rpart of the
ibé16 homage paid by the chanter at the beginning of

her performance,

Another chanter however perceiveés the movements
of.Olﬁa as soft and far from vigorous, and so likens
his dance to the type of movements one would expect
a pregnant woman to make, on hearing the sounds of

beénbé drums. He chants:

(xxv)  "Oni aboytn k& jo bdhbé,

Amijé rédurgdu 1¢nd Iwg."

(A pregnant woman does not dance to bdhbé drums.

15 Asis® ~ the special orfkl for the village Osi-Bkit

16 ibi - an acknowledgement of superiors, both

pPhysical and spiritual, living and non-living,

For more details, see 7.1.2, Pp.248-253 of this work,

T Bénbg drums could make such very harsh and fast
music dangerous to the baby in a pregnant woman,

17

1,
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The dancer with the sideways movement, )

The sideways movcment here is further indication
tiat the deity is heavily-clad in.palm-Tronds, znd
therefore looks as hecavy as 4 woman in the Tamily

way.,

In spite of the scft, now vigorous and elegant
dance steps, descrivsd by various'artists in
different performances, a chanter_still fecls that
a whole stretch of road in 0si is not wide or long

enough as dancing arcena for Q_Eiﬂ

(xxvi)  "Opérs Uparad gh'Atoghn j138
1@1—1@ JT-LSJ‘.SBé. i

(Upara road is not long enough for Atogun's
dance on Asls® road.)

What thé chanter probably has at the hack of his
mind is that Qlis should not limit his dances to
Upars, for if he would &l so dance en other roads,
many more pecbie wouwld have the cpportunity of
seelng him perform. This might heip in winning
more cenverts forp g&éﬁ and therefore augur well for

hisz future in thesc areas.

Le1.6 The sacrificial food items:

Although informants were not willing 1o answer
t

s N . :
questions on the socrificisl animals, all is not lost.

]
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Ujaamés§ chants reveal the types of food items that
may be offered or given in sacrifice,1 In the

following utterances for example,

(xxvii)  "Emi lomp 0ldrd uponnd kon ¢n se
' mdkq adiye dé e.
OrHgddd ¢ ti 1o s'Gpajpdn &."

(I, descendant of the worshippers of the deity,
for whom cocks are reserved. .

Qrygddy has gone to Qbajead,)

it is clear here that extra~large Cocks are reserved
long before the festival day, to be given in sacrifice
to 0lda. It is also deducable from the utterance

below that the ram is another item of sacrifice:

(xxviii)  "0dromole f jaghd.
Ko b4 1 1 11 tugbed.
Eéyf 11 1 j¢'wo."
(The frightful deity that eats the pam.
When you are ready to go just then,

It is you, and only you.)

These utterances however do not tell us how many

rams are offered and what happens to the carcass,

18 Here we distinguish between offerings and

sacrifices, by limiting sacrifices to those
victims offered to the deity by the shedding
of blood.
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Another chanter supplies that bit of information

oy chanting that Qlda's stew is cooked with the

neat from two rams:

(xxix) "0 o ji ire igbe dn mdji Agbd { s& ¢

~

(Good morning tc you, one whose siew is cocked
with the meat of two rams.)

The deduction ﬁero is that twe rams dre killed

because Qlia is a twins-deity. In fact;, the numeral

two may symbolise the killing of more than sne animal

for sacrifice. Bven if only two are dirsctly offered

&8 sacrificc, many others are offered in thanksgiving

to

the deity, killed and alsc caten.

Another piece of information is given in the

- 'y 1\' :
praises of Aldayy, J '

(xxx}  “K'Aalday® Arinléld k¢ ¢ rdnsé
s'Chadl Ard,

K(} é Palia Swdlowd upara ?bg‘”

(A14ay®, the Arinléld should send to Qbadd.

Aldaye ‘is the lcading priest of Qlda in Osi, and

alsv head of the Ijopa clan., The cognomen Arinléldy,
literaliy means '‘one who walks on mashrooms ', Oucr
informants say this is 2 historical allusion to

a time when Ighdldé soldieps were threatencd with
retreat as mushroonms miraculously grew in their
battle field, probably in a loecal battle between
Osi and Igb6lé, gee Fig.12 on p.153a for a
photograph of the present Aldaye,
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The &4ldays of Osi-Bkiti,

Fig. 42

in front of his

Official Residence,

g ~
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Who siaughters the barking dog at the altar
of sacrifice, )

These utterances reveal that the dog is yet another
item of sacrifice, =ven if it is offered in the
secret corners of the ughdmgli, by one of the

priests of Qlta known 18 Qbacdul.
- T
The utterance immediately following the above
adds yet another dimension to the revelation, that
the dog is killed at night and its flesh is eaten

cnly by the initiated:

(xxxi) "Libi kddgbidre kon b4 on 1 jajd
kon on moru ba,"

(Wnere the non-initiats does not partake or
the .dog killed at night.)

The chants therefere reveal & lot of informaticn,
Particularly abcut the rituals, which was otherwise

denied the researcher,

Lo1.7 Devotees' beliefs about Qlda:

As chanting progresses, chanters continually
remind themselves and their listeners of their
reasons for worshipping the deity, rcaséhs based

on their beliefs about him,
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The beliefs range from those connected with
his arrival on earth from heaven, and his return
thither, to those about his intrinsic and mnoral
attributes. The devotees believe, for example, that
glgi is smart of hearing and so no matter where a
devotee's request may originate, QEEE is near enough

to hear, The following gquotation from Ujaampsé

confirms this:

(xxxii)  "Mi kf me { Ldwd erira &,

Kdotn mi

Ki mo mg i ninuu sdfin o o,

{0y

d¢a) re d'ba mi.™

(1 say that even if I am in an ant-hill.
Even if I am in a gorge.

My voice will get to you my father.)

Here the chanter implics that Qlda is omnipresent,
and that he is a protector and guardi an worth the

title 'father'. Although he lives in the heavens,
he could also be found in the deepest gorges. No

wonder he is described as 'B1€t1-0fe’ (hc who is

smart of hearing).

(xxxiii) In reference to him also, a chanter

uses the following utterances:

"Alayé ni mg £éé gbd o.

0 o o.
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0jiji ladjé 1 ¢n b4 1'Ijopa.
Ta 1{ wi k42ba ni yara ké ¢ 1g.

hgbd ra mt 1 ré 1dde o."

(I want to hear the explanation.
Oh wyes.

Witches do their havoc on shadows, father of
Ligpa.

We asked that man to depart guickly.

For our elders are waiting outside.)

The analogy used in '6j1ji laaj¢ { ¢n ubd 1'Iljopa’ is

used to explain the situation where the person
attacked by a witch is not necessarily near, but

his or her shadow is conjured and attacked.

Almost in the same way, QEEE’ even when
believers are far from him, is believed %o know the
secrets of their minds. Therefore in addition to
his omniprescnce, he is belicved to possess
omniscience, and so he is able to watch both the

good and the evil among people:

(xxxiv)  "Qmo umgll Qdjtn k2 {1 2ge."

(The deity 0adun=° from whom no evil behaviour
N is hidden.)

Expressions such as the following are also found in

Yjaamése:

20 0ddtn - the female of the twins~deity is known as

Qdéﬁn, while the male one is AGJQGUN,
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(xxxv)  "Uwo non gn m¢ { p'Qr§ o.

Uwg non on m¢ i p'Bége,
Uwg ngn n i p'Orgeddd &."

(You are known as Qrg.
You are known as Esge.

You are known as Qrdgddd.)

The term QEQ is sometimes used by the Yortba to

refer to something they consider extra=-ordinary and
terribly frightful; frightful because they do not
know enough about it, EES is also used for something
dangerous or injurious to the normal well-being of

a person, No wonder then that the incomprehensibility
of the deity is expressed in the terms QEQ, Bge, and
Qroeddd to connote the progression in severity
manifested in the three terms respectively. That
the devotees fear Olda and consider him to be
incomprehensible is further confirmed in other
expressions in the chants where their fear of him

is compared to their fear of death; thus uky (death)
is matched with Orgadd) (frightful fear !), while
the deity's attire is compared to a special type of
melon-seed known as 116d. This portrays the gpecial
character of his nature. The 1tdd is not used often.
It is used only on special occasions. It is for
instance wade intc a hand-chain and tied round a

baby's wrist as a form of protection.
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On his journey from the heavens to the earth
during festivals, Qlia is believed to travel by a

route meant specifically for him:

(xxxvi) "Qmo 0i¢nd eledil mp rint

(Owner of & route not sihared by anyone else, )

This belief is wound round the curfew that is
impcsed on the celebrating village just before
Qlda's supposed arrival. Therefore no matter which
route he is imagincd to take, he is not likely to
meet anyone. While no definite comment is made
on the particular route he uses on arrival, the
chants reveal (and believers agree) that the
deity returns to heavan through thé grounds of #he

ugbdmolé,

(xxxvii) "ibi k&eyc Iwé i séji go'le.

3 L]

E md qdeyin 1 tgbd kd 2 b4 AGLE mi,t

(& spot from wihich Byc Iw¢ departs from ecarth.

Hever again grows grass in my home. )

4.2+0 Supplications to Qlda:

Since Ujaamngst chants are tied to particular
religious cccasions and the worship of a particular
deity, devotee-artists in their performances beseech
the deity te grant them various reguests. These

requests are all interwoven in their adoraticn during
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the festival, An analysis of the texts yvields two
types of supplications; namely the direct prayer

and the wish expressed,

4.2.1 in the direct prayer; the chanter calls on

the deity, either in a preceding utterance, before
saying the prayer next, or by beginning with the
prayer and ending the utterance with the deity's

name. Here is an example:

(xxxviii) "Opromplg £ j'aghd, k6 ba { lo 1f thgbed.
Beéyf 11 1 je'wg.
Je mi rdj¢ se bl mp r1 ti i ré,
Aajé n'on gn md £ sin'mol.
Jé mi rdjé ge bI mg ri ti I £¢ 1'Iwd."
(The deity who eats the ram, if you must be
going.
That's just you.
Let me have as much money as I want,
The worship of a deity involves spending money.

Let me have as much money as I want in Iwd,)

Here, the chanter first addresses the deity, then he
follows it up with his prayer giving a good reason

why the deity should grant his request.

The same chanter piles up all his other requests

by chanting after the above extract, prayers for
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addition to his family and protection against

present and prospective enemies. He chants:

(xxxix)  "M¢ m) kdn j'¢n on m'¢mo oldmdnrin
rajd mi,"

(Don't let people console me with ot her 0
people's children. )<t

(x1) "I k¢ 42 kx'¢n on md se mf ¢n mi se'ra ron,

(Whatever evil they (enemies) plan for me
should befall them. )

Other chantcrs ask for long 1life and or happiness in

utterances such as the following:

(z1i) "Q mp j¢ mi darfgbd & 'mold Qddun. "

(I pray you, let me live till old age, Oh
deity Qddun. )

or
(x1ii) "Umple k¢ gdfed b6 ti f lg.
M§ j'¢n on d'omi Ugé sGlé mi &
Banifgny&dz,"
21

That is, let me have children of my own.,

Ll
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(The deity elegantly poised, as you leave,

Make sure they (enemies) do not throw the 05
water of poverty into my house BAnlifonyéde.)

The former chanter, simply asks the deity for gréce
to live long, while the latter does not ask directiy
for wealth, but seeks the deity's protective ability
to ward off poverty from her. She hails the deity
both at the beginning and at the end of her state-

ment of petition,

Yet another chanter using metaphorical language,
apostrophizes the deity at the beginning of his

petitions as he asks for happiness in his home:

(x1iii)  "Elérd apdp¢, senind mi md jiyd mi domi,
M§ J'on on wi mo m& { bg.
Wi ge ni mo ré sébl Qng o.
M6 mg j& mi mérun mi pudédbdde.
Akingal® mo md mure { o.
Atogn-ri-berh b§ ti I ¢ 1¢la ¢ md ....
O md j¢ mi righa 16."

(Qwner of the pythons in the swamp, have

mercy on me,.

2
Let not my salt turn into water. 3

22 This is another orikil of Qlda,

23'Salt which has turned into water is considered
ueeless,’
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Do not let them (enemies) say that I am on
the way,

2
Only I am waiting outside, b

Do not let the words of ay mouth be my ruin.,
25 .
Akingalp, 2 i is to you that I pray.
Atogln the frightful, as you leave tomorrow,
iet me,

eaceful tinme. )

L_J
6]
ot
=1
©
5
0
<
T
H
L]
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In these uttercnces, the chanter-devotee presents his
supplicationé to g&égﬁ that he may not suffer any
reversss in his life. It is in this rgspeect that he
uses the analogy of grains of salt turning into a
solution. He aiso prays that his home ﬁay be s
happy that he neced not be frightened to go back

into it at any time. The tongue being an organ
capable of strsngthening and destroying human
relations, the chanter asks Qlua for grace to be
able to control his tengue in order that it may not

e his ruin.

h.2.2 The wishes expressed inciude thoso for the

chanter hersclf or hirmself, snd thosc for others,
When these wishes are presented however, the chanter

may or may not hail the deity. He may simply slip

2
b This is the description of someone who has lost

conf'idence even in his own capabilitics.

i

25 This is an orf{kl for Mother Earth.
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the wishes into the chants in the form of assertions

thus:

(x1iv) "E sukd peke.
E m) sarun peke,

E sukt 4 pomg ydyed mi ké 1 1'Csi 2,

(There is no sudden death.
There is no sudden illness.

Death will not strike any of my people in Osi.)

Here the chanter intercedes that all her relations
may live long without being troubled by illnesses,
or sudden death. But, in the following example,.
the chan%er-devotee expresses his wish as he bids

Qlia 'good-bye' at the end of a village festival:
oslempascamsna-y

(21v) "0lérun Iwe bg ¢ b4 1 lo.,
M6 mu mi d4dni.
Aladf1a 19 ¢ y4 46 bd mi 1ékdo Erémarin,
Bé¢ 1o §6 e dé bd mi 1ékdo Umdddn. "

(The god of Iwd, as you leave.
——
Do not take me with you.
I shall be in good health when you come again,

In that state you will find me next year.)

This chanter.is not willing to accompany 0lda to his

home in heaven, since no human being is known tu have
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visited heaven and returned to the earth. S0, he
can only wish Qlda 'Good-bye for now !' with an
additional wish that he (the chanter) will be alive

and well -when Ql0a returns for the next festival,

Lh.3.0 References to other deities and divinities:

Prayer and praises constitute a najor theme
of EQEEEEEE chants, but this is not to say that the
chants are limited to praying to and praising Qlda,
References are made even if in passing, tc other

deities.

It is important to remember, however, that to
his devotees in Ia6-Osi area of Bkiti, Oida is CGoad
Almighty himself, and so from him all powers are
handed down to the deities who are intermediaries
between him and his devotees below the heavens, In
our informants' Words, the deities are his servants:

'0jts¢ r® n'on on j¢' (they are his messengers.) The

devotees in this area therefore feel that whatever
powers are attributed to any deity in tjaamést are

indirectly Qlta's.

In the chants collected, various utterances
occur in reference to deities and divinities
worshipped throughout Yorubaland, as well as those

Worshipped only in the area under study. In the
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opinion of_the present writer after expcriences
gained at ;articipations in festivals, these other
deities and/or divinitics come up for mention
because chanters perform along the route from the
ugb6m91§ to their respective homes; and so as they
pass by shrines and homes of clan heads whose clan
worship perticular deities, chanters pay their
respects vy shewering praises on both “he deity and
its wor’shipl_':-ersc

i

4,31 Orisa

"

-
[
o8

This dejty is worshipped by 211 in Yorubal and.
He is the deity believed to be responsible for
moulding the human form before the breiath of life is
breathed inﬁo it by Clédumard. He is known by

. 26 . .. .
various names in different parts of Yorubaland.

In 2jaam®sé, a chanter admits her ignorance of

the appropriaste grikl of the deity, but offers a

substitute:

. 27 i . s 2
(x1vi)"Qrisa Abdln” " 1 tpara k1 mo shbéére &kiki. .

26 Qri§é N14 - He ig known as Qriga Onif¢gn in Ifgn,
Orisd agbdyé, Origsa Ursyd in Ildgho in fact some
villages attach their own name to "Origd" for this
dei tV ,
27 Orisa Abéla is nother name for Orloé Nid, Absid
being the Zhief pricst. o

28

Ty F

. . | '
Skikl - Oriki, sec Chopter 1, fﬁﬂtﬂo§e iZ.
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Mo ya& molp okdd mi ukd £ £¢ pepé yegbeyegbe.”

(The deity of Chief 014 of Upara, whose orfki
I am asking to be reminded of.

I seek refuge on my husband's deity, death
which breaks down the pavemcnt. )

The chanter here refers %o Orisd N14 as uid (death)

perhaps because she assumes that the deity who
participated in the beginning of men will not be
altogether ignorant of his end in death. Furthermre,
in days_gone by, when a man dicd in this area, the
pravement in front of his family home was usually

broken down to provide a‘grave.

Another chanter, in paying the ibd homage to

Orisad M14 uses the following utterances:

(xlvii) "Uukd ulé Ufdn ki m¢ md milbad oni shn.

Uukd ulé Ufdgn ki mo md s4 yd4 1 témi,"

(The deadly deity of Ifén to whom I pay the
1ba homage.

The deadly deity of Ifgn to whom I run for
refuges. )

Here the chanter refers ip the home of

b L - - - Ld 2r
Qrisd NM14 sanctioned by tradition, that is, Ifén. 7

2 j i . 3 ™ L ~ 1 >
g Sce Wande Lbimbgla, Liinle Ohtn Enu Ifd, Ap 4
Kiini, Ogdndéd me¢jl, Bse Hiini, p.98, lines 51 & 72,
|

i

E
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Further on in the chants, she refers to the

sacrificial animal of Origd K14 thus:

(x1viii) "E n'on on my mf yEgbdyégbé 4o adiye Korisa
Ursye, 50

(They give a well-fed hen to the deity of Urdys.)

This is a pointer to the fact that a hen (amng
other items), is used as sacrifice to Qrisd N14 and

also that in these parts he is known as Qrisd Urdye.

When a person is afflicted by small-pox in
these parts of Bkitl, the deity appeased for the
cure of the patient is Qrigh N14. The reason for
this is that Sdnpdnnd, the divinity believed to
inflict the disease is not specially worshipped

here. No wonder then that Orisi N14 is al so referred

to as 'amSju-qmo-sond' (one who tattoos a child's

face). This is in reference to the permanent scars

that the discase leaves on the patient.

L4,3.2 . Sangé:

This is the Yormib4 god of thunder worshipped by

some clans in the area of study and reference is only

30 Orisa Uréyt is the worshippers' name for Qrisi
Nl1g in Il6gbd.
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made to him when the chanterp pays the lb& homage
in ﬁjaamégg. Let us examine these utterances in an

artist's performance:

(x1ix) "E nimg nd y4 $dnes 1j1ji asdnpaluja.
Aamilé &ké jiwo,
UmQlé ko ming serdn { £Q bi ing ming mi.,
Ooldlé k¢n qn md jisa un tin'r4 ¢run, ¥

(I seek refuge with 39ngé who strikes, even at

%)

the trees in the forest,

L3

One who burns the house of a liar,

The deity who speaks with fipe in his mouth31
like Qx0,

The owner of the house pleads that his 1$é32
may not be completely burnt down.)

)

In the first utterance, the chanter draws his

inspiration by invoking the deity, and using one of

o his praise names - 'asdnpalujd'. The praise name
which means 'one who strikes even at trees in the

t : .
forest' describes the deadly blow that Sangd gives

/

1 of. Drs Ladifpo, Qba Ko So, (Macmillan 1970),
pg.viii~-ix; & pg.1.

Ll

32 1sd: a type of plant whose wide leaves were used

for roofing houses before the days of thatches.

#)
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to a criminal, nc matter who or what it is, and
wherever he may be hiding. Sangé is believed to be
a deity who abhors dishonesty and theft; no wonder
then that in the next utterance the chanter describes
bénﬂd as one who burns down 2 liar's house. There-
fore, the chanter believing that herié ncither a
liar nor a criminal for any reason feels that Sangs

will grant him proiection as he perforns.,

LL-o_BuB _-E—lg;

This is ancther Yorubs deity t6 whom reference
is made in EiliEtSé To the Yorﬁbé; EEE is the deity
who is helpful to those who have gi%en him food, anﬁ
cou}d cause confusion 9 happy occasions for those
who have starved him., It is therefore a common
practice.among Yoruba traditionalists 4o leave a

pertion of an offering or sacrifice for Eslt before

offering it %¢ ths deity for whom it is specifically

meart. This practice is meant to prevent Bgd from

playing his dangercus prarnks on the person concerned,
Reference to this deity in ujaamésé is ancther
confirmation of this practice. The utterance runs

thus:

1

(1) "K§$ 1gn1 e tédrl.

T'Bes) non ¢ kgkd md, "

(If amyone is offering a sacrifice,
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Bsl's share must first be put aside, )

4fpart from those utterances which confirm

various Yonibd belieis about the deitics worshipped

by all phe.communitics, Ujaamsd chanters also

e e

comnent on deities and divinities which are peculiarly

worshipped in particular arecas of Yorubaland,

L.3.4 Qsun:

This is the goddess . of the river known Ly the
Same name, and whose worship and festival are
popularly associated with the people of Osogho,
although its source is believed to be in Izdde-Rkitl.
Reference 4o Osun in Wjaamdst is mercly made in
passing, as part oif the ibA homage utterances at the

beginning of & chanter’s performance. She chanis:

(11) "B lg ¢ md mi yegbeyégh¢ abo adiye K'drisa

o UPﬁJL

P non on md mi yebeyéebs abo adlyg K'Onifdn'un
Qgun, ¥

(You give a well-fad hen (as sacrifice) to

cr
;rish Uréyé.

o\’)’ [4#)

They give a weli-fed hen (as sacrifice) o
Onifon and Qsun. )
L SR N . R

In these utterances the chanter refers to the

sacrificial animals offersd o Orisa K14, Qi¢fin

[ ) e

(Qnifgn) =nd Qsun as being identical.



)

"4)

k&,

%)

171

In another chanter's utterances QOsun is simply

associated with the clan that worship it in Osi:
(1ii) "Osun eye mi ¢ & 1'0ayfin."
(Qpun my mother, is in Uagrin,)

This utterance simply points to the fact that Qsun

is worshipped by the Id¢fin clan in Osi, the home of

the chanter. Reference to Qsun as mother - "&ye mi’

is another confirmation of the sex of the divinity;
but as the utterance itself is amblguous, as it may
: 1 " . s U T _
also mean 'my mother's Qsun is in Tajrin' there
may also be a reference to the clan of the chanter's

mother, Iddfin where @sun is worshipped.

4.3.5 Qrigd Imila:

v '

This is another divinity whosc name comes up
for mention in Yjaamds®: and coincidentally, there is
[ SRR M
a family home by the same name in 11dgbd-Bkit},
Obviously, the divinity is worshipped in this family.
Although some of our informants insist that Qriga-
Imiia is synonymous with Qlda, the prescnt writep

rejects this assumption, if only in view cf the

import of the following utterances from the chants:

(1111)"Orisd Imila non on wi k& ¢ 4 r'nAtogln Mojo 1érd.

KS adri 1t1t1 ¢ md piraba,"
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(Qrigh Imils was asked to lend Atogin Mjd
a hand,

But on gettirg to the road, he became
confused. )

The above utterances imply that Atogin Moo is

hl -

much more powerful than Qrigd Imild, Hence on

getting close to the former, he was too frightened
to move near his awesome bPersonality, let alone
lend him a hand. The helping hand that is required
here may be taken as that of protection for the
land of the worshippers. This therefore leads one

to conclude that both Atogin Me3d (Q;ﬁa) and Jrisa

Inild are two guardians at the entrance and the

exit to the land of their various devotees,

LhL.3.6 OQkéry:

E

This is = divinity worshipped by the Ljemu clan

in I1égbd~Bkiti. 1In fact the major praise-name of

the village of Il6ghd is 'I16gbd Qkérd' because a

type of protective medicine buried at the olad
entrance in the name of this divinity is believed

to protect the village and ward off all evil, The
divinity by this name is however believed to have
been imported from Ilésd when the Forefathers of the
I16gbd people on their way from Ife sojourned there

for @ while, before settling at the then 11dgbord
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later called I16gbd. It is therefore not surprising
that the divinity is worshipped by the Ejemu clan,

the f'irst to arrive in these rparts,

ihe types ¢f nowers which Qkére could exhibit
ara referred to in these chants and others used in
these parts. In §jaam®sd, a chanter welcomcs Qkere

te the Qlda festival with these utterances:

(1iv) "Amdyintignmd md kdodtn o, "

(Happy festival to one who drives them off
with a swarm of beos.)

r

Since the power to protect is gﬁgré's, it is believed
that he is very powerful in times of war and in

the oral traditions, he is belicved to have driven
some warriors back by conjuring a swarm of bees to
attack them., Since in those days leading warriors
Tfought cn horse-back, it has arisen probably that no 1
one should enter I16gbd on horse-back, The followingl

utterances from Lgamd, another genre of oral poetry

refers to this practice:
"Umole Qk2ré ni jén on 1 mési ké +'U16gbs.

& L]
ko, M

Fiy

Qgidigbi non on my

(The divinity Qkeré forhids anyone from riding
T a horse through Iidghbs.

One has to pass zlong the Qg;digbi.)jJ

N = p—— T A -

> R, . .
Ogidigbi: is one of the main streamps in town. A
new born tabe is usuvally given to drink from it,
before any other water, ;

i

¥
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Passing by the Ogidighi lengthens the rider's

Journey. So if he would rather rass through the
town, he is only allowed to walk across with his
horse, thus giving an indication of his friendly

disposition.

During the Qlda festivals in; 1d6-0si area of

Erd Local Government of Ohdd State, it is believed
that because of the pre-eminence of fhis great deity
in the hierarchy of the deities, all the other
deities attend his festival., So, in welcoming them

one by one, a chanter mentions the name of ngnyin.

4.3.7 Osonyin:

h_The Yortbd bhelieve that'this divinity possesses

bar excellence the ability to manipﬁlate the herbs of

the forest, produce and dispense medicine, As such,
2ll the medicines found in a herbalist's house will
be found in a section of his 'office’ known as 'ile
Qsonyin'., In I16gbd, 1d6 and Usi, for cxample, as
in some other parts of Yorubaland - there are family
homes known as I1¢ Ard, the heads of which are the
Aré. The Aré, a chief, is the local custodian of
all the powerful medicines in the locality. No
wonder then that the chanter’in welcoming divinities

and spirits to the festival,chants as follows inter

alia:
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(Lv) '"O¢sonyln k& { 1lulé Qba Aré md ji ire 1¢kdokon."

-y

. (Good morning to all the Qsonyin in Aré's house.

individually.)

T 23,8 & Y [T n 2 - - -
Lok@ok9on" in the utterance implies that there are
more than one Qsonyin in Aré's house, and that

further implies that the medicines are so many that

they cannot all be kept in one single 'ilé Qsenyin'.

Some examples shown here of references to

Yorubi deities other than Qlda, confirm the general

beliefs of the Yorhb4 about the deities or divinities;
others éonfirm the common practice of their devotees
in relation to them, whilst yet others mercly
increase the list of praise-names the chanters give
them, as part of the chanter's way of inwoking them
for inspiration, or welcoming them to the festival.

In addition, the examples give us an insight into

the types of divinities and deities worshipped in

our area of study.
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CHAPTER &

5.0  VERBAL SALUTES (oRfx1)’

5.1.0 The Orikl of selected clans

In this section of the subject matter of the
chants, each artist, depending on his own home and
his knowledge of clan praises, makes favourable
allusions to the various good deeds of appropriate
clans in his village. A clan (termed Ebi in the
local speech form) is composed of families living
in compounds called ULE. While the clan-head is
known as QLORT EBf, the head of each family is called
Bedlé. Usually the Badlé is the odldest member of the
family, but the 01l6ri Ebf who is not necessarily so,
is appointed by the kingmakers from nominations given
to them by members of the clan.2 In Osi for example,
the Abdlday® is the Q16ri Ebi for the Ijopa clan; Ab4
Eisfpd is the Ql6ri Ebf for the Isape clan in lag,
and in Ugi, Aba'Nurin is the 0ldrf Ebf for the Bnurin

clan,

orikl - see Chapter One footnote 12,

For further details see Omgtayd Olutéyd - 'Asamd:

8 type of Yorubd Oral Poetry in Bkiti Dialect',

(Unpublished Long Bssay B.A. 1970, University of
Lagos), p.13f.

.
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In this work, the discussion is based on the

clan orikl which feature most prominently in the

chants. Our deduction is that the best ujaamgsd

chanters are to be found in 114gbd and 0si. Perhaps
this is due to the fact that there are more devout
adherents of Qlida in these villages than in others,
This fact is further supported by the utterances of

& respected chanter:

rFl

(1) "Ijopa ni sl 1 rf bfi kariteeéni ddd Atogun.

I16gbd 11 rl { r{ béedikgta ikete ra
porogodo."3

(While Ijopa plays the role of Captain for
Atoglin,

116gbd acts as the Headgquarters for us all.)

These utterances clearly mark out these two villages
as the major participants in all rituals and festivi-
ties. In fact, since each village participates in
the festival as held in each of the otﬁer villages

in turns, it is almost impossible for the spectator

who is a visitor to distinguish an Osi man from an

O0si man during festivals., A1l the initiated move in

5 These comments were made in the chants after a
General Meeting of the Leaders of Iméesd held in
Il6gbd, to determine whether or not to give
audience to the present writer,
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5.1.1 Clans in I1d8gbd-Bkiti:

Here, there are eight clans namely:

(1)
(ii)
(ii1)
(iv)
(v)
(vi)
(vii)

(viii)

As explained earlier on, each clan has a head known as

oldri ebi. The table below shows clearly the head of

each clan:

Ebi Oké& Qwa
Ebf 1ddfin
" Ijemu
" Enurin

" Arg
" Qsql
"o Imila

" Isoko.

Name of Clan ' Head of Clan
(1)  Ebi Ox& Qwa QwdlSghd
(ii) " 138fin Aba'Ddfin
(1i1i) " Yjemu Ava'Temu
(iv) " Bnurin ‘ Aba'Nurin
(v) " Arg ] Aba'RdS
(vi) " 0sdl Aba'8614
(vii) * Imila Aba'Mila
(viii) " Isoko | Aba'Ladw




;.'(‘:

i

R

It))!

179

In the local language, of the villages, the name of
each chief or clan~head is prefixed with éégu which.
could be taken to stand for 'father' or 'chief', so
Abdldaye in Osi is Chief Alday®; Abamlls in Tdd ic
Chief Bmila,

In the ﬁgaamggg chants therefore, any of these
Clans may come up for praise, depending on who is
chanting, and his knowledge of the clans as well as
his own whims, Such praises include the occwpation
of the clan, the divinities they'worship_and their-

special perfommances if any, at the Olda festival.

The chants wllected exempl if'y the orikl of all
clans in Ildgbé except Ebi 'Mila while in 0si, most
clan oriki are those of Ebf 'Dyfin; Evb{ Yludl and
Ebi 'Jopa. The various points made about each clan

are now discussed and analysed below:

5.1.1.1  Ebf Oké Qwid - The Qwd's Clan:

This is the clan headed by the Owaldgbd (the

Qba of 116gbd) himself. As the head of the village,

b This is because it is disrespectful for a young
berson or a non~chief to address a chief by his
name or title witho?t referring to him first as
an elder or 'father',
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he and all members of his family participate fully in
the Qlda festivals, in fact in all festivals. It is
not surprieing therefore that the greatest guantum of
praises to particular clans are showWered on this clan,
Of the forty references to particular clans, twelve

g0 to this clan aloﬁe. The praises give the listener
ample information on what is said to be the origin

of the clan, and the divinities they worship, the

type of drums used during their clan Testival s; the
occupation of the clan, as well as the other villagers'

impression of the clan.

In the extﬁéct from.EQEEEEEE chants, the artist
refers to Qgtin-n, a village twenty-one kilometres to
I18gbd, a place supposed to be a sister-village to
I16gbd because according to oral traditions, the first
Owd of Ostn-Un was a twin-brother of the first Owéldgbq.
Our informants explained that when one of the twin-

brothers was made the Qwdldstn-dn his twin-brother

left him in envy, went to Erinmdpé, another village
along the $r§ Local Government border, and then to

Ilugbofg. There the Ejemu of'fered this latest sojourner
the headship of the village. Therefore Ostin-tn which

is regarded as the traceable origin of the Ebf Ok Owd,

occurs in these utterances:

(ii) "N1é 'mo Qwd o o.

Qmg Oldstn mlpeesi yiyhn.
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Qmo Oldsun ri Jiygn &de.
Qmo 2awhd iy2ard 1 fin béed Qlégbem 6,
B&'Léqtmgre

(Hello, you sons of the Qwd.,

Descendant of the Oldstn-tn with_the melodious
Ingsi~” drums.

Descendant of those whe do not eat pounded-yam
outside their homes,

Descendant of those whose trenches are as
white as the pebbles of Qligbemy stream,

Ged Almighty !)

The implication of the reference to IPiSi drums in the
second utterance of the extract is one of involvement
in ancestor-worship, if only from theip place of .

origin Osin-un, The practice of not eating pounded-

yam outside their home is hOWevgr the usual practice
by all Yorubd Qba, at least traditionally, that they
should not be seen cating, even in their own homes,
This description of g normal habit of an.gﬂé has
therefore been transferred to the whole of his clan,
The artist having greeted the Oke Owa clan then haile
tne deity at whose festival she is honoured +o chant
by ending the uttcrances with one of Qiﬁiii many

2 ?

praise-names, 'B4'Léddmory 1°,
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In other extracts from Ojaamdsd, this dlan is
described as being ardent-worshippers_of Ggiin and

Origd Urdye., With these utterances:-

»

(1ii) "0014a mi mi me& { ki,
Omo agord mi gdngdnin siye 1¢md Ars,
Igse ni in m§ k¢n mighs kéte 7 dn'lejo,

In e migbs Ogtn be."

(I am paying my respects to my husband.

Descendant of those who celebrate Wi@h the
GQnanﬁn6 drums in Apd/,

You never reveal the secrets of the forest to
strangers.

You normally keep Ogin's grove secret.)

The artist not only sings the praises of her husband's

#

clan, but mentions one of their deities and the
seriousness with which they keep the secrets surrcund-

ing its prituals.

The next extract reveals another divinity by

which the clan is well known, but it also refers to

their occupation, palm-0il production:-

5 Gongonin - 1yd4 110 = the master drum.
7 Are = this refers to 'the site of Ogun's grove.

1t is situated near Qlida's ugodmol® ' in I1dgbd-Rkiti.



Cn mu suri.

Qn mu gikard mg ni yd. s
Ogbi k¢ dij¢ din ¢n mi kdnron esi.

Qmg eléjo ukdrg i sdre kU gbdmi-korolg,

E 114 1¢nd Ok Oge.

Qkgn bEOTUNn bédsisd Ibélépo A1 ukdTd Ond
Ursye.

183
. . . .
(iv) "Omg Qwéd 1¢mo Qwa ajildja ekin, .

Ome Qwd 1¢mg Qwéd ajijergn esi,

Qmy &gbdghbdd 1506 gb2ré &yindl Osdkia,
’;"‘rﬁ

I kééun bélepo aly,

Kan un jebi iré epo."
\
(Descendant of the Qwd who wake up fit as a lecpard.

Descendant of the Qwé whose first meal is horse-
meat.

Owner of the gghgghggs with widespread leaves
- behind 0sdkia® shrine.

It is not used for wrapping maize gruel,

It is not used for wrapping bean-cakes either.

During festivals, it is used for wrapping while
dissecting the carcass of the horse.

One whose snakes have a meandering route to take
while running for dear life.

Ly .
;?' 8 agbipgbdd - a tree with very wide leaves considered

virtually useless because it is not uscful forp wrapping
cooked food, ‘

9
Qsékid ~ a minor divinity worshipped in the palace of the

| Qwaldghd.
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He is performing on Ok& Osé road,

T T e

Something similar to the tigerngnts throw the
palm-0il off the carrier's head on Uroye road.,

s aim is to fall with the palm-cil maker,

8o it cun eat the beet of the oil.)

Twe other divinitics, Qrisad Urdyé, and Osdkia, worshipped

by the clan are also referred to here. Osdkiy's shrine

1s in the palace, while Qrisd Urdye's place of worship

is in a forest not very far from Qlua's ugbdmole.

The wealth of the Ck& Qwd clen is amply described
in the utterance in the gsecond line as the chanter

hails the clan for their favourite type of meat, horse-

meat,

The main occupssion of the clan, production of
palm-0il also features in the clan praises. A
description of some biting ants similar to the tiger-
ants, finding their way into the body of the palm-oil
maker is a confirmation of the attraction cof such ants
to palm-0il. As the bitten woman tries to get rid of
the pest, she is likely to fall and break hep poct of
paim~o0il. This then gives the ants an cpportunity of
feeding on the best part of the oil. This is bourd
to be so, since the route to the slte of palm-o0il
production ig p, ¢ only winding-and steep, but also
slippery owing to the cil from previous accidental

Talls, It is therefore a hard time for a woman with
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a pot of palm-0il on hef head, to try and negotiate
the bends as well ag battle with biting ants. So,
this artist is justified in_her imaginative account.
On the other hand, a woman married into this clan,
who can survive the insect bites without spilling her

0il, must be commended for her endurance,

Apart from the oil-palm, the Ebf Oké Owd al so
have‘the wine-palm in their farms. So they are

usually alluded to as 'Qmp 016ds Uréyd abeni-memu'

(one who invites people to drink of his palm-wine.)
In Ujaamdsé however, apart from referring to their
palm-wine production the utterances emphasise the
secrecy with which it is done, in order that others
may not share in the sweet wine. The sgtinginess of

the Ebf Oké Qwd implied in these utterances must have

been embarrassing to the clan over the years, and so,
the quotation above must be a recent innovation, The

ﬁjaamégé utterances run thus:

(v) "E ni mo md ki 1a4t1jo, 'mo ewGsd imdrisk
k& 1 jeésin,
Qldson imgrisd kén ¢n gbd pord tin,
6

Kdn ¢n mebibd stkejl,

Qme Qlgpg on mQj4 a4,
Qldpé on mddj4 d4.
Kd a n§ gbo pérépdrdpdrd ugba.

i

Baa téri k¢n on m§ bAa yi memu oko ra ni.
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(Here am I once again, wmythnical reln:icn1nf the
fgiant rat’ which parades in day time.

Ovner of the 'gsdn' tree which on hearing
o one drop,

One runs and picks an extra one previously
dropped.

Owner of thc palm—~tree climbed with a sash, for
wine-tapping,
The palm-wine tapped with a sash that none
may hear the sound of the climbing rope.

8o that none may share of the sweet wine in
our farm,)

The first of the utterances above, is a mctaphor in

which Qrlsd Urdyd is represented by the daring giant

rat, The divinity's ability to do anything with
impunity is here illustrated by the nocturnal giant

rat seen during the day. The next utterance refers

to the large 'osdn' trec near the grove of Qrisi Urdye.

—r e rTC——

It is so sweet that when one of its fruits drops in

front of the shrine, a passer-by, ncet able to resist
the tewmptation of picking it wp must say 'gﬁjére &,

Baba' (please excuse ms, father), before picking it

UD.

With regard to the Olda festival, however, an

e

.
"Qj‘é”’1 is usually chozen from I1¢ Atogin which is

10 It is @ bad omen to see a giant rat during the day;
the Yorlb#g believe that whoever does is likely to
lose a close relatinon, usually a father.

1 Qjﬁé - a person, whose duty it is to share things

out in & group.
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one of the family compounds of the Ebi Oké Owd. As a

rule, when the Qjh4 shares anything out, the rule is

'self last'; and this is vividly woven into the chants:

(vi) "Omo akdikdtin usin oko BjPlt ségbd mefi,
Koomo Urd e y&ji,
Kéomg Iwe e ytta,

Ugbl k¢ k&la kon sérl usin la & md séla
0j44 1dlé mi in,™

2
(An ageing akee apple tree in Ej?lﬁ's1 farm has
six slices.

Let ﬁrbi§13 children have two.

Let Iwgé‘s1u children have three.

The last slice on the apple then goes to the
Qjbd in my home.)

The Qjha is a responsible officer at the ughdmole
during the Qlta festival, since it is his duily to share
food among the initiated, this experience may also

be made use of in family matters in his own clan. On

such occasions, he must realise that the Qwd's family (Iwg)
gets the licn's sharce of the article to be ghared, the

king-makers next, and himself last,

12 Bjeld - & chieftaincy title not limited to any clan.

yone in the village may be so appointed.

13 gre - the king-makers in 115 gbd-Bkiti.

W Ty - the Qwd's family; includes I1¢ lyéad.
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Since the Ebi k& Qw4 are initiated into both the
15

Clda and the Erdjt

] T

cults, it is appropriate that
there should be reny references to them in the chants.
In any case, since the cian-head is also the village-

head, he is obliged to participate in all festivals.

5.1.1.2 Ebi 'Ddfin:

This clan 1s headed by the Chief who is seccond

in commend to the Qwdldgbd. His title is QDYFIN.

mt LI

There are only four references to them in our twenty
performances. This is because members of this clan

feature more prominently in the Bréjdl cult.

»

One of the grikil cf the clan as it appears in the
chants gives some information orn the post of the

Qdpfin in the conferment of chieftaincy titles:

(vii) "B ni mo md ku 13&tfjo'mg onfddfin
arifkanng, 16

Qmo-ajévi-gberegbdd-1dyt.

¥ 3

1 * 2 » . rd

gmo-adipd-ove~'dni-béd-nd-ti-ri.
gn 2in bdodyin ed¢ usu
1¢bt'ddrin. "

§a-

Qmo 1kars

.
N

redﬁ - A ssorst cult more widely known among
tne Yortbd as the Qrd culft,
i6

ingn - the cantharides insect; the sticky liquid
From it is used for marking the skin as & form of
adornment.
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(Here am I once again, descendant of the Iddfin

clan who do not need the use of the
cantharides,

Descendant of those who own the choicest titles.

Descendant of those who plead for those who have
none (titles).

Descendant of those who make beancakes as big as
yvams in Iddfin clan,)

The utterance in the second line of this extract
refers to the title of the 0ddfin as the ‘choicest’
since he is second in command to the gﬂé and it is
his duty to perform chieftaincy ceremnies when new
chiefs are to be installed., Such ceremonieé are
usually accompanied with gifts in cash and kind for

the 0ddfin.,

The next quotation describes the 0ddfin as one
in a position to plead for those who have no titles.
This implies that the Odgfin is party to the nomina-
tion of suitable candidates for chieftaincy titles,
and when the final selection is made, his contributions
at such meetings are highly respected. *
Reference to bean-cakes in the last utterance of
the above extract draws attention to the clan festival

of the Ebi 'Dyfin. During the festival known as

ATARE, bean-cakes feature prominently just as fish or

melon soup does in the festival of other ¢lans in the

village. It is however not 'bean-cakes or nothing'

at their festival; for another extract from Ujaamése
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refers to the use of a special vegetable, 9sun, This
vegetable is cooked in its normal form (without
cutting the leaves), during the festival., The
utterances which follow refer also to the stream

from which the Ebi 'Ddfin catch fishes for their clan

festival:

(viii)  "$e ni mp kdn bgmp 1 lo makdkS bumd
¢slin sad,

E la a mg k¢n yibu dmi méyln ikoksdkd
béle.

E la a my k4n ydbu Smi mébibl eja
talore 1491é mi o,"

(I am just going with those who dish out the
gsun vegetable stew with boat-shaped spoons.

We simply fall backwards into the water.

As we fall, we take and give away fish.)

Apart from references to clan festivals and the
Tfunctions of the §djfin, the head of this clan, it is

interesting that the extract "Omp onf'Ddfin Arliiktmng"

is an acknowledgement of the beauty of the descendants
of this clan. This extract which means 'one who does
not need any adornment' confirms the adage that
'beauty unadorned is best adorned'; therefore since

the descendants of the 1ddfin clan are already
considered beautiful, no further adornment is
necessary. This practice has however become one of

the taboos of the clan,
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One can conclude here that the praise names of

the Ebf 'D3fin that occur in djaamésé do not associate
- ) ey gy vk ppln

them with the Qlda festival, and in fact, do not

. — .
consist of even an invitation or welcome to the
festivities, as other extracts tend to do with other
clans. References to them are likely to be more

relevant in Br2jh chants, that is, in ddadi.

5.1.1.3 Ebi'Jemu . The ljemu Clan:

The Ejemu and hesd of the ljemu clan is third
in rank to the Qwéd and head of the village,named
OWALOGR), although his (Ejemu's) fore-father is said
to have founded Ilugbdrd (now Iléghd). We have |
recorded only two references to this clan in the
chants. The present writer's inference is that the
Qlda cult was not brought to I18gbé by the founding
fathers. Its beginning therefore must be much later
than the founding of the village. This clan, accord-
ing to our informants are members of the other major

cult in the village, the ERfBJU cult.

The first reference to the Ejemu clan describes
the masks worn by certain members of the c¢lan at their
gspecial clan festival. The festival is celebfated'
with the aim of warding off all evil spirits from

the village:
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(ix) "Emi 1l'gmo ¢l¢pa 11lejt on din'kdn sogoso.

17

Otokérdjé ' md ti pddyl kun n b¢ lori dn

faklitipa 4di re.
Bgigun &b4 Ikékeréyé18 é e soro tinm¢ 1dnd
| QryM9

(I am a deéscendant of those whose fierce~looking
masks are Worn only once a year.

Otdkdrdjd swirls round as if to behead offenders
but his contrpl chain is pulled.

Ikékeréyd's father's masquerade will discipline
offenders even on Qrd road.)

It is not surprising that the Ejemu clan have masks

which are worn by their masqueraders, since the Er&jh
Rarmardee sarvuars

(Ord) cult is closely related to the Egingtn cult.

This is further.confirmation however in support of the

claim made by Qlda's devotees that Qlda is not a

masquerade.

17 O tokdrdid ~ one of the fiercest masqueradcs

represented in the clan. A heavy, long chain is
ustually tied round his waist to control his move~
ments.

16 Ikékeréye -~ the performing chanter's name., - She

hails from the Ejemu clan, but is married to the
Bnurin clan, so she participates in the Qlda
festival, - ’

19 Iy ~ the village is now known as I1146rd. The

presence of Qtdkorojd on drd road, where Qlua's
ugbdmgle is situated, is Tonfirmation that &
divinities and spirits attend Qlda's festival.
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The other reference to Eﬁéligfﬂ gives us more
information about e uss of the 2pa masks and the
source and type of msterial with which they are tied
to the wearcr:

(x) ™M m$ tomo f lo y'{bokun 50d 2SS B

] 13

»

L)

Se ma & kon bfmo I lo mdadds sugbarun Epa."

[ (3 s ] €

(I am with you, descendant of those wWho go to
Ibdkun and return home, bringing floral materials.,

Yes, I shall always be with those who use floral
materials to fix their masks (to the head. )

The above utterances peveal that imported floral materials
from Ibdkun are used in Tixing the Bpa masks to the

wearer's heagd,

Reference to Ibékun in the utterances has two
implications. The first is that members of this clan
are renowned traders who used to go as far as Ibdkun (I1&g2)
to buy and sell. ¥#hen they were in business, they
were able to bring back home, floral materials,
different from the traditionally hand-woven ones and
therefore considered cxpensive. The second is that
while they traded with the Ibdlkun preople, they intcr-
acted so well with the peoplie that they joined thew

in worshipping Orisd Ibdkun, a divinity they stiil

worship today. fhe Ebi'Jemu are non-members of the

—— T ——

Olua cult.

[
rr——————
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5.t.1.4  Ebi'Nurin - The Bnurin Clan:

T et

The ENURIN is head of this clan., Although many
members of the clan are Roman Catholic Christians
today, the clan is committed to the Qlﬁg cult and
festivals. In fact, the ughdmgly in 118ghd is adjacent
to one of the family homes of the clan, 116 Erg.

8 &
B e e )

The orikl of the clan as extracted from tjaamgss

chants reveal the geographical description of Bnurin

homes,; their farm, the type of food eaten at clan

festivals as well as one of the divinities worshipped

v

by them, The pxilel go further to inform the rescarcher
that this clan has family ties with Qyé-Bkity, a town
33 kilometres to Ildgbd., The relevant ouotation is as

follows:

(xi) "C1d2 mi mi me { xI ¢ino oldse on méyinti
ti 76
016se on méyln +1,
K¢gn ¢n ped erd,
Kgn gn sl pa tomg.
Qmo oldke oge &yl 11 f jé'wo o,

(I am greeting "my lord', a descendant of thoce
g 5 !
who 8e bachob tree gusrantaes happiness.

Owner of the baobab tree on which one rests,
L8 one mnkes money worthh the value of o slave,

And one mokes money to teke care of one's
children,
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Descendant of those who own the baobab tree,
there you are.)

The baobab tree here referred to was at the foot of

the rock known as QKﬁTA EDI, which is also near I1% Brd.
Around this tree there used to be a mini-market; so
women spread their wares either on the Dbare ground or
in calabashes and rested against the baobab tree,

This explains why the chanter feels that a lot of

money is made, even as the women put their backs

against the tree,

Apart from the description of the home environﬁent
of the Enurin clan, the chanter also describes the
type of trees that are most common in the farms of
the clan. In the extract below, the chanter, in
s 2
addition to the baobab tree, also refers to the akdko 0

tree, and al so to the stream that flows near the farm:

(xii) YE lo o md ki laatijg,
Jmg olds® 14kddko 1dlé reg,
Aakddko 2réké ¢n maki Glud ron rd 1 si.
Qmp olurd mefd k& 1 1ét1 daid.
Bit md kon { jird ayé.

Eji r2 i jir4d drun,

20

akdko - the New boldia Laevis (Bignoniaceae).
(For further detals see R. C. Abraham's Dictionary
of Modern Yorub4, p.lhl.
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Ejs k6 kb nodn odd omi sinringindin ni b4 1 re."

(I haven't seen you for a long time.

Descendant of those who in your home, own the
bacbab and the akdko trees,

The bulky akdxo tree on which you hang the arms
of your sacrificial victims.

2 .
Descendant of those around whose 0ayg 1 six wasps
Tly.

Two of them are of *this world.
Two cthers are of the sky.

The remaining two fly down-stream, )

Reference to sacrificial victins (Qlug) in the third

atterance of the extract above implies that in years

gone by, members of the Enurin clan must have offered
human sacrifices cither to the spirits of the gkdko
tree, or to some divinity. Suffice it to say however
that this must have been before 1886.22 The wasps
are merely one of the many insects that fly around
the stream. Their division into categories according
to their place of cbode is part of the chanter's own

embellishment of the text,

“1 $a8 - this is the name of a stream that flows near
the farm known as Ufefe, by the Ildghd peopls. The
farm is used by the Erd family, one of the families
ol the Enurin slan.

emmren

1886 -~ 0n thz 29%h of September of this yvear, the
three leading Qba in BEkitl signed the ensctment for
the abelition of human sacrifice in Bkiti, (For
Turther details; sce Johnsen - The History of the
doruvas, (C.M.S. (Nig.) Bookshopa 19219, pp.b6L-665.
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Ujaamdsi avtists alac  included in their chants,

okl Wi ve.

something sbout the Enurin clan festival., It is
considered onz of the very interesting 2nnuval occasions
in the village., In the follewing utterances for

example: -

(xiii) ™Q k42414 'mo gl@y@n23 kgn-¢n-k¢n-on-kon,
G 11 jort gj4.
i 1 jéyln-in r¢ &,

Arinrin ¢ja 1libad re k6 ghé 1 séds &."

(It is a long time, descendant of the owners of
the creaking bull-frog.

You do not eat a fish's head,
You do not eat its tail,

The body of the Tish is found in your father's
melon-saturated stew,)

the chanter refers to the bull-frog used in yestepr-
years during cien festivols, He describes the bull-
frogs' croasking voices wiih the onomatopoeic word

'kon~gn-kdn-gn-kon' Reference to fish on the other

hand is also reference to the proximity of a stream
not too far from one of the fainily compounds. The

chanter assumes and rightly so, that fish dishes are
delicacies to the clan, In fact we arc told that this

is specially so at the elan festival:

- . . i
Qyen - the Ekitl word for kohke (bullnfrog).
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(xiv) ™o asord gbi 162b91oghd sad,

Xadtijo "myp agérd gbad cja tipa,™
L] [] L] L

(Descendant of those who cel ebrate with

"iga110gb0" "t in their plates.

It is nice to see you again, descendant of
those who celebrate with dishes full of fisgh.)

According to our informants, the festival of the
Eggg;g clan known as gﬁﬁ:ﬁg25 or 0JO _EDE is not complete
without melon-seed stew in which fishes are the main
ingredicnt, So the artist's description of the clan
festival is not full, if he leaves out the edd (melon)

stew - Ujaamdgd chanters do not. They chant:

1 - |

(xv)  "Cléo mi ml me { ki omg agord gbl

-~

15g061¢gbd sad.,
Qlda mi ml m® I kf gmg agord gbad eja tira.
Qlia mi ml me I ki gmo agb'6jd edd g'qfe

gege y'6jd ita.”

(These greetings are to 'my lord' descendant of

those who put "10gbSidgbd' in their plates.

These greetings are tc "my lord' descendant of
those who cel ebrate with dishes of fish,

2L .
C1eghdloghg - it is supposed to be the name of a kind

of fishj; from the name, one may expect it to bhe
long tut slim,

GUN~UN - Qur infommants fail to explain the root of
this convincingiy, but the full descripition of the
name leads one to conclude that it may not he
unconnected with masquerading or ancestorship.
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These greetings go to 'my lord' descendant of
those who dash %o the _%26 with melon Stew.)

The practice of balancing the &ish of melon stew on
one hand as each family representative dashes to ghe
roint of offering;to offer the food to their ancestors,
is here described by the artist in the last utterance
above, The guantity of melon stocw cooked during the
festivallhas led to the second name of the festival -
0J0. 2k (rains of wmelon).

A

The relationship between this clan and people in

other Bkitl towns form part of their orfkil. From the

extracts in Ujaamdsd, it becomes obvious that the

Enurin clan in 118gbd has genetic aggregation with
certain families in Qy¢ and Ikdlé both in Pkiti. With
Qre sz the follewing, cceur in

. ] - P .
regard to Ui, YoIcrunlan suen ss

Ujaamdgd:

(xvi) "0¢ obl arild gn mt i korf drgn on reg.

(A complete pod of kola nuts is offered to your
ancestors,

26 o .
4 - a point in each Tanily compound where the
ancestors are heiled, offerings made to then,
and their assistance is sought.

[
ot

i
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When one is emong them in Qyé.

Descendant of the Qldyé ¢

>

The moon shines even in your waters in Ering
‘compound. )

The first two utterances of this eXtract ape a further
confirmation that merbers of thisg clan are great kela-~
nut farmers. No wonder they can afford to offer a
wnole pod at a time to the ancestors. The last
utterance is simply the artists' own observation

from nature,

An example of utiterances relating this clan to

Iké1¢ runs thus:

(xvii) "Ikoi¢ md lekilkon kin In j7 mi'gbad ds6 -
o 1 s 101

41N
ot

ribvd.

Bédtmbre mp my ka4 kon jé in mi'gbas
udd rd sdlé de mi 146146,"

(IX0lé descendants, you have racks for your
ornaments in Eribd compound.

Fay the Lord prevent you from hanging up
cutlasses (ac you l4e in ambush) for me.)

“hese utterances are a recognition of the fact that
members of this clan are known to be fashionable, so
much so that they have special racks for hanging their
clothing and ornaiments - beads, decorstive armlets

anc bracelets; on the other hsnd it is also a
confirmation of their use of human victims, for

ict In yestor-years,

b1,

~cr o S
i Jl-‘l
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The family head who is next in rank to the |

ENURIN is the QSQLQ, and the Ebi'Selg is also praised

in djaamdse.
vttt by

5.1.1.5 EbI'8¢1ld - The 0sdld Clan:

Living descendants of this clan are devout

worshippers of Olda and members of his cult. Therefore

it

is not surprising that chanters refer to them as

often as they chant at the festivals,

The first reference to them describes how they

pay their own homage to the deity - either by kneeling

down and adoring, forehead touching the ground, or as

an alternative, touching the ground with their right

hand and dabbing the head with the sand thus picked:

(xviii) "Omo aldld dn bl tééré mi k4jud.
Omp elésl aléde.

Qmo elési kaajodjl pdyl 1 k4 k¢mpdéled
i

si a roko,™

(Owner of the land whose soil is used for rubbing
the face.

5 .
Owner of the &sl, 7 situated outside (the compound).

&8l ~ It is a medicine prepared and buried at the gate
of a compound or village for protection. It is
believed to have the power to ward off all evil.

cf. Hermes, Greek god of boundaries and roazds, C. L.
Barnhart, (ed.), The World Book Dictionary, Field
Entgrprises Educational Publication, 1974, Vol. One,
p.933.
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Owner of the 2si round which strangers must pay
homage before citizens go to the farm.)

The 2sl here referred to is in the drisd Imild family

compound, and during their clan festival, part of

the annual ceremonies is a dance round it.

4s acclaimed participants of the Qlda festival,
the Ebi'Seld are described as having gorgeous attires

for the festival:

(xix) "“Ivaba lomo ajébi yala ré,
Omg ajare yddodo asp hora.

Omo amdtabatibi-ase-b'Ltogin-Mddjd-sord."

(Pather (clan head) is one who wears & white

garment if guiity.

One who when he is innocéﬁt.wears a befitting

dress,

One who puts on a gorgeous attire to celebrate

LY ' - ‘ -
Atoghn's (0lda's) .festival.)

The clan head here referred to as 'father' is
mentioned by the chanter as a befitting representative

of the clan, in describing their festival habits.

In this clan also, there is an'§g§28 0lida at

28 2g¢ ~ An 2si (see note 27) specially used as the

object through which sacrifices are sent to the
deity, Qlua.
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the foot of which the barren plead to be blessed with

8 child. This practice is recorded in the Ujaamése

chants as part of the orfikl cf Ebi'Sold:

(xx) "Omg elégd orisdghd o.
Qmo ¢léed mimh witl upara ebg.

Uligba ¢Jjis¢ mépo I we updnnd okd mi 1dlé
- 1'Iygal.

Mo ng voke 1 1g égp i mbed yiyd o.

Qmo elégd orisdgba 1'Urere.

BE¢gd on mikéké oni T t1 kedgd mo yi.

Bigd 6n md — ¢ni 1 t1 kgac-;sge mo dag
191¢ 1¢nd Iw.

Eé¢g¢ 6gligun mé mu { se,

Mi md begd omo ni o.

Qmg apu¢ t9) se lughbS Banifdn,"

(Owner of the ggd on which none may put out her
- S calabash to dry.

' 2
Owner of the Pg¢ surrounded by many imd 9 shrubs
at the garden of sacrifice,

Two hundred maids of the deity are adorned in my
husband's home at Iyédi.jo
Lot

29 imi ~ a shrub with feather~like leaves. I+% is

specially put in the pot when water is to be drawn
for the deity Orisadld.
e N ——

30 lyddl - this is an area in 11dgbd where one of the
family compounds of the Osélg clan is situated.
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I am going with my husband, one who is an expert
at erecting an &gd.

Owner of the ¢g¥ on which none may put out hfr
calabash tc dry in Uréréj'.

The 2g® which is watched by a man so it midy not
collapse,

The ¢g¢ which is watched by a man so that it may

not break into pieces cn lwg road,
1 had thought it was a protective ege,
Idid not knew it is a child-giving one,

One who kills the victim and dresses it in
Banifdn forest, )
-‘-M-_-

In the vtterances above which are part of the orfkl of
Ebi'S9ld, various pieces of information are given with

regard to the preparations preceding the Glda festival.

First, there are special maids of honour who attend to

elders of the cult during the ceremonies and the third
utterance in the above extract attributes to the QEQEQ
clan a contribution of two hundred of these naids.
Although, the nuﬁber two hundred is an exaggeration by
the chanter, it is trﬁe that this clan as one of the

major devotees of Qlda, nominatecs two of the maids,

. Secondly, information is given as to the importance
of the women who virtually keep vigil at the Torest

during the festival, making sure that the ¢ge¢ does not

51 Urers - is a farm in 0si, Ureré is used here to

represent Osi since Osi is The ritualistic head—
quarters for the worship of Qlda.
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collapse. 4&lthough the devotees were not willing to
expatiate on this aSpéct‘of the festival, the necessity
for a man to watch -over the &g pre-suppo sss that'thére

are a. number of pileces making the complete Sgd; each of
Ea ‘)-

these is probably so delicately placed on the one helow

it that it need be watched. No information was given
as tc what may happen if the watchman dozes off and

the &g¢ owllapses.

The. eighth and ninth utterances of extract (xx)
also confirm the assertion that devotees whe are barren
may ask gigg to grantg theh the grace of procreation;
while the last utterance in the extract reveals that
a human victim used to be offered as sacrifice at the
grove of BéniféE:

Other referencegs in‘ﬁjaam¢§$ point to the

probability of the 0sf1) clan being herdsmen many

years backX ~ the clan head is described as owning a

Tiock of sheep:

(xxi) "Aglnton nf aa gilrl,
On md i sogdn md de dnd dké oja o.
Aghmtdn ni aa giiri,
Ka & mi 1 gsogin m) de erun odi,
Qoni p'agintdn aidu Qba‘sSglo,
g m§ sind Okeé o¢ja.

Ugbl mi p'aghntdn 4idd Qba'sgld,

Mi g sun'run odi."
Q
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(When sheep rushed down the road,
We thought we werc invaded in Oké Q4.

When sheep rushed down the road,

We thought our fort was invaded. .
Whoever kills one of Qsgle's black sheep,
Is bound to lose his way to Oké& Qji.

Since I have not killed Qsple's black sheep.

I won't slecep outside the fort.)

The above utterances refer to the size of the
flock of sheep held in trust by the Qsdly, the head of
P | : . 1
the Ebi'Seld, and liken their movement through the
area of I1dghd inhabited by some members of the clan
to a possibie unaﬁpected invasion of the village by

external forces.,

5.1.1.6 LEbi Ard - The Aré Clan:

Next in the hierarchy of chiefs in II¢gbo-EBkitil
is the ARﬁ, who is also the head of the Ehi Ard (Ard
clan). Members of this clan are well-known worshippers
of Osonyin, the divinity regarded as being in charge of
medicinal powers. The Ard is believed to be a man
versed in the use of herbs and is the Qldr{ Awc (Chief

Medicine man)., His compound is thereforc known as

'T1¢ 018rf Awo'. Therefore, in Ujaamgsd various

references are made tc ngnyin, and the powers the

Ard is believed to possess. For example, a chanter
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in paying 1lb& homage to Qsonyin chants:

rl

(xxii) "Omo &ird titd k& { jé mddl foroforoforoforo,

Qspnyin ke 1 141é Oba Ard md ji ire
1¢k$Skon., "

(Owner of the cold leaves that burn.

Good morning to all the @sonyin in And's compourd.)

As she pays homage, she cleverly describes the ability
of the Arg to maks a fresh leaf efficacious for the
treatment of diseascs as though it burns out the

disease. The word '1dkddkén' also implies that the

T T,

_g%ﬂg has so many medicines in the house, that e

requires more than one Ilé Osgnyln.

Another artist advises any man, who may be

thinking of seducing the 01drf Awe's wife,to commit

suicide rather than carry out this plan. This
(suicide) is probally considercd an easier way of
ending his 1ife than the kind of death he would undergo
for seducing Qldr{ Awc's wife: In the wordslof the

chanter:

(xxiii) ¥“hamg oni md mSyd 016ri Ao 1 pade,

Bprd 21118 1i ba.

=
°Oh
°Ch
ct
TN
ot
c;

K5 ktku yiglé Qsgnyin ké
léra

o
-
it
o

2 - : .
3 1z Qev:27dn - Thin i o seerst chanbor ia o modicine-

e § v e . ., - .
nan's house, whure all dangerous medicines are kept.
He, and only he may cpen it up.
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(Cne who meetls the 01dri Awo's wife secretly,

Is nct afraid of the alilé.35

It is bhetter for him to go into the medicine

chamber and pick a medicine for commitiing
' suicide.)

In sddition to thc various medicines bel leved 1o ke

in the nome of the Aprd, the chanter also says that the

sigidl in Ard’s hcwe speaks:

(xxiv)  "Sigidi ojule ra i £ b'¢oni."

(The sigldl in our house speaks like a D ErsoTL. )
8152492

This is in reference to divining powers belisved to
be shared by §sgnyin, for on occasions, it is he who
identifies and picks out a lying culprit among a

number of suspects.

References to the Fpa masquerades owned by the

Ebi Ard =lso come up for mention in djaam$s:

(xxv) 'Okg 1ltpé ikdth dnd Okod.
E ngn on md mip® ikAtd i pe'ra rin tin,

°

Kdn on moidn 1 p& ¢ 1alé Ars.”

(My nhusband whose carly morning bugle is heard
on Okod road,

As you are woken up in the morming with your
own bugle&

¥

35 A1311x-231% - a plece of broom or special mark of

ownership placed on a property, a sign that nc other

may touch it.
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You are dlso invited by the Qba's crier in
Ard's compound. )

The epa is likened to a bride because When the masks
are worn, some of them are so designed to look like
brides with a special hair-do and én aderned face.

Al though spectators know that what is worn is a mask,
the design and make-up are still appreciated. No

wonder the chanter says:

(xxvi)  %Omg epa kon k§ md s'obuntun re'ni."

(The ¢pa mask that looks like an attractive bride.)

1t is very interesting to note that the other
two clans in Il8gbd-Bkiti viz. Ebi'Sokg ana EbI'Mlia
are not referred to at all in all the sixteen perfor-
mances recorded during the festival in 116gbd. Although
the Olida festival attracts every villager, the Ebi'Soko
and Ebi'Mi13 are left out of the chants because they

are members of the BJIO cult.

5.1.2 The Oriki of selected clans
in 0si-Ekiti:

In Osi, there zre six clans, namely:-

(1) Ebf Iluadl (iv) Evf ligpa
' (ii) Ebi lapfin (v) Ebf Byinlata
(iii) Ebi lsao (vi}) Ebi Jward.
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) 0f these clans, only thrée are referred to in the
chants collected, they are the Ebi!Dyfin, Ebi Iludi,
and the Ebl'Jopa.

v 5.1.2.1  Ebf Iludl - The Xludi Clan.

This clan has, as its leading representative at

the time of our recording the Qlési of Osi-Ekiti, Oba
Aind Akinyedé (now deceased).

=

The clan praises in {jaamdsé refer specifically
to the village head, and appeal to him to show more
interest in the Qlda festival as well as other
indi gencus festivals of the village. The relevant

excerpts from the texts run thus:

-+

H¢1§$

(xxvii)  "Omg Oluré jfja wér$ 16ke akddl.

Mé r'eru ké e ki babaa'r@ 0 dtnddn

- 1'4s1s8.
e
0 mirtkere,
0 mi td4yé Osi ni ge.
I jared mi k6 o wf sf baba ké ¢ mira
sérg ord ulé.
2 B{ Paginmdd Opdld se mira séry utdn
yiyin kusakusa,"
(Descendant of those who own the uré'ﬂL in the
family centre-~court.
>

3h Ard - a2 tree wnose branch is usually used for -carving
handles for knives and cutlasses.
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I wish I had _a slave tc take a message io )
Qdtnddn your father, in Asls¢ (Osi).

He used his horse-tail,
To improve the lot of Osi.

Please teil Baba (the Oba) to show more
-2 interest in things cul tural.

As the toad takes seriously the scratching of
his scabies-infected skin.,)

The appesl in the chants was passed through a

member of the clan present at the festival and at the

W)

site of performance., It became necessary to make this

appeal because Qlda's devetecs felt that the Qba who

had his own Christian obligations to respect, gave

the festival only his passive support. Therefore

%

.

the chanter, having praised the clan for the develop-
ments 1in the villiage brought about by_the gecod works |

of their ancestors, sent this important message to
fhe Q;Qg;;35

5e1.2.1 Ebi'Difin - The Ildofin Clan

The Qadfin of Osi, who is next in rank to the

Q1¢si is head ¢f this clan. References to the praises

P, o

of the 1ldQfin clan range from a partiel description

h
i,

£ )

35 This meterial was recorded on 15/8/77 and the reign
of the then 01dsi began on 10/11/76, therefore the
allusion wae directed to him being a traditional
ruler, who was also a renowned Christian,
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of their section of Osi, to fruit trees in the clan

farm, to the clan deity and his food offerings.

An artist, Ilésanmi 416Agé from Ilé’$m11a, one
of the compounds of the Ebi'Ddfin describes the length

of the street on which their own compound is situated,
suggesting that it takes an energetic woman to walk
along its entire stretch without showing signs of

fatiguc:

(xxviii) "Qgbgn elérun 16dghdn ra kén on bi
| ' aélé 1'Uadfin.
Qgbgn itdsors, dgbgn amilerun o,

Qmy 0lgghgn~dn rdnyinrdnylin ond
Ud¢finsin, "

(our street leads off a junction in Iddfin.

The streeét on which one must tighten one's
wrapper (beforc 7alking through it),

The strect on which scorners abound.

OCwner of the long and crowded street, the Iddfin
road.) .

The last utterance in the sbove extract refers to the
usual crowd on the strect on ény day, implying that
thosc who come in and out of the compounds of the
cian each day must be very numerous. The import is

that the Ebi'DOfin is a large one. Since the street

0di Iludl is also the main one in Osi, the utterance

can also be taken to refer to tite size of the crowd
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walking to and from the ughdmolé during the Qlida

%)

festival,

A further descripiion of the environments in
which other members of the clan 1ive, incivdes this

description of that area of the village where the

)

torrent splits its course, and runs in two directions.
This happens because at this point the road forks

into two. Hence the artist chants:

)

(xxixz) "Qmo Agbird Eléyod k& & jijaay ond meji,"

(One whose rain water torrent at Eléyod struggles

to follow the two available courses.)

The next praise to this clan in the chants refers
not only to the stream that runs through their farmland,

but al s the pineapples that grow along it:

(xxx) "Qig slgkikin eti Ilaghé &j2ejl atirin.

on

Omg oldkin ipdpdtad.

Qmg oldkin on $&j1 {1 gbé k¢ ¢ si se

ol
[
o

(Descendant of the owners of the pineapple
along the Il3gbé streamn.

fx:'g

Descendant of the owners of thick beads.

Beads that require two (people) to put them on
one's mistress,)

The last two utterances al so refer to the traditional

Coral beads worn by the clan~head in his capacity as
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the Bmild belong to the same clan in Osi. He chants:

214

one of the major traditional chiefs in the village.

The chanter also confirms in his chants some

informants’ explanation given us that the Qddfin and

(xxxi) "In jare ibi ro kfn on b& mi jiydn e re,
Qd¢fin g4d4 ni 1 saba mi.

Kon gn b4 déle Emila," !

(No matter how much they argue with me,
d&jfin is my father.

Even in my home in Emild compound. )

'Father' in the second utterance refers to the position
of the clan-head as father of all the members of the

clan and not necessarily to the biological relationship.

In the utterance:

(xxxii) “Mp 1o 1 migbé Qsun aba mi,"
(I am off to my father's Qsun grove),

the chanter makes an important revelation that the Ebl

'DOfin worship Qgun, the river goddess. So in other

utterances, items of sacrifice to the deity form part

-of praises of the clan, as well as items commonly found

in their farms:
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(xxxiii) "In jare, la nf md gb'¢sd kdn léri dun.

Gbé'kgn ko ki ka a gbe léri ugbin,”

(Please listen, we are the onss who place one

Toct on a tortoise,

And the other on a snail.)

Since the Ebi'Ddfin are leading members of the

Ingsd cult and they aiw worship Qsun as these praises

reveal.; Our own opinion based on deductions in respect
of the relationship between these two deities will be

discussed in the concluding chapter to this work.

5.1.2.3 Ebi'Jopa - The ljopa Clan

A chanter known as Bkémgdé, a member of the ljopa

clan praises his clsn as he chants:

(xxxiv)"  "Emi lgmo Obada A1d,
XKg ¢ gb'ajd owdlowd upara ehg.

Qnmg gka gbe g¢légélé yi o'nd ebibu,

L

P

Qmg ekdld rin ghoddgbddd ¢ '12.

Qmy singininringin k¢ murin 1 ghse.
Qme okirikiri batd Qni akoni amori

regerege.
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(I am the son of the Qbady”, nick-named Adrd.
il ———— winitalltenlin,

Who receives the barking dog at the time of
sacrifice,

Son37 of the viper that creeps stealthily into
thick sand.

Son of the earthworm that moves very slowly
into the earth.

Son of the gingininrlhgﬁn bird that shows off
its style of walking.

Son of the 'Oklrlkiri bAta'-S, the brave one

‘with 'the dainty head.

I am paying ibi homage, do not call me names,)

This extract from the praises of ljopa clan in

Ujaamé§é reveal thal at some period during the festival,

a dog is slaughtered for sacrifice. Although the

devotees refused to discuss this éspect of the

festival with-the researcher, and would not say

whether the victim of a dog is offered to QlGa or to
ol

Ogin, our deduction is that it is offered to Olda since

Ujaamgsd is his festival chants., Also, both Igédé39

% Qvagh - father of the Chanter. _Obadd is a title in
the Imésg cult and the Qbadh is also a family in Osi.

37

We have used gon here because 'omo' is used as direct
kinship term (rather than one of descendancy), with
Qlba as father and the chanter as his child - Oltda is

'father' to all his devotees.

3® okirikiri bat4 - one more of the orikl of Qlva.

39 See 2.3.1.2, pp.L3-48 of this work.
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devotees and ldg-O0si adherents reject the suggestion
that there is some special relationship between Olla
and Qggg as different from that between Qlua and
other deities. herefore, one deduction one may make
here with regard to the offering of a dog in sacrifice

to O0lda is that the farmers, whose harvest season

festival the Qlﬁa festival is, show their gratitude

to Qlda for having protected them from the dangers

e —
involved in the use of iron implements - hoe, cutlass,
inife etc. although Ogin is believed to own these
implements. Another deduction may be that since
these farmers owe allegiance to Ogin, they pass to
him, through Q0lda, the sacrifice of a dog, in apprecia-

tion., But, does it then follow that Qlda is a lesser

deity than Ogin ? The people of Idé-Osi give an
emphatic 'No' reply to that poser,
The third to the Tifth utterances in quotation ,

(xxxiv) above refer not to the Ijopa clan as such, but
to the deity'gigg. The utterances give a vivid
description of the elegant steps of the deity's
representation at the festival. Thé sixth utterance
lays emphasis cn his bravery in spite of his gentle
steﬁs, and the beauty of the tassel-like palm-fronds
on his head. The chanter, therefore, as a 'son' of
the deity wants us to believe that all the descendants
of Ijopa clan are elegant, brave though of gentle

gait and gecod-~looking.
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The next objscet of' praise to be ment ioned is

»

Il1¢é Alday®, a family compound of the #bi'dopa and

home of the hesad of the clan:

(mxxv) "Mi k¢ ore & mp y& Arinléld qmg atds

ﬂok

L]

emu Lo ko,

al

o
b
()
3
o)
=
—+
1ed

[
ke

g

=
i

rd b'algbd oyin,"

(Hello, T scek refuge with Arin1éiaho who bring
the cheicest palw-wine from the farm.

Descendant of those who celebrate during &kuyg.

Descendant of those who celehrate and command

a crowd,

Y

Descendant of the owners of the Oun pavement.

Where palm-wine is rationed for sale, as if it

were honey.)

These utterances refer to the social side of
the Qlia festival with devctees treating thems
to the choicest wines, Eince the 4Aldaye is the
leader of the Imdg? in Osi, the drinking of wine

takes place in his house after the rituals, On

these occasicons; the ordinary villager pays through

the nose for palm-wine fer his own private sntertainment,

4o Arini &y - is an qn01cnt nickname ¢f the iJﬂpa clan
See also Chapter 4, footnnte 19,

e
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if he gets any o buy at all. So great is the
demand for palin-wine that the following utterances
form part of the praises of the Ijopa clan, this

time, I1é Onigemg:

a 4

(xxxvi)  "Lél$ Onigeng dpodrd.

Qmq 1ile k¢ ¢ gbodd le dgbon ljgna.

uw

Qme 1ile k& & gbedd le Jgbon Iwd mojo."

(Now to the house ¢f the tough Onfgémo.

The stubborn child must not dare be stubborn on Ijgpa
road,
The stubborn child dare not be stubborn at Iwd.)
% .
The utterances refer to the characteristic stubborn-

hY

ness of the children of this compound, who know that
they dare not misbehave at the ughdmeld, Penalties

for misbehaviour range from kola nuts to a ram,

5.1.3 Clans in lad-Bkiti:

In Idg, there are twelve clans:

i

(i) Ebi Qmo OQud (vii) Bbi Bmila
(ii) EbL'Dérin (viii) Ebf Isdp2
(i{i) Ebf Saad: {(ix) Qbi Isoko
(iv) Ebi Sakete (x) Ebf Saisrs
{(v) Ebi Ajand (xi) Ep? Inifke
(vi) Bbi Idght (xii) Ebi Obenld;

ied by the Tollcwing clan hcads:- Olérf omg Qwé,

t
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Aba'Dyfin, Abd Saad®, ab4 Sakete, Abd'Jand, Abd'Doba,
Ava'Mila, Abd Disadp?, Avd'Jemu, Abd S3aldrd, Aba'Nurin
and Abd Badl4d respectively.

5.1.4 Clans in Ipbslé-Bkiti:

In Ighélé, the following clan heads are also

leaders of their respective clans: Abd'D3fin, AbA'Jemu,

Absa 'Niddfinsin, Ab4'S1imd, Abd'gemo and Ab4'Sgld.

5.1.5 Clans in Ugi-Bkiti:
Similarly the nine clans in Usl have their own

clan heads. The Ebi Qmoowd is led by the DsiImd, Bbi

I1ésd by the Eésasl, the Ebi 1d3fin by the Qddfin,

while the Ejemu, the Ajén@, the Q14tin, the Qdgba, the

Bmila and the Eremg are heads of the Eb{'Jemu, Ebi'Jand,

Ebl Ilgtfn, Eb1'Doba, Ebi Imilad, and Ebl Imije respec-

tively.

although Ujaamdgd® chants also include the orikl
ettt et e ——
of particular clans in each of these villages, the
present writer has limited her description of the
content of Ujaamdsd to materials from Ildgbd and Osi.
This is because she considers these two villages

representative of the other areas for three reascns:

(a) The festival in each village is participated

in by devotees from all five villages.

(b) On all the occasions when the elders

concerned agreed to permit some Ujaamisd
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artists to perform for the present
writer's recording, most of them and
the best of them came from Ildgbd

and Osi,

(c) These two villages, I1dght and Osi,
command the respect of worshippers
from the other villages. The deduction
here is drawn from an undisputed claim

g made by one of the elders of Im€sg in
e
an original composition, at a special
meeting of elders. These are the

chanter's own words:

(xxxvii) "Ijepa 1f r1 £ rf bii kafdtéenl 83dd Atogun.
I16gbd 11 ri 1 rl béeddlkota ikete ra porogedo.”

(0si, alias Ijopa, is the captain in respect
of Atogim.
X And I18gbd is the headquarters for us all.)

From the collected text, clan praises occur in the
chants of almost all the chanters in varying frequency,

the least being once and the highest, eleven times

D

in any one performance. The category of praises that

feature more prominently in the chants depends entirely
. ‘ on what the chanter knows not only about the deity,

but also about the society in relation to the

spectators around,

6)
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It 18 possible, however, for the chanters ftc
prevent clan praises from over-shadowing the praises

of Q1la and supplications tc him.
silierm——

5.,2,0 The Orikl of Selected Indivicduals and Groupg:

It has been said by various intformants that
Ujaamesé should consist in the main of the adoration

“of Oluda, and that the chanter who succeeds in praising
s arr—

Olda and making the least digression to other items

of content, is the one that receives the acclamation
of the devotees. Yet, the materials collected by
the present writer show that certain individuals are
praised in the chants, These selected individuals

are important personalities in the Imgsd cult.

An interesting observaticn also made by the
present writer is that, in the content of the chants,
311 O1lta devotees, particularly the initiates are
praised as if they are a clan. Moreover, certain
orikl in the chants, according to our informants,
are meant specifically for the devotees as a group

called 'omo Imds' or 'Imgs}’ for short.

5,2.1 The Orikl of selected individuals:

Those notables who are specially praised include

the Aldayé, the Qbaiyg and the Ajing. The purpose of
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this set of praiscs is an attempt to describe some

A

of the Tunctions of the pest held by such individuals,
ailthough mention is alsc made of theip rerscnal

rances and cccupations.

W

appe

5.2.1.1 Aldaye: ig the head of the Fbi'dgpa and

alsc head of the cult in Osi. Anyocne whe is therefore
& relation of the Alday® is a bonalide devotee of
Qlda. This is why & chanter confirms his own right

at a festival by using the following utterances:

ii)  "Arinlédd ni bi mi, mé m@¢ s2j2j1 $Ad Atogin.
Arinléld ni bi mi, n¢ m3¢ 1 g'&gbsd 1'Tiopa,”

(Ariniélu is ny fatiicr, I am not a stranger in
s Atogin's gathering,
Lrinléld is my father, I was not carried to

?jgpa (as a visitor),)

His position as the leader, and therefore the one

v}

who can give crders tc the other cult leaders is

[0

made obvious in these utterances:

(zxxix) "K'AalAay® Arinléld k¢ ¢ r¢ngé¢ s'Qbadd £drd.

K& & pajsd dwdlowd upara ebg,

Libi kddgvere k¢n bd'ni { j'ajd kon on méru p

i
o

KGobadin A31¢,

¢

S._.‘jl.

(1]
kY

K& o ringf
v YIS

b

baldye k3 é 16nd okd osd,”
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- (Alday? the irinielt should send to Qbadd

the AOrd,

Who kills the barking dog at the spet of
sacrifice,

Where the non~initizte may not partake of

¥ the dog slaughtered &t night.
Qbad% the A0y,
Sheuld send to ¢Libaldyd on Oké 0st road.)
Feference to Aldsnyl here dces not merely show his
&2 position, it also gives an indication of some

Liie¢rarchy among the cult leaders.

5.2.1.2 Qbadli; is the sccond in command to the
< 4ldaye in the Osi cult of Qldia, A few utterances
scattered through the chants go towards his praises
The commonest one is:
(x1)  "omo Qbadd A0rp kb 1 gboji Swdlowd upara ebe."
. (Descondant of the Qbadh, the Adrd, wio receives
| the barking dog at the area of sacrifice.)
This describes his main funciicn during the ceremony,
. the off'ering of sacrifice, while at the some time,
" it mentions a deg as cne of the items of sacrifice.
Since his function is such an important one,
and since he is an eider initiate, one can zssume
% that quite & sizeable portion of the meat wiil go to
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him or to his grouw. This assumption is confirred

3

in amother ascripticon of praise to Qbadli:

(x1i) "Bron k'¢n @n bd ti dgld Qbadd £¢ kb
amyfgergn oni,”

{The only type of meat you are not likely to
see In Qbadi’'s heuse, is human flesh,)

w i s e e e

This is further proof that the dog is not the only
type of animal for sacrifice to Clda. The ram and

L1

the cock are al se offered.

5.2.1.3 Q16g8€bad: s earlier explained in Chap ter
29&2 the 01dg2€bl in any of the villages is the youth
leader for the cult in that village., It is from him
that new initiatas learn the rules and regulztions

of the cult. In the chants collected, the chanter

gives him a nickname as he describes his (0ldgd&ba's)

rerscenal appearance:

(X1i1)"Baba 0ldri omgdé dgsbh k& ¢ 1'Ijopa.
0, In jare ariigaldo If4 mo sl mi dlm.
Ng ba ti b ¥i1ani e 1o gbhonronron-ron-ron,
Oyibs Qrunmlid k1 m§ bd 1 1g.
Mé y'odo Ifflant,

Mg yoo J'¢n on j4 mi sI1g s'cke Qya,

y oo
11 nil.'

o »

'Léri ompdd dgébh two ni mo ki nisin-

bt |

See Hol.6, pp 151150 oFf this work,

b2 Bee Chapter 2, footnote 53,
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(Leader of the new initiates in Ijgpa !
O what a sheme ! I am not an If4 priest.
I would have gone with 2ilani definitely.

I'1l go with the white priest of Qrdnmlla.

o -

Not with Filani,

I won't risk being left benind North of the
| Niger.

Leader of the new initiates, I salute you !)

The chanter regrets not being an Ifd priest, because
the 016ge¢bh (in Osi) is one. He feels that his (the
chanter's) company would have been more welcome,

were he a priest also. He nicknames the Qldgeehba,
Fildnf because cf his complexion., The 0ldgeéba (in
Csi) is almost. an albino. If therefore the chanter
and the Qldgéébd were to find themselves in the North,
where the Fdlan? ethnic group live, the Qldgdébd might
be mistsken for a FUlanf and therefore detained with
the chanter. So, in the extract above, the chanter
clearly reveals that the 01dgdébd is a leader of the

Imgsg cult, and alsc that ordinarily, he is an_Ifé

priest.

5.2.1.4 Chanter's Orik1l

In addition to alluding to the orikl cof
particular individuals, the chanter may decide to
allude to his own grikl or that of a close relation,

present. For example, a chanter whose hobby is
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hunting gives an indicaticn in his chants of the

type of creatures he often hunts:

(x1iii) "Emi ren ladkéks bimg i sin 1érun odi 1,

(It is for uws that the woodpscker has its
young ones.)

This shows that he is fond of hunting for birds and
that when birds multiply, he is glad, feor this gives

him good game.

Similarly another chénter, a woman and a mother
of twins, praises herself and the twins in her
chants:

(£1iv) '"Lémi tika Ajinoggolé drin gye.

Aaji mg md k¢odtn o.

Aajl me md kdold o.

Bye &jire md i joogaré.

Itdyélold gbedy k¢ e fergn. edun barun.

Kete Bye &j1 k

sCh

ba rédun.

Ni mq gbedd k¢ ¢ jeron edun,

In m jare kédke mp mé raki édun 1ibe,
M§ m¢ yaago libe.

Ye si kdn yod rdkd dmiye re 1}¢ja,
Koojui md ro jinra jinra.

Aajd o md kdodun o,

M{ ti i yard kI mi si g& se'béo

0¢rd 23l ¢n tika & kiku p¢n 1éjd mi, "
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Compliments of the seaszon to nme,
A mother of twins must not est the baboon-meat.

Tdy€lold = must never taste monkey meat.

b

411 mothers of twins, if they see the monkey,
They must not eat of its meat.

Of course I saw the arm of a monkey there,
ind I walked away from there.

Who could see his own relations arm on sale
in the market,

And would not feel sore ?
Happy cel ebraticns to you.

I don't have to buy mustard seed to cook uy
soup.,

The twins are vesrv dear to me.)

The chanter having congratulatasd herself for being
present at the year's festival, refers to the taboo
that no mother of twins may eat of monkey-meat, The

taboo is based on the Yorhb4d belief that twins and

the Colobus monkey have sonec genetic ties,

In his own chants, Ekémpdé, a middle-aged
chanter asserts that he is old in the art, and so
does not waste words. HNHe compares himself with

H

486" 2 type of bhird which in old age perches on

2 is %o Tirst to be Lorn, of a pair of
twirs, The short Corm of T4yélold is TAy6,
sometimaes called Tiéwd.
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the top of a tree, and not on its low branches,

thus displaying expsrtise:

Mo tid%ghdlogbo A336.
#i md tin mi'gi 1540 ale.

Okeloke ni mo ti y& md temi."

(An elderly man speaks only what is worthy of
the records.

It is not right that I should just demcnstrate
mere oratory,

I am no longer young.
I am moving close to old age.
I am an ¢ld 3j20 bird.

I no longer perch on the lower branches of a
tree.

I perch right at the top.)

This chanter from 0si is one of the rencwned chanters
cf Ujaams®, and he is 2lways cheered both by specta-

toers and by fellow-chanters 2s soon as he sitarts to

4l

Chant” . One type of cheer on such occaosions is

O}

"C kire gmp 21¢53" (Brave ! Descendant of those who

i For the full text aof a performance by thhis chanter
soC appendizx 4, Noll. :

¥

2
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own the ¢g¢ (protective medicine usually buried or

revered),

5.2.2 The Orfki of the Imdsd:

L]

The content of the orikl shoewered on this group
]

dwells on the qualities of their perforimances at the
festival. For example, the Imds® are saluted in

these words:

(xivi) "Omo atgdg emu bo 'ko.
Qmo asigbod girigirl ygdd.,
Om

«C

emSo efdn pera ron.

Oc 1jakdsd kd &4 md mu kira,

Kd 4 g'ont g'tmdddin 1¢nd Iwe,"
(Descendant of those who bring the choicest
wine from the farm.

Descendant of those who rush to the ugbdmglé.

Descendant of those who attract one ampther's
attent ion by blowing buffalec horns.

Horns used for wishing one another many more

years (of celebrations) in Iwg.)

In the above griki to the Imds®, the chanter describes
TR el

some of the physical activities of the devotees in

the festival. 1In these utterances, reference is

made in the first, to the traditional drink cof the

festival season, in the second, to the enthusiasm.

with which the devotees attend the wvarious occasions,
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and in the third,io one of the musical instruments

used,

In other uttersnces, reference is made to the

dancing session. On the night the deity is expected

¢t

¢ arrive, a lot of dancing and singing of war

songs take place at the spectators' precinct, in
front of the ugbémgld. No one is allowed tc make a
recording of such songs. Both the initintes and the
non-initiates participate in this dancing. A chanter
full of admiration for this prart cf the festival

makes the following comments about it.

Ia nf md j6 1&bélébg mékiti bdf reni.

E¢n gn b4 déié mi in."

(Whoever is not keen on having children of his
own,

] . - - g
should come and see us on Ord rcad.

There we dance and make our buttocks appeal ing.,

When you get tc my home.)
The Imgsé are also referred to as,
(xlviii) "Omg addjee siré 3pd lighigbe, ™

(Descendants of those wno ploy with long sticks
on the hiill-side, )
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This refers to the scuffle that accompanics the
festival, when cult members run after one another,
threatening to beat each other with sticks. Our
informants refrained from explaining the significance
of this exercise, but insist that it has nothing to
do with masguerading. Obviously, it is a goed
toughening exercise for the Imésé, particularly the

newly initiated,

Any of the orlkl due to the EEEEE in general,
may however be showered on particular personalities
in the cult, From information so far obtained
through investigntions about the import of allusions
in the chants, particularly the texts used in this
chapter, one is led to conclude that in oddition to
the adoration of Qlda, verbal salutes, be they to
delties or to clans, to individuals cr to groups,

form an important theme of Njaamdse.

This focuses attention on the social aspect
of the Qlua festival and the socizl function of the
chants. The chants and here the grikl in them are
used to reduce the tension which usually surrounds
the rituals, nct only for the initiated or the
uninitiated devotee but also for the ordinary
spectator. The orikl gives one an insight into the
prestige‘of the clans which are involved in the
festival, and also describes the functions if any, of

each clan in the cult. Since there are few or 1o
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places of tourist attraction around the villages,
Testivals form a very important part of the social
life of villagers. And so, consciously or

unconsciously, ﬁjaam§§¢ provides some attraction for

the villagers whose clans normally come up for mention,

even if they themselves are not members of the cult.
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5,0 DIDrCTI SAYINGS

Didactic oral poetry 1is used inter alia o
transmit information to the listener in an interesting
way, capable of waking one retain such information
in one's memory.1 The main aim of didactic oral

roetry is therefore that of imparting knowledge.

In this study of Yortb4 oral poetry of the
Bxiti-Yorlb4, the term is used to incl ude sayings
which inform the listener; give him warnings or
expect him tc draw a moral; as well as those which
re-state pernetusl truths and general everJday

ohsarvations,

Didactic sayings are used in Ljaambst

i w1

as a Toprmn of digression to draw the listencr closzerp
to the chanter and to give the chanter some time to
think out his next major utterances. ‘These sayings
occur witnin long performances and between the

main themes of the chants. In a few cases, they

also occur as part of intrcductory utterances.

1

ct, K. Becksen, & Lrthur %, A Headepr's Gu ie
to Literapy Terms, (Thames Hy dsong 1961), p.50.
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The examples given here are sub-divided into
three types; (a) the instructional, (b) the moralistic
and {c) those merely stating general observations

about nature, friendship and local occupations.

6.1.0 The Instructional: This group of didactic

sayings tends to teach the audience present at
tjaamése performances what they are expected to
know abtout the occupations eof the Bkitl pecple and
about nature. For example, here is a quotation

from ﬁjaam@gé texts:

(£) "In jare ori

1

i k'dn ¢n ddrd oligdmuse,
je¢ 11 1 jade,"

(Do note that the dye from the leaves of the
. 2
Qlisemuge,

Is fully prepared on only one day.)

With this, the chanter directs the listeners'
attentlion to a special type of plant which reguires

only one day's steeping in water to produce a dye.

The following utterances provide another

exanmple:

2 Qlisémsé: is a creeping plant which when pounded

in 2 mortar and soaked in water, produces a dye
immediatel y.
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“Oniydn k¢ mo b'Ugbslé ja'gom,

E e r'ddd g'epo.’

(Any group of people who wage war against

Wil

Hare, the

1 have ne

Tgosle,
ot

£

for storing their palm~cil,)

hd

listener is informed of two other occupa-~

tions of the Bkitl - pottery and palin-oil production.

~Also in the following example, a chanter tells

the audience about types of rats found in the

localiity,

each with

(iii)

(The

The first

difTerent

and compares part of the daily life of

that of the Colobus Monkey:

"YEG 14yiyé I se légbe églgun.

Qylnktn se'b¢ rédinrddin s'uwd afa
d'gmg edun,

Orf edun ¢ gbuwd ko¢yunkdn &, "

squirrel travels cautiously on therny
rlants,

. 4
Qyunkln~ prepares some sweet soup for the

Colobus MHonkey in the trunk of the afa .
tree,

the monkey's head is tco iarge to pass
through dyunkin's route. )

S AT I i

two utterances inform the listener of the

characteristics of the squirrel and the

: )
< gybnikidn: is s type of rat similar in appearance to ¢fe

‘squirrél, but much bigger than it.



cyukitn, The scuirrel is

. . :

and trses; ths (yinkin cn the
wree trunks, eating his food there,

L
however explaing that

bigger Wough  the Sytmkan ma
- he,

than the squirrel, hi

i3 whole body is still much

smailer than the hezad of a Colobus HYonkey.

5.,2,0 The ¥orai istic:

In this group of didactic sayings found in
Ujaamésd, t

he chantor sounds various notes of

warning, expecting each listener to heed these for

his own welfare,

In the following example, the chenie

el advises
these who muay be behaving like ingrates to mend
their ways in their own interest

+ The utterances
rn thus:

& mibi g'éke ekd.

&
Be
b

2 s -1 if
Qignl ¢ jeun epo d.
(He who would be ungrateful to the palm-cil
producticn sits
Is nene but he who would never eat focd
prevarsd with palm—oil.)
This g
uses pslin-cil

made in

a climber, he climbs plants

lives inside

The thiri line

J}'
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appreciation to those who tske the trouble of making
such a useful ccmmodiiy, Ingratitude is thus here
condemned, and show of gratitude is not expected to

1 -

be taken for granted,

1

A gentle<warp ing not 'to play with fire' is
given to adulterers in the following saying:
¥
(v) "Aam§ oni mdyd oldri ao { pade.
Brd a4231ile 1i ba.
KS ktkld yiglé Osonyin.

K¢ ¢ m§g tita léra ¢ y4."

(But whoever meets the chief medicine-man's
wife in secret placss,

That person does not fear the Q}iléu (on her),

It were better for him to go into Osenyin's
ek A M
Cchambers,

And place death's cold hands on himselfS.)

The O1lgrf 4o is believed to be the most powerful
medicine-man in any village where he is recognised.,
Sc, anyone who tries to seduce his wife should be
ready to pay a heavy venalty, rénging from

serious illness to wretched death, The chanter

See Chapter 5, footnote 33, ‘ .

5 hat is, leok for some medicine to accelerate his
suicide. ‘
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T

i
suggests that it was better for the seducer %o go
into the medicine chamber (ilé Osgnyln) and poison

himself, than wait for the 0lérf 4o's penalty. This

is a warning to those who may engage in any confron-
tation with people more powerful physically cr

otherwise than they.

Another chanter in his own saying advises
listeners to be careful in their choice of friends,

for a wrong choice may lead to regrets. He chants:

(vi) "Enlydn k¢ ¢ s¢ni bd ré,
K o géniydn b4 rin.

* Torf kdni mo b& 4 jifun ¢ra gni,"

(Man, mind whom you befriend.
Mind whom you move with,

Sc you may not eat your own intestines.)

The last utterance is metaphorical and means that
@ person who makes the Wrong choice of friends may
end up being poisoned; not necessarily poisoned
through the mouth, but in the sense of getting

addicted to corruption through bad influence.

'Ujaamégé being chants used during a religious .
festival, a chanter quickly warns spectators not to

go beyondotheir bounds, He chants:
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(vii) "Qmpdé k& I tunsd erira 1 ond ipdpord,
E ni fée ridgn."

(4 ehild who trails ants into the corn-stalk,

Is really asking for trouble. )

This warning is approopriate seeing that spectators

at the ughSmel® during Qlia's festivals are not only
barred from moving past particular parts of the arena,
but are not allowed to be inquistive., The metaphor
in the warning is appropriate in that while !'the
child' represents the inquistive spectator, 'the

ants' stand for the deity in his resting place in

the ugbdmglg, the corn-stalk for the ugbdmgle and

the consequences in each case are not pleasant,

6.3.0 General Observations:

In these, the chanter re-states what beople
already know, as a kind of'reminder. It for example,
you have in & crowd of listeners, a young woman who
has been noticed as one who no longer respects her
mother's opinion, a chanter may weave the Tollowing

utterances intoc the chants:

"E mp s¢ni mfni t®te dé'le ¢ko 1léye dun omg
'1é6 mi. ™

(There is no one who does not know the first

N4

to be married, ¥

A mother or her child.)
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The following =zre perpetual truths which anyone
should know, and the chanter weaves them into his

chant in his 1b3 homage:

"Oydnunnd ¢ e gdrdn,
K¢n gn r'dkin gbe de.
9e ngn ¢ ddrijl mi.
Isinkonrin ¢ e migdro,

Kn qn ya 1%j¢ re 1fjo keta.™

(If a foetus commits an offence,

It cannot be punished by tying it with a rope.
They have to forgive me.

If weavils drink palm-wine from a gourd,

People don't meet to sudbject the weavils to
trial on the third day.)

With the above gquotation, the chanter pays homage
and asks tc be forgiven for whatever offencesi:eé
may have committed. He expresses the opinion that
he should be 1let off, since the above statements

are true.

Suffice it to say here, however, that didactic

sayings are relatively few in djaamgse., This is as

it should be, for Eifiﬂggé is primarily meant for.
religious purposes, and only such digressions as
may teach morals or give warnings, and thus prevent
mishaps, are appropriate in the chantsj any other

type is irrelevant,
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THE FORM OF UJAAMESH

Form is probably the most frequently discussed term

in Literary Criticism, yet it has been interpreted in

various ways by several scholarsz. Some Writers on
the criticism of poetry and the definition of
literary terms have used the term 'structure' as a
synonym for 'form', using the latter in contrast with

. ) T
Content, Expressicn and Thought. Thus they speak

=

of Content and Form; or Content and Structure.

Beckson and Ganz consider 'form' as the total struc tural
integration of the work itself, but on their page 213,
they admit that structure refers o the organization

ol elements other than words.

In the booklet, Dictionary of Literary Terms,

published in the Coles Notes series, the explanaticn
of the tcrm 'structure' ends with 2 comment that in
contemporary criticism of poetry, 'structure' is used

'$o define not only verse form and formal arrangement

but alsc the sequences of images and ideas which
iy - - 5 . ) 2 .
unite %o comvey the meaning of the DS, In spite

-

1 val - 2 [} 1
karl Bsckson, znd Arthur Ganz, A Reader's Guide to .
Literary Terms, 'Thames and Hudscn, 1961 (1672 Reprint),
Pe 7l '

2

Rictionary of Literarv Termg, (Coles'Wotes), Coles
Fublisning Company Lid., 1963, p.146.
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of the explanation of the term before the above comment,
"form' ig still defined as “the rattern or structure or

organization which is empleyed to give expression to

Contez.‘cu3
The prcsent writer's view is t@at "form' is not

totally synonymous with ‘structure’. Form is a shape

developed from within the poem, not imposed on it

from without. Structure 1is in fact, only

one aspect of the form of a poem. It is the inner

form of a poem, the pattern or outiine of the posam

with regard only to the arrangement of ideas - the

set of paradigmatic relationships between its component

4

parts,

This part (Part Three) of the thesis focuses attention

on the inncr form of Ujaames? in Chapter 7, while

Chapter 8 is a2 detailed discussion of the outer form

of the chants,

3 (Coles Notes), ibid., p.47.

b cf. AfQlabi Qlabimtan, ‘A Critical Study of Yorubd
Written Poetry, 1848-1948%, (Ph.D. Thesis, University
of Lagos, 197&), p.291.



I

L.y

"'P"

el

CHAPTER 7

7.c THE_INNER FORM OF THE CHANTS

n this section of the analysis of Gjsamdsd, the

l

rresent writer uses the term 'inner form® to refer to

the shape of the compcnent paris of an Ajaam&se

perferrance, and the seéquence of the occurrence of those

parts. In order to show the sequences more vividly,
two of the representative chants in Appendix A are

analysed in this chapter,

7.1:0 Opening Utterances:

Ujaamgse has a free and unrestricted structure.
This means that the component parts of a performance
of Ujaamgsé could be arranged in any order that suits
the chanter, the only exception being that there are
no cxamples of performances which end with an iba.

. 2@2 1s invariably “ound at or near the beginning
of a performance or in the middle, at points about
fifty utterances or more after the commencement of
performance. The other ideas within a poem - the
invocation of and supplication to, Qlda; clan-praises;
reference to other dsities as well as digressions,
may be arrangéd in any order that suits the whims of
the chanter. A chanter may open and close his
performance as he wishes, Introduetory utterances may

be a collecticn of sounds uszd for sone purpose,

oy
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such as drawing the attention of the audience to
himself or taking in breath, Alternatively, they may

be used to make an observation on some issue (religious

or secular) or they may form an ibh,->

7ided Non-ib4 opening utterances:

The opening utterances of a performance may
constitute a comment on the festival, intended to
enlighten the non-initiate. To illustrate this,

here is an excerpt from the transcribed text of a

rerformance:

(1)6 "0 o o,
e 7
Cord 1 r dde’ o,
a - - g \ \) A .
Ooré 1 re'vi ord { re ogberé ni mo mo.

Oni ni mo ¢ 1 sdla o."

3 L4

(I crave your attention.
The deity is departing.

The deity is departing for his home but the
non-initiate does not know it.

-

See Omp tayo Olutoye, 'An Introduction to the oral poetry

of the Ekiti-Yoribs', péper presented at the West African
Languages Congress, 1976, p.24,

5

All excerpts used in this chapter are numbered serially
in Roman figures,

'r'dde’ literally means 'go out' but it is used here
to"Tef'er to the deity's departure at the end of the
festival, The chanter uses 'dde’ because he is not

e

prepared to accompany the deity home, 'since that
means death.
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¥

It (the festival) ends today, hot tomorrow,)
st .y Lo [ (I

While drawing the attention of spectators to hlmself

with '0c o', the chanter opens hlS performance by
informing the spectators, particularly the uninltiated,
tHat once the deity departs the fes%ival ends.

'-‘-1\ Y ) I TR T '

1\.

N * ) b . N )
‘Ano ther performing artist may introduce his

chants by ihvoking Qlia with a verbal salute such as

. + : v,
this:

4

T _
(i1) "AAPAKGN1® 110gbd lage bdokd o md
) kgold 6_Léf¢:ap@p@{ﬂ8

1

(0 creeplng plant clothed 11ke a v1per.

Hail, y:a owner of the python 1n§the ‘mad: )

E™ . ) - . s i + n
or (iii) In md v4'mi e ki Layé o.’ :
- R R
- Qmg um91§_§g§§g¢fm9-¥§§-iv; - :

-.51 1
(I pray you, do salute His Majesty on my behalf.

i
0 delty of seemlngly unsteady but actually
b, SUrE, steps.)

-y

& P S - . T Yoo ‘,

T

While some chanters use introductory utterances with

a religious flavour, others open their perfcrmances
. .

with remarks on secular issues such as:

(iv) "Orijo k'¢n ¢n adrs gligdmuss,

¥ T
h ] hy ’

. Qr13 e¢ ni i jdde." o vl m L gme e —
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(It is the very day that the olisdmugd creeping

plant is soaked in water,

That it turns into a dye ready for use.)

The chanter uses the above utterance to emphasise her
right to chant. It is a festival day and so the
right day.

Another chanter may begin his performance with a

clan praise such as:

(v) "0 kdre 'mp 0l6p: on méylnti ti ¥ o.
Qmg o0ldse on meéylnti k'¢n ¢n peo ert,
K'gn gn md pa t'omg 1¥1é 1dnd Brinvd."

(Bravo, descendant of those whose baobab trees
' guarantee happiness,

Owner of the baobab tree on which one mey rest
one's back,

And make money worth the value of a slavag9

As well as enough money to maintain
one's children at home in Bring.)

-

9 trest one's back': while selling local crops.
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In Ljaamdss, the 1bi usually occurs wherever the

chanter pleases, right at the beginning of porformance,
scon ar'ter the opening utterances, or after vory many
utterances, that is, midway through perfcrmance. The
person or group or thing te whom 1bh is given is not
necessarily mentioned in the words of the chants. In
& situation where the honoured person or thing is not
mentioned, the audience assume that all elders, all
living and dead chanters, and all witches present at

the performance are thus honoured.

Ibd may occur in Wjaamdst either as a short

=

opening utterance, as a long stretch of utterances
within a performance, or as one or two uiterances

ne chiantor prograssses in

Nis chanting. When ibh is given to'particular nersons,
deities or spirits, 'the person hopcured' is usually
named immediately preceding the words of the iba;

Or his name may be included in the iba utteranccs,

e

for example:

10 The ib3d is a very important clement of the content

as well as the structure of Yordb4 oral poetry. In
the 1ba, a chanter acknowlcdges the presence of
other chanters and elders at the occasion; and gives
recognition to generations of chanters before his
time. Ibd is paid to the living and the dead, to
human beings and spirits alike; and tc the origin
or inanimate objects, I1bd functions as the
chanter's appesl for protection, guidance, and
inspiraticon at particular rerformances,
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{(vi) MAlZakds lobguwdd ird K
Mo ji konsed 1gdd re o,

¢

Mg Jjé mi kosé mo on ¢ mi korun.'
(Aldak® is the leader of all the Chief Priests of
Ies,
I call for help and permission (to perform).

Let me not stumble, either with my feet or
with my tongue.)

Herc the Aldak® is the person to whom the 1b3 is given,

]..ll
w)
g

and his namc precedes the words of the

The following examples are the two longest examples

0 &
wraece

of ibd in our tape recordings of Wjaamgsd, In the

first exanple, the 1bd occurs in the fourth to the
sixteenth utterance of the performznce, The chanter
directly asks for the protection of all the deities

believed to Lo present at the Qlda festival:
ey tt—

(vii) Mo y&'mold k¢ gdsl ke 1 yi.

“
Fba n'on gn md¢ ri kdn { mu 1ékoosé ourd.
8e ni mo yda jiva. 5

Ulkd ulé ufén ki mo md s& y4 11 tomi.

T n'on gn mp mi ybgbiyégbé 4bo adlye

K'Qrisa Urdys.
i

Py
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E n'gn ¢n mg mI yigblyéebé abo adlye
K'Qnifgn'un Qgun.

E 1'001da mi md gln 1érf &gi mgpX
1jsegead tile. 10

Ki in kird 1114 Oy$ deni.
Aanéju ¢mg s¢nd k'godtn o,

Ird ko tun bp ¢ 4 m) koodin 1¢kdokdn."

(I seek refuge with the deity that balances himself
without silipping,

I seek refuge with the deity that performs, mounting
on his twin partner comfortablycp

Right there in Asisd,

Ib3 is the appropriate greeting for the early morning.
I have come to give 1ba. 5
The terrible deity of If$n, to you I give 1bA today.
The terrible deity of Ifén, with you I seek refuge.

A well-fed hen is offered in sacrifice to the deity

of Uréye,
A well-fed hen is offered in sacrifice to On;fgn and
Qsun.,
. [ LI
My lord rides on a horse and still uses a
swagger-cane, 10

Please greet the great one of Qyd.

One who tatoos a child's face, happy festival
celebrations.

Happy celebrations individually to all divinities
here present with you.)

In the 1b4 above, the chanter gives 1bd secking refuge

from Qlya in her performance and from Orisa n1s/




Y ffisé_ﬁﬁdyé, Gnifsr (C14f4n), un: ond 21 other
EOEL NSV xiorRE \pai- A/, ygun e
deities.

In the second cxample, the chanter after starting
his cnant with what seems like an ordinary greeting,

ohe broceeds to give the 1bd propsr, not only toc Aldake J

(Algavd), the leader of the Imése Cult (fourth line);
the Abd'Légtbd (leader of the Imdsk youths) (eighth
line), but also to the dead and living priests of If4
(ninth to cleventh lines inciusive), and tc all elders
= snd superiors (thirteenth to seventeenth lines). The
ibh homage runs thus: |
(viii) In mp gra o 'mngdd'mdsd.
- Mo ki in tagbi tagbh.
* My kI in tiwe tiwe téwe téwe tdwe tdwe.
Aldeke loGeuwd]d ird k¢ e gldrd ord ilre,
Kete 1ordd ¢n kin in wa lughd ebo.
In e glord akisa, 5
=Y AbImgiémo ni In in yee ge.
16rl omodé ogéba mo jiba re 2.
Iba Ak$dd.
Iha Astad.
Ibad Arabd babd baba eric. 10
¥
Iba akomolifa-cjdl¥ mo jiva.
Mo jIba 1vlé kI mi s 1 c rode o.
Mo t1 40adbdle 1ddd aligba.
Mo wdrl bale 14dd ajuniig.
;; Ugbeé non on £ ki mi e ré&. 15

On 4$tn gbédd sgn'ri mi.™
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(Hello, Imégé youths,

I greet you not forgetting the elders among you,
I greet you including the young, the very young,

the very very young.

Aldak® 1s the leader of all the chief priests

“of Ifg.

All you chief priests now present in the
sacrificial grove,

KMay you not wear rags,

May you be blessed with many children,
0 youth leader, I give you my 1ba.

I give 1b& to 4kgas,!!

I give 1ba to Asgdé¢12

I give imd to Araba, the chief, the fathep of
all initiates

To the spirit who teaches an initiate Ifd in
his dreams, I give my 1lba,

I gave ib2 at home before I came out,
I prostrated myself before the elders,
I paid obeisance to my superiors,

They all bade me farewell,

And wished me well, )

The following five utterances are the introductory
ut terances in the performance by one of oup artists
from Ugi-RBkiti, and this chanter introduces her

performance with the 1bd thus:

(ix) "oorf aye kéte m$ mo miba ordn mi sun,

10

Iv3 ni mo md kdn 4 jé k¢ e ybo v mi e 1g o,

W& 12 sgas; aspa:

names of an entity to whom homage is usually
paid in public berformances of Yordb4 oral

poetry, In es¢ If4, asg in Yjaamdgd, homage is
paid to Ak¢dd and I§¢da before the Ardba, the

These are entities or different

acclaimed leader of all If4 priests, The naies

in our opinion may thus be applicable to God

Almighty, and comparable to the Alpha angd Omega

of the Christian faith,
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Qdrgwddtakily m$ md nibia mi sin.
Byse Bdawiyln m$ md mibaa mi sin.
Ibd akolkdtin gmpdé 1 kerdkd aldde.”

(To the ori of everyonc I give my 1ba.
I shall give 1bd that I may progress undisturbed.

The deity with a vast kingdom, to you I give
my ibA.

Bdawiyin's mother, to you I give 1iba.

I give 1bd to the conviction that no child can
gather all the sand in a family compound.)

The chanter seeks refuge with the elders present at the
festival and asks for their protection and suppert so
that she may have a successful performance.

L3

Of the thirty chanters recorded, only ten gave the
iba. Five of them used the 1bk as their opening

iitterances or part thereof, one used the 1lbi after

inveking the deity Qlia; another chanter used two

utterances of 1ba which recurred twice in his
performance. Three other chanters gave lbh only

towards the end of their performances.

From the evidence at hand, one can conclude that
the 1ba, important as it may be in other genres of
Yorubd oral poetry, is not a compulsory part of the

immer form of ujaamisd.

Y S,
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7.2.0 Arrangement of Themes:

Following such introductions; the chanter procecds
to arrange the component parts of his performance as
he chooses, This is acceptable, as long as he abides
by the rhythm of the chants., One thing is significant
however, and that is, that no matter the length of a
performance, Ujaamdsy is usually not accompanied with

SONgs.

Movement in the performance is in pairs and trios
of utterances; although there are examples of utterances
based on particular themes, which move in groups of two to
four, five or six utterances. Such groups of utterances

based on a particular theme we herc label as 'poetic unit'.

4

w;

The present writer's analysis of various examples
from the text show that these poetic units exhibit a
sequence of thought which she considers cruciel to the
inner form of the chants,

7201 Expansion of preliminary statements?3

The expansion of particular statements made during
performance, by consecutive utterances, may take the
form of & single utterance preliminary statement,

expanded by another single utterance, or by two or

13 er, Qlabimtan's discussion of Qdunjo's style in
Afglabi Qlabimtan, 'A Critical Study of Yoriba
Wrétten Poetry, 1848-1948", 1974, op. cit., pp.393-
39%. '
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mere utterances. Otherwise,prel iminary statements
ney be made in two or more uiterances and the
e¥pansion also achieved within two or mors utterances

as well,

5]

v

rom an examination of the numerous examplies

[

in the material under sindy, one can conclude that
this feature is used in the chants for three main

objectives:

(a) Semantic clarification;
(»} Cultural clarification,

and (e} Listing,

In the chants recorded, the prelininary state-

ments usually carry a lexical item, a theme, or a
cultural pronouncement, which the chanter assumes is
N0t known to all. He thevefore takes it upcon himself
tc explain, so that his audience may fully appreciate

his peorfermance, Sometimes, the explanation is directed

H
only to a secition of the audience and the chantep

nmakes this clear sl so.

7e2e1.1 For Semantic clarification: When
statements are expanded for semantic clarification,

the clarification may be a one to one corresponderice,
that is one word in the explanatory utterance exXplaining

the A fficult word in the preliminary statement; cr

the clarification mayhbe hy merphological analysis,
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Herg are examples of these two possibhilities:

(Descendants of those who celebrate their festival
with 19gb)ldgbd in their plates,

For those who may not know what that neans,

I am told that is the name for a type of fish.)

In the above excerpt, the second and third lines are
simply a vehicle Tor introducing the word 'aja' (fish)
which explains the word '13gbgldgbd’ in the first 1ine,
The chanter focuses this explanation to a section of
the audience — 'c}niy@n k¢ b4 ti mé mddi r(}‘ ((only)
those who do not know what it means). This is a one

to one correspendence between the underl ined words,

and ‘1l3gbdlighs’ fittingly describes the long, slim

Mg A=

slippery-skinned fish,

In other examples where the knotty lexical item
is net easy to explain with a one-to-one substitution,
the chanter applies another method — morphological

analysis. Here is an eXample:

"EImi ron non gn W ¢ 10atkaysdad.

J

Lp
3¢ kOOdh k¢ he iy

i le & Ffaszi
L L]

(I am one ¢f those ¥nown as Cdnitaydde .
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When gdd goes to the stream, it needs all the
water to £ill it,mother of Iwg,)

The first line needs to be expanded bhecausec the noun
‘odlikdydds' is pregnant with meaning. This time, a
one-to-one substitution is not satisfactory, therefore

the artist attempts a morphological analysis of the

word. He breaks it up into ddd + k& + yan + 0dd (ddﬁ +

does not + go + (to the) stream), for in the second

utterance he explains what may happen if it does.

The expanded utterances then leave us with a
mevaphor that compares the chanter with an odn; thaé
is the ienor of the me taphor is the chanter, its
vehlcle is an 048 (a large pot), and the ground of the
metaphor is capacity. The interpretation is that an
24l is never taken to the stream op it might 'draw all
the water' from the stream, just as the chanter never
performs unless he is sure to be given enough time to
perform. This is to ensure that he is able to
demonstrate to his audience his excellence in chantinz

and his wealth of knowledge of the chants,

In the next example, the artist begins by stressing
her pitiable condition and the various sources from which
she receives sympathy, (lines 1 - 4). The seven lines
that follow then delve into the history of her 1ife to

reveal +the cause of this sympathy which sll feel

that she deserves:
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"Egnind mi md ti gdrdghdnre,
Q m¢ kon sdye kéte.
G $ilé k1 md b jokos.

Eeninud mf md ti somo oni i."

(Strangers are sorry for me,
Everyone sympathises with me,
- Even the ground on which I lie.

A1l are sympathetic,)

These utterances above are the preliminary statements
which need expansion. Why does she deserve so much
pity Y That question is answered in the lines that
follow. The next few lines explain how she lost her
mother then her father, both during the rainy season,

only to bz mocked by neighbours scon after:

"Ige loeyed mi ka4 1é&jidun.

Abed mi ki niladrd 339 md ni yo.

Ige m¢ kon myrdn mé mi séjidun Sun ilaard
8jd meji.

I jé 1éjilejl ni1 mo rin. 4yé.

As®yind asdyinbd o,

E leeyed mf ki 1lérun ogd kefd,

Qmg ardyé tt 1 3y mi 1.%

{You sce, my mother died during the rainy season,
My father died during the late rains,
I don't know why the rains have picked on me,

Perhaps all my life is tied with the rains.
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4)

After all said and done,
Six months after my mother's death,

Neighbours began to mock me.)

In this example therefore, what needs explaining is

=

tied to the main theme of the utterances in the first

four lines.

7.2.1.2 For Cultural Clarification: This occurs

¥ where the preliminary utterance or utterances neced be
expanded to explain some cultural phencmenon or
practice, So, in order to fully appreciate the import
of the preliminary utterance, tho investigator must

know the culture of the people concerned.

¥)

In fijaam®se, utterances of cultural importance
to particular clans do occur in the orikl of wvarious
clans. The chaﬁter makes allusicns to clan divinities

and clan festivals, but does not stop at mere allusions,

3
¥

42

rather he uses two or more succeeding utterances to
eXplain such allusions. In the following example from

the chants, a clan is referred to as:

. "Qmo agbagbad §oé ghbéré tylndl dsdkia,"

Agbagba T with
widespread leaves behind the Osdkia >Jshrine.)

(Descendant of those who own the '

\ e aoe o - * -
1%)The agbsgbd is a wild-growing tree with wide lecaves,
There used to be one behind the palace in Ild8gbd.,

190\ r . . . . s S © s
) sokid is a clan divinity of the Ebi Oké Qwd, in
flégbdiEkiti.
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Having referred to this important tree which used to
grow behind the palace, and specifically behind the
shrine, the chanter continues with a description of
the use of the leaves, leaves which to the people, are

of no particular utility,

"§n mt suri,
n-$n mi gdkirad me ni yo.

Ugbi ké dijd odtn ¢n mi kun'rgn esi."

(It is not used for wrapping maize grucl.
It is not used for wrapping bean-cakes ¢ither,

During festivals, it is used for wrapping horse-
meat after the carcass of a horse has
been dissected.)

-

The explanation in the last three utterances refers
to the religious festival of the clan, during which
the horse-meat is shared. This specisl use of an

otherwise useless item is emphasised by the precedin

negative utterances.

Reference to participants’ preparations for the

Qlda festival also. gives rise to the expansicn of

statements in the chants. In the next example, the
first utterance refers to a customary observance by

QlGa devotees while the next two constitute eXpansions:

"0oni lord qk¢d mi mf if rloko 1ulé Brivs.
gn 1 1 wik'én on m§ y'oko 1ltghd ord.
En'on¢n i pé I jI b'drisa persd,”
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(Today is my lord's festival day, I do not go
to the farm, for I belong to Bribd family.

No one is banned from the farm during the festival,
But one must wake up early to confer with the
deity.)
These last two utterances clear the doubt that would
have arisen in the mind of thé listener, as to whether
or not it 1is a taboo for anyone to go to the farm
during Qlda festival. Therefore an important féligio—
cultural‘boint is made here in the expansion — that
the festive season is not a period for passing time away
in laziness, Our informant explains,K that those who
decide to go to the farm are exﬁected tc go early and

\
return in good time to continue with the festival.

It is the custom of thefEkiti to give due respect
to the Qba both inside and outside the palace, and
the village. The extent of tﬁe respect given to an Qba
extends to the farm and farmland, - Therefore nc one
is expected to have his farm directly next to the
Qva's. In the following excerpt from the transcribed
material, the chanter lamentis her inability to cultivate
the portion of land that pleases her most, particularly

since she is also of royal birth:

"Uurd ke ril kdn jé ml £ jiydn 2n4 lkadslin ni di.

Un-dn j¢ mi y4 kobl r& ml ji oko ra me ¢ wi bal.

Aéribéldjé 1 sadghe ni m) kal k@n j¢ mi y4 kool
' r&e mi j3 oke ra. |
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Un kukd lorire fjh budgbl mi ti A;
Qwad bl mi, madbaddfin tdn ys44 y& mi.

Kaa rdka ibi § a ya mf sf ¢¥ '

(I'11 tell you why I don't farm on the portion
I 1ike best in our farm,

It is not customary to have a farm next to the

Qba's, so I cannct farm on the portion I like
best.

Afterall, I cannct be better placed in life
than I am,

I was born of an Owd, and I am a reincarnation of
an 0ddrin.

So, what can you do abcut me 7)

The utterance in line two is expanded by that in line 3,
and the argument in lines 4 & 5 only help to cmphasise

that the custom is kept without exception.

7.2.1.3 For Listing: Preliminary utterances in
bUjaamgsd are also expanded for the purpose of listing,
The chenter héving made a point about the number of an
item, may proceed to list those who may share of it,
and may also do a mathematical calculation of the

sharing. For example a chanter says:

"AkGlkGtin ugin Ejdlu sdgbd mefh;
Koomp Urd e y2ji,
Koomg Uwe ¢ ydta,

Ugbl k¢ k$ld kon séri dsin la & md sdla
¢ita 1dié mi in."
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(The fruit from the ageing akee-apple tree
. - 1 A \ . .
in 8j¢ld's " farm has six slices,

Let Urgs have two,

17

Let Iwss

take three,

he last slice on the apple then gocs to
w218 .
the ojua® in my home. )

]

in the next cxample, the item which is explained

ig the verb ¢ 1a the relative clauge, The next three

vitcrancos oxplain where the cranges refaerred te, arc

found:
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(Here am I, descendant of thosc whose gsgn drop
‘ on rocks,

One drops in front of ine sp0 T of_sacrificeu

Another one drops behind it.

One other is likely o drop right on top of the

gpot o sacrifice, tomcrrow.)

16

See Chapter 5, footnote 12.

17 : Mo .
Por explanation of Yre end Iwg, see Chapter 5,
Tootrotes 13 & 14,

The person whose duty it is to sharec things out
aong devo tees,
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Althcugh llutIHT is done here to give more information,

the artist does not give the total Tigure of the gsdn

ricked ot the ares of sacrifice. The listener is
left to do that caleculation himself, Neveriheless,

the implication is clear — the tree is in the
vicinity of the spot of sacrifice; and nc matter frem
which branch an gggg drops, it is close to the spot of
sacrifice; so only the initiated may mocve near to

pick and eai,

Therefore one can conclude that the two major
functions of this charactoristic foature — expansion

0¥ preliminary statemsnts — are Clarification and

There are no Tixed roints in time or particular
utterances on which a Chanter must end his performance,
90, closing utterances vary enormously. Below are =

few examples:

"ord me 2 1irtc e e e Go "

(The deity is departing 1)

19

"Bgd kookd."

e

19

— . e g ~ Ao

A
AT uxpressicn uscd for padding;ﬁﬂhthe tunc,



265

(The festival ends today, not tomorrow.

Thank you indeed. )

Mo 1o 1 milé ® long Bylghbd.®

o

(I am off to my home in Byigbd.)

"Beatmare lokd mp md koré kon jé mi bS on jé
kdrivobo o,

(May the Almighty God guard me againsti joining
those who dance to music that has lost its beaib,

So, a combination of short utterances, a suwplication,
a ciosing announcement or a sﬁraightforward praise or
invocation of 2&22 may occur at the end of any chantef*s
performance. The artist is free o open and close his

chants as he chooses.

7.4,0 The genersl structure of two representati e
20

Chants:

Though handed down orally from gensration to
generation by chanters, and although it follows a
rhythmic pattern set in the mind of the chanter,
every genre of Yorlbd oral poetry fails to produce a:
performance which can be gaid toc be the same as

an original chant or song or recitation. No one
performance can be said to be ‘the ,... poen', Fach

performance in any genre is a poem sung or chanted to

*YFor the full texts of the chants, see Appendix 4,
Nos, 3 ana /.
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£it into the in-built rhythm of the particular genre.
Thercefore what is here discussed, is the struciure of
each representative poon showing how each of the

component parts of Ljaamdsd posus mey recur through a

I AT TR S

periormance.,

. ual 2 . .

in Ekémgde’s 1 performancc, the structure is such
that the components of the content ccho and re-ccho
through the long poem, In chart form, the components

may be well set out thus:

Growp Description

(a) ibt/opening utterance,

(v) Invocation/Fraises of Qlida.
{e) Referenccs to cther deities.
(a) Cian praiscs.

{e) Individuals' praises,

() Surplication to OQlda

(g) Moral Exhortations cte.

An analysis of Ekémgdé's performance yields the

following structure:

21 See Appendix A, No.l,
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'
atierancos - Themes  Lavels
Lines 1 - 26 iba (a)
Lines 27 = 29 Clan praise : (a)
Lines 30 - 32 1va (a)
Lines 33 & 34 Referénce to occasion o
of performance (g)
Lines 35 - 60 Moral exhortation } ’
plus explanation (g)
Lines 61 - 67 | Praises of Qlda. (b)
Lines 68 -~ 75 Clan Praises (a)
Linecs 76 & 77 1b2 (a)
Lines 78 - 82 Individuals' praise (e)
Lines 83 ~ 88 | . Praises of Qlda ... | -(b)

Lines 89 -~ 91 Supplication to Qlda Y (f)

Lines 92 & 93. : . 1ba . . to-(a)
Lines 94 ~ 100 Aydj6/Supplication 1 (£)
Lines 101 - 107 Individuals' praise | (e)
Lines 108 - 112 Didactic saying ; (g)2
. . |
Lines 113 - 117 Reference to occasion,
of chanting and to an D
earlier statement, (g)
Lines 118 = 124 Greeting and supplica< :
tion (f)
Liries 125 = 131 Clan Praisea ; (d)
Lines 132 = 133 1bh ] (@)

Lines 134

136 General comment (8)2

The graph on the next page is an attempt to show more

clearly the mevement forwards and backwards from one

theme to the other in a performance of Ujaamése.
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The analysis above aleo shows that this chantep

Biémg dé) utters words of ibd on five separate occasicns

Pl

i during his perfermance, and oven towards the end of it,
p

= rmm ey

Theme (b)s praisezs of Qlua' occurs only itwice and in
thirteen utiterances only. There is ne reference to
ainy other deity. The chanter praises one clan or the
other (@) tharice, praises himself twice (c). Supplica-
; tions 2lso occur thrice. In addition to the main
themes of Ujaamggd, the chanter twice made comments on
the purpose of the meeting at which he chanted., He
ends his performance with some food for thought

(religion-bound yet pelitical) in the statement,

"Ijopa nl 1f vl 1 prfblikardtdnl $0do Atogun.
Iiégbd 11 ri I rl béesdlkota ikete ra porogodo.

Ird ko &b seyin k'én on o j'éld 414 166ddtd."

(One can say that Ijopa is the captain of all ths towns
' who worship Atoghn,
And 11¢gbd is the headguarbers for all.
The other towns can stand as individual worship centres. )

F 2
Our finding from a scrutiny of Madam Nodold's 2

performance is that it features the following componcntsa:

2
2 See Appendix A, No. 3,
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Gtterancos. Thenes lasers
Line 1 Invocation of Qlda (v)"!
Line 2 Supplication to Qlua (€)
Line 3 Invecation of Qiﬁa (ﬁ)1
Lines 4 -~ 46 . 1ba (a)
Lines 17 - 31 Clan praises (a)
Lines 32 -~ 37 Individuals' praise (e)
Lines 38 - L3 Clan praise (d)
Lines Ui - 45 | Moral exhortation ()’
Lines 46 - 47 Clan praise (a)
Line 48 Reference to Osonyln (c)
Lines L9 - 56 Clan praise (a)
Lines 57 - 60 Individuals' praise (e)
Line 61 Gfeeting, Invocation of l2

Qlda, (b)
Lines 62 - 63: 1ba (a)
Lines 6l - 66 Praises of Qlda (b)
Lines 67 - 72 General remarks (g)2
Lines 73 - 82 Praises of Qlua (b)2
Line 83 1ok (a)
Lines 84 - 85 Supplication to Qlia (£)
Line 86 Didactic saying (g)°
Lines Sf'— 97 Individuals' praise (e)
Lines 98 - 99 1ba (a)
Lines 100 - 102 Praises of Qlda (b_)2
Line 103 iba (a)
Lines 104 -« 131 | Clan praise (a)
Line 132

Swpplication (to Bdimars)




271

The above analysis shows that the chanter
invokes or praises Qlua six times and gives 1ba four
times, On the whole, for clan praises, this chanter
uses about three times as many utterances as she
uses for Qlida's praises and/or invocation. References
to the chanter herself as wéll as other general

remarks are also featured in the perf‘ormance.2'-5

Our conclusion from the foregoing, is that
although ﬁjaamégg is used only at the religious
festivals of Qlda, its social tone overshadows the
religious. The chanter, still conscious of the
religious purpose of her chants returns to glgg once
in a while only after praising the clans of her close

relaticns as the performance proceeds.

The other in which the themes cccur in the
Ujaamésd chanters' performance is not regular.
Therefore we are in a position to discuss the structure
of each performance of hjaamés® and not a general

structure for the genre,

23 (4 graph of the structure is shown on page 272).
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GIAPTER O

8.0 THE QUTER FORM OF THE CHANTS

Outer form has been discussed by several
scholars, notably Babalgld, Berry, Coleridge, Crane
and Shaw.1 The consensus is that the outer form of a piece
of verbal art sheuld be regarded as those aspects of‘it

which affect the senses - what we see.

5

hear, visualise,

.o

touch, smell or taste - actually or imaginatively.

In discussing the cuter form of Ujaam@se therefore,

T b —————-ye.

ok

oy

0]
ted

resent writer examines the utterances which in
the written form of the chants are represented as
lincg, the basis for lineation as well as the
rhythinic features and the stylistic features which

are characteristic cf the chants,

Ujaam®s¢ uses what one might describe as

‘traditional form'. The chanter begins his performance

by taking o deep breath. As he Progresses, he makes

L See 5, A. Babalold, The Content and Form of Yordba

Ljdrs, (0.U.P, “1966Y, p. BiLr. JacK"Berryg Spoxen
Art in West est ffricy, (Lonﬁon, 1900) p.h, ¥

#or the
views of Coleridge and Crene, gee ¥, H. Abrams,

# CGlossary of Literary Torms, (*olt; Rinehart and
Winston, 19410, p.105 " DF a1l theos scholars, only
b(lCPlﬂGP attempts 2 distinction between mechanic
forn, and orgesnic form, the latter of which
corresponds to cuter form. The othors discuss
generally or discuss the feature of outern form,

but avold a definition,
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several pauses, some short, some long, until he makes
a Tinal pause which marks the end of one performance,
A single performance so demarcated is what may

reasonably be treated as an 4jaamdgé poem,

8.1 Lineation:

Like other artists of Yorhb& oral peetry, the
Ujaam@gd artist is not conscious of what the analyst

delimite as a line of a poem. He ends each utterance

at a particular point which coincides with his in-built

notion of the end of a rhythm-unit for the particular
chant, By rhythm-unit here we mean the whole stretch

of utterances coming forth from the mouth of a chanter,

from the moment he draws his first breath till he takes

a deliberate pause,2 Since the chanter's notion of &
rhythm-uni t is in-built, he is capable, at the end of.
one performance of Ujaangs®, of rendering a different
type of oral poetry of the area, differing in mcde of

vocalization as well as in rhythm,

In delimiting the lines of Ujaamgse, the present

writer has used the following criteria:

]
(a) ©breath pausc;

(b) semantic completeness or balancement of

sense, and

2
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(c) parallel structures.

The present writer considers the breath pause an
important criterion for the lineation of Yoriba oral
poetry texts, although the use of this criterion has
been criticised in certain quarters. A Yorub4 scholar

3

and literary critic, Qlatunji” criticises Babalglé4 for
using the breath pause to delimit a line of 1jala.

On the grounds of inadequacy, the critic's argument is
that there are occasions when the pause occurs after

a very loné utterance such that the utterance seems
too long for a line of poetry, or in the middle of an
utterance, such that each part of the long utterance
may be meaningless. While the present writer agrees
with Qlatunji that some pauscs may come aftqr long
utterances, and that the artist may be forced to take
a breath after a meaningless utterance, the analyst

is expected to take for pauses those which the
artist intentionally takes at particular points in

the performance, * These points tend to recur as he
progresses, and to a researcher who is a mother~tongue
speaker of the language of the text, these points are
casily identifiable, for they coincide with segments
which are semantically ccmplete, or those which reserve

L

fractions of their meanings to successive segments.

5 Qlaitan O, Qlatunji, "Characteristic Features of

Yoribd Oral Poctry™, Ph.D. Thesis, University of
Ibadan, 1970, pp.12-19.

“ of. S. A. Babalold, 1966, op. cit., p.35.
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This presupposes that meaning is another useful
criterion for lineation. The present writer therefore
supports the iriclusion of semantic completeness
(Babalgla's balancement of sense) and parallelism as .
useful factors for lineation, both used in cenjunction

with the breath-pause,

Lineation in Ujaamgsd comeés easily because of

the mode of performance, for the chanter begins and
ends his 'lines' with prominent syllables. Particular
artists even consciously emphasise such introductory
and final syllables. These last syllables often
coincide with meaningful segments which are sometimes-

sentences in the language. Here is an example:

"In in md b& mi e kI 14y¢ o c.

Qme umele agded-mo-yd. |

Qmo umelé ké pére emu jinni.

In in md) bd ml e ki L4y& o,

Qmp umglé kd régurd, | 5
K& I ri b§logni stn sfld i jé 1éng Iwe.

omé uurimglé amdd-kiwiklwi 1'Cbdjédn.

Qlda mi md¢ gin léri ési i gdjée,

Ocjt md 1¢nd Iwe.

Ooju laadiye adba k¢ rd I jdde o. 10
Urgjd kidku rdju ktku laaklkd my se ko mgju.
I jaré 3 o md yara k§ o k'¢md re je.

O¢didn pé€ 1ldde o.
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Qdoodin logja Bghed,

Abslgh6 odoodtn lpgih updnnd hbs E6mG yadn 16nd
Iwe, ¥ 15

n

(Kindly salute_&égf on my behalf,
The deity very delicately peised.,
e deity who patiently collects his palm-wine.
Kindly salute Lgyeg,
The deity whoe while he stands upright, 5
Looks like one in a reclining position in.gEE;
The deity who has a tantalizing complexion

in Qbajgdu.
My lord mounts on a horse and roses,

The day has dawned in Iwg

[0 T S

The hen hatching its egEs Just manages to
come out, 10
ihe cock has barely crowed at dawn,

Do hurry up and bring your young ones out
to play.
1t is festival time.

The Egbe market is open ammually.

The market in front of Eémyadn's father's

house is also open annually.) 15

In the above example, the chanter has some utterances
which are semantically complete in the dialect and can

therefore stand as indi vidual lines or rhythm-units

5 Liyves iiteraily, 'owner of the earth’

. the one who
reigns and rules, His Majesty
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(lines 3 and 7), each being a nominalization. She also

-~
29

has rhythm-units made up of two or more rhythm—segmentsyU
such that the meaning of the first segment becomes
complete in the succeeding utterancs(s) {lines 1 and 2;
4 - 65 12 & 13; 14 and 15). One can therefore conclude
that In this chanter's performance, a rhythm-unit may
coincide with two or more segments. In lines 1 and 2,
the utterance in line 2 is an expansion of Ldye in

line 1; as in lines 4 - 6, lines 5 and 6 expand Layé

in line 4., In lincs 12 and 13 however, the utierance
in line 13 adduces a reason for the request made in
line 12, while the next two utterances follow as a

logical conclusion from the two preceding ones.

In the next example, however, the artist chants
individual utterances each ending with a deliberate
pause., In most cases, the low tone which ends each
utterance is emphasised, while each utterance makes

& complete sense in the chanter's langaage:

"06ri ayé kéte md mo miba mi stm.,

Ivd ni m§ m) kGn 4 jé k¢ e ¥8O y& mi a 19 o o o.
Qor¢wédtakild m¢ md mibi mi sun.

Byée Bdawiyin m¢ md miba mi stn.

Ibd Akoikétin omedé k1 kérdkld aldde, 5

J1j1 lo o md jiI ire nl gmo umple kS rin korokoro
segun-un.

6

a rhythm~segment ig a component of a rhythm-unit having
only a partial meaning. It reguires another segment
to give it full meaning,
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Axdkdniko ¢d¢ Qrisd omo-arfnylnrunyin fepo-yorun &,"
(I offer iba to everybody's ori.’

I shall offer 1ba so that I may move on
guickly ( with my chanting).

To Q3rgwatakily,® I offer 1ba.
9

To Bdawlyln's mother,” I offer 1ba.

To the reality that a child cannot gather

all the sand in a family-compound, I offer lba. 5

mir

You've risen hale and hearty this morning,
deity reputed for striding briskly to victory.

10
The strong one co-eval with God =~ who eats
palm-nuts and cleans his mouth with palm-oil. )

This chanter gives her performance by vocalizing one
meaningful utterance at a time before she pauses. The
utterances in lines 1 - 5 are examples of semantically
parallel expressions of 1bd, while lines 1, 3 and 4 are
structurally parallel, Parallel lines in Ujaamgsé may
occur consecutively or alternately; they may even

occur at irregular intervals within a performance, as

in the following example:

O

7 r{ - see Chapter 1, footnote 4.

8 g§rqwatakilé is another orikl of Qlua, used in
réference to the enormity of his Kingdom,

2 Bdawiyin's mother was a female leader at the festival.

10 Origa‘is used also for God in this area.
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M"Ira 1113 ulé & n'Iwd o 16 ire o o o.

Qmo umglé kS gdjejejzejl f rin.

Uwo ni ml me { kf qmg umgly k¢ s&1d arljikQn.

Owo 11 319 1'6j61é ra mé md fon'wd all pe mi
Tédghn Mojoooo.

Owg ni mi me { ki omg agord b'oogun 160ke Arde, 5
Qokd goroo I Jdn'pd.
Kd o ttn goroo 1 ¢n'gigun oko.

Agord 1¢n'ye uld ra m¢ydn mejl pilele age 1¢ng Iwd."

(The great one of lwd, you are elegantly poised.
The deity who walks with his twin partner.

I salute you, deity to whom ik9n11 is tabooed
for food.

Whistling is tabooed12 in my home, do not
whistle to me at night 'Toghn M3ja.
Greetings to you, one who celebrates his
festival like a battle in Ok Are.t3 5

The viper extends his festival to the oil-palms.

He celebrates even among the weeds of the farm.

The female celebrants in our home show off their
breasts on the edge of their wrappers in Iwg.)

Here, lines 3 and 5 are alternate, structurally parallel
utterances, while lines € and 7 are both consecutive and

structurally parallel.

11, 12, 13 - See Appendix A, No.2, footnotes 2, 3, & 4.
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Taken together therefore, the breath pausé,
semantic completeness (valancement of sense) and
parallel structures facilitate the lineation of

Yjaamdst.

8.2.0 The Stylistic Features
of the Chants:

L]

Freeman divides into three parts all recent works

in stylistics. The three parts arc:

(a) ‘'style as deviation';
(b) ‘'style as recurrence or convergence of
textual pattern',
and (c) ‘'style as a particular exploitation of

4

a grammar of possibilities.

For the analysis of a literary text to be properly
understood, a thorough knowledge of its medium of
expression, the 1anéuage and its use in the work of
art is indispensable. This is so because 'much of the
basic vocabulary of literary criticism .... cannot be

explained without recourse to linguistic notions.15

1L"Donald C. Freceman, (1970) Linguistics and Literary
Style, (Holt, Rinchart & Wlnston), Delte
cf,” Bernard Bloch, "Llngulstic 3tructures and
Linguis tic Analy51s ;, in Georgctown lIniversity,
Monograph Series IV, 1953, p.L42.

> Geoffrey N. Leech, A L nguistic Guide to Enalish
Poetry, (Longman 1969 5 D, 2o
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E In discussing the stylistic features of hjaamdsd,
the present writer combines the 'deviation' and 'the
recurrent patterns’ with a discussion of the realities

of the poetry. The effect that Uijaam@s® has on the

A

r listener is due to the combination of its sound and its
X X . . 1

meaning. UJaamé§¢ is a type of religious poetry,

thercfore, other factors such as the effect of

devotees' belief on the poetry, and the mood of

the listeners, as well as their notions of the

r‘ universe are also brought into the discussion.

8.2.1 REYTHM

Rhythm is one of the basic factors that lead
' to the enjoyment of poetry. It is the effect produced
by the recurrence of a certain pattern in a poem., The
effect is achieved by a controlled selection and

arrangement of words.

iy

A number of Yordbd scholars notably.Babalglé,
Igb14, Oydlaran, Qlatinj{ and Q14biMtén have studicd

and presented their findings on the rhythm of Yoribs

Y6 Rutn Finnegan, Qral Poetry in Africa, (0.U.P.,

1970), pp.167-8.




-

‘q)

r

283

poetry.17 Babalgla cmphasise§ the feature of
parallelism among nhythm-segmehts,.and a feature of
balancement, prominent in the arrangement of the
rhythm-units within a line. O 1sd1& proposes that in
describing the rhythm of Yoruba oral poetry, both
the features used by all artists, namely, breat@
bauses, tonegs, ornamental seguences of vowel
syllables; and .those features depcndent on the
individual style of each artist, that is, prominent
syllables, duration of pauses end the length of an
ornamental sequence of vowel syllables should be
considered.19

Q1l4bimtdn rightly observes that there is no
disagreement ameng scholars as to the existence of
prominence, but that the point of disagreement is in
the determination of the position of prominence in a

Yorubd poetic line.

17 S.. A, BabalqQld, (1966, op. Eli;)i PP. 345-360; Akin
Isola, 'The Rhythm of SEngs-Fipeé', Yortbs Oral
Tradition, ed., Wande &bimbola, (I.U.P. 1975),
pp. 7 /7-805; Qlasope C. Oyelaran, 'On Rhythm in
Yordbd Poetry', also in Yordbg Oral Tradition,
pPE.701-705; Qlatunde 0., Olatunji, . Rhythm and

Metre in Yoribd Oral Poeclry', YORUBA, W, wWamaVel./ Nal, (973,

pp.75-85; and Afglabi Qlabimtan, 'Rhythm in
Yorub& Poetry: The Example of Orin Artngbe', R.A.L.,
Vol.8, No.2, Fall 1977, pp.201-218.

18 S. A. BabalqQlé, 1966, gp. cit., p.360,

"9 Akin Iggla, 1975, op. cit., p.782..
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Is)14 and Oyidran however & not emphasise
stress or prominence in their discussion of rhythm
factors, In fact, OytlAran emphasises that the
central factor is syntaétic parallelism and it is the
use of this factor that conditions the use of other
Poetic devices; prominence he considers as gsubjactive

in the determination of Yordbi poetic rhythm,

The present writer's experience through careful
study of Bjaamdsé has shown her that Gjaamds® like some
other genres of Yorubd oral poetry - ljdld, Rdri,

Sangd-PIp® - has a free rhythm because of the irregular

length of its lines.zo This freedom is however not
Merely limited to the number of syllables in a line,
but also extends to the use of tones at segment-énds.
The mid and the low tones contrast to produce the
rhythm of the poéﬁ, Whaf is most importanf however
is the recurrence of a particular pattern at more or

less regular intervals in the chants. .

Comparatively, the rhythm of an tjaam@gs® chanter's

performance is only basically similar to the rhythm
of other chanters' performances, but features a super-
imppsed variation in rhythm, So, in the discussion
of the rhythm of Eiiiﬂggg’ the present writer, as
Isola suggests, takes into consideration, both the

general and the individual stylistic features

20 cf., S, A, Babalold, 1966, op. cit., D.344; and

0. 0. Q1latunji, 1970, op. cit., p.78.
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contributing to rhythm, while at the same time, like
Qlablmtan, she plays down on the features of individual

performance.

The following factors are important regarding

the rhythm of hjaamdsé:

(i) Balancement of sense,
(ii) ©Parallel structures.

(iii) Nominal extension;

and (iv) ZLow and mid~tone alternation at segment ends.

These features are exemplified below as they occur in,

the text,

8.2.1.1 Balancement of sense is an important feature

of the rhythm of Eliiﬁgig' Performances recorded by us
exhibit this feature. Balancement may take place
within an utterance; or in two consecutive utterances
such that the second utterance balances the idea
expressed in the first, In this work the writer takes
for a rhythm-unit those two utterances which thus
balance each other, each of_them therefore being a
rhythm-segmnent. An utterance which is self-explanatory
and requires no complement, gnd is said between the
taking in of breath and a deliberate pause therefore
colncides with a rhythm-unit.21 Here are a2 few examples

of sense balancement from our text.

21 cf. S. A, Babalold, gp. cit., p.346 and Afglabi

Qlabimtan, 1977, op. cit., pp.204-205.
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(i) ny22 Ooo, k6 lart ki my bda se ké kb ded,

Kin in dédrijl mi o.

K¢ si pdkin 11 ghdrd 1114 1léko 1L 1'Iwd,

E ¢ darijl'kémgds.

Oylin-un-nd & ¢ sdrdn-9n,

2

3

L

5

6 K¢n on r'ékln gbe dg,
7 Sen'on ¢ d4arijl mi.

8 lIsinkonrin ¢ ¢ mugdr,

9 K¢n on yd jajo r§ 1{j¢ keta,
0

1 Iun k'dn ¢én je bini ¢ gbedd unni,"

—

(#hatever my shortcomings may be,

2 Do forgive me,

3 If a creeping plant grows wild on the farm af
4 It will forgive Rkémgaé.

5 A foetus which commits an offence,

6 Camnot be punished by tying it with a rope.

7 They have to forgive me.

8 If weavils drink palm~wine (ffom a gourd),

9 People don't meet on the third day to subject

the weavils to trial.

10 One's inheritance does not become one's
stumbling block. )

In the above excerpt, the second, fourth, sixth and

‘ -
ninth lines balance the sense in the lines immediately
preceding them. In the tenth utterance, one can also

perceive a balancement of sense if one allows a pause

Iwg,

22 In this section, excerpts will be numbered in Roman

figures, and arabic figures will be used to number
each utterance demarcated as a line. This is to
facilitate reference, The full stop alsc marks the
end of rhythm-units.
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Po
) ~ & rhythm-segment whose sense is balanced by the rest of the
line,
In the next example alsc, the feature of sense balance-
ment is exhibited in consecutive utterances:
S
(ii) r1 "Ooniydn ko dede gilri,
J2 K¢ b4 timé r'osy,
t} Ke e milé 1é6nii.
g Pgni gbird gbé suta Edl,
5 Q dérémirin o.
j6 Oni ghburh gbé sita Edl,
? L7 0 dingddn 1tgbéde. .
< .
9 Coni m§ nijo edin drigh¢se 1 16 o.
10 - - = - - - - - - -
141- Qeni bd sun'run 16ni o,
s 12 Aj¢ ni md 1 i > ugbln Ard."
1 (fhoever rushes out tc see,
2 And no longer sees the moon,
3 Should return home today.
L Whoever leaves his horsetail behind near the
EEE rock,
oy 5 Can only pick it next festival,
6 Wnoever leaves his horsetail behind near the.
Edl rock,
7 "Will pick it next year at the grove temple.
8 . m e = e o e e e ol e e o -2
9 Today is the day when none may cross legs
‘ (in love making).
3 10 i i
' 11 Anyone who makes love today
ﬁ 12 Will surely give birth to a witch, you

inhabitant of heaven !

In this excerpt, sense balancement occurs where line 3

5;5IiIi-::r_~q~‘-"*“'--uﬁ_migﬁﬂh.

after 'bini', such that the stretch 'Iun kdn ¢n je bini' ig
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o balances lines 1 and 2, 5 balances L; 7 balances € and

v - 12 balances 11 respectively., In addition to being
examples of the feature of sense balancement, the
rhythm-segments in 4, 5, 6 and 7 abtove exhibit yet

another factor of the rhythm of Ujeardsd - parallel

TR T T

¥,

structures.

in Vjaemese and constitute a major factor to its

raythim. In excerpt (ii) above, the fourth, fifth,

¥

sixth and seventh segments exhibit parallelisnm
alternately. The rhythm segment in line four is

parallel to that in linc six while that in five is

]

8.2.1.2 Pagallel structurces recur even if irregularly

' s L3 -— 4 3
varallel te the segmont in line 7. Prralloiism in those

a segments is both syntactic and semantic.

N

Sense parallelism cccurs both in consccutive as

well as alternate utterancL,u of Njeamds®, and parallelism

—_—ta e B

may be either full or partial, In ths following

R2

excerpt, the first rhytho-unit is fully parallel sense-

wise to the third, but only partizlly parallel to thc

l.’)
} I.l

S&Con:

-

é.o

o
GQ.-
[

h
»Oer
3
°

(111} 1 "Ya nt mgsd { 1t k 'én on
-, .
by S -y

2 lani mp k¢n I lu ghagongbdegdngbdgon
1'dgbd aje o. '

-

3 Ya nf mgs¢ { 1% k'6n on daghé Odio. "

(We are the ones who beat drums with our feet
p:) in the deity's grove
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We beat mixed sounds in the witches' grove,
We beat the drums with our feet in the grove of
'His Majesty',)
Next for consideration is another excerpt where there
is parallelism between consecutive lines, 1In this
eXample, the recurrence of this feature within a

chanter's performance is also shown.

(iv) 1. "Q¢r¢wadtakile mé md miba mi sin.

2. Eyée Baawiyin m§ m) miba mi sbn.
3. Ibd akolk6tin omodé 1 kerikd alide.
b

T e e s m wm e e me i AR mm e e am =

- T mm e e e e we ad em oem mm e e A e

- 0 o0 s ¢ rdra "'mld Arinlély o.

5

6

7. O-0 $é€ @ réra 'ml® ké md1d1d poln.
By = = = o o o o e e m e L
U
Oe = = = = o o o o o o e e e
12, Qmg elékd imd k& § ro will.

13. Qug eléku imd k& { rdé bl 11tvon b.%

(1. To Q¢réwatakile I give 1ba.
2. To Bdawiyin's mother, I give 1DbA.

3. To the conviction that a child cannot
gather all the sand in a family compound,
I give 1ba.
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You are welcome, Arinléld's deity.

You are welcome, the deity with a stammerer's
style of speech,

- e e e R m i e M SR em  ww me A HA me e oam Wt oam

- E o Em mm S B mn Mm wm e em e e e e e e me e e

e e Em am mm e me MR B ap e e o e o M omm wm e e

Owner of the pile of palm-branches that drop
with a noisy sound,

Owner of the pile of palm-branches that sound

like the report of a gun.)

In the above example, syntactic parallelism is exhibited

between consecutive rhythm-units 1 and 2; 6 and 7; and

12 and 13.

The period between each set of parallel

utterances and therefore recurrence of the feature in

the performances, is irregular,

Apart from stfuctures which are parallel in

alternste

and consecutive rhythm-units in the chants,

there exist clichés which individual artists use

intermittently during their performances. Such

clichés which include '@dron re jo mi 16ju o' (I am

impressed

by your deeds); 'Ira 1ila ulé.1'Iwe o ji ire o!

(The great one of Iwd, you are elegantly poised); and

'21ayé ni

mo £é¢ g o o' (I need some explanation)

occur two,

three or more times within the performance -

of such chanters. Various utterances of orikl of the

deity, Olda, alsc recur in the rerformance of chanters;

cccurring

in the structure 'Qmo umgld ....' and

therefore partially or fully parallel to one¢ another,



%)

*

<f

A

29

8.2.1.3 Nominal Extension

rhythm of ﬁgaarg§§ recurs Irequénily dn the shanu, As

perfornance progresses, sense balancament combines Wlth
syntactic parallelism and nominal extension to create

-

rhytam. In such uiteranc

G.

¢s; & nominal used in a
preesding rhythm-unit is followed by its explanation

or description in the foliowing rhythm—unit, Here is

(v) 1. "Ugoja 2b& 1'Tmgsd Qun boni kiumgld

oun mg lo igrun

n
L]

oD
=
ot
e

& yaka ergn,

3. K& a yutdld bp've,

L. K& 4 yon'bi 18kdlekd gra eron 4'16.
5

- Ugojud imdkinnl bgni ki umgld e 10'séju

n¢ta ni,"”
(1. The male-initiate would wish that the deity’
Testival be extended o Tivs days.
2. Since he gets = share of animals' fore~limbs,
3. & share of animals’ hind-limbs,

4. And takes home a share of the choicest parts
of meat,

5. The lay-msn would rainer have the festival
for three minutes only, )

The nominal '3b4 1'Imgsé' in the first rhythm—unit is

further described with the utterances in the next
rhythm unit, segments 2, 3, and 4. It is worthy of
noete that the nominal 'EEEEEEE‘ in the following
riythm-unit which is parallel to tha first rhythm-unit

is not so exXtounded,
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In the next example, thz nominal extended is

‘awéré'; the qualifying expressions that extend it

are found in the next rhythm-unit.

(vi}) 1., "Qko mi ml m® 1 kf omo aldweré Awegbokin
- - » Q [ ] L
(gbe).

2. Awgre k'0n ¢n wérl wéra tdn,

3. On m) gbddigbéra okxdn ghé si.

(1. I salute my husband, descendant of those who

own the Awgre stream at the bank of which
one leaves beads behind,

2. At the Awgrg, when one has bathed the whole body,

3. One leaves behind heavy adorning beads. )

8.2,1.4 Tonal contrast at segment-ends also combine?
with the above features to ¢reate the rhythm of
ujaamgsé. Evidence from this study has shown the
present writer that in spite of individual variations
from the five sub-dialect areas under study, the low
and the mid tone recur mo}e frequently at segmentmends
than the high tone. There could however be a succession
of loew or a succession of mid tones at two,-three or
more and up tc, but not more than five consecutive
rhythm-units. IHere are two examples from the
representative chants as collected from artists in

Igbdle and Osi respectively,
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(vii) "Ckog mi ml me f ki om@ '141¢ on pdjdghd | ,
a13d 2. L
Qmg'lalg dn bl sofe 1'fars. L
b
0 ku'ldle gn bY sufun ké e mo md duja |
iy
omiye~miba, M,
Ird 1114 wlé & n'Iwd o 16 ire o. M,
Qmo 'molé kS s2jéjejeejl i rin. L.
Owp ni mi me £ k1 gmp umoly ké s&19d }
éI‘lJ ik(;n- 1 L
Uwo 1i g21d 16jdle ra mé md Fon'wd T
_ alg p¢ mi TESgln Mojoco. [ M
-
Uwg ni ml me f k1 gmo asord boogun ;
160kt Arde, - L
Qokéd soroo I on'pe, . f
Ké o tin soroo i dn'gigun oko. L M
% Asoré-ign'ye ulé ra mgyon meji f
i pilele agg 1dny Iwg } L
J
Bogni sord looni I rf Téogun Mojoooocoo.}! M
Qme 91w dpe 1'Urere.nH |
)
% (viii) "'Lért gmoaé dgéba ke f 1'Tjopa ! L M
y
'Lért gmodé dgébh ké 1 1nd Dlégbd ! | L
Oldkdldkd k¢ ¢ yd kird ulé re 1ile, ¢
Ki ikete ron gerun jé¢je-je-je-jc, . H
Ijo kinni 1fbee 1tghd ord Jgbele. L
b :
¥ A gbg wi ird kdn I tutdkuts. L T,

H
H

23 The tones recorded in the right hand column are the
final tones of each rhythin-unit.

zu'For & translation of this and the next excerpt, see
Appendix A2, lines 5 - 17 , and AL, lines 3§-46 ,
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A gbg wi ird kon 1 shsgkuso.

On ergn kon on 1 pa 1 je 1dghd ord

Py
S

iBaba ¢n ¢ £¢ pd ju L

Bdd kgorisa n gbha'gbd Xigkdn 1

Kt
x

Unun kd ge 1 ¢n 6 jh bad,

.

4 ni seron n'gn on m:

£

1

I s6n 1'Ek1ti, N L

In addition a closer lcok at the last two syllables

of each rhythm-unit shows that allowing for individual

1
i

variations, the low or the mid tone is often repeated,
such that each rhythm-unit ends on LL, or Mi and
sometimes ML,

One can therefore now conclude that for tjaamdsd,

(i) syntactic parailelism, (ii) sense balancement,

(iii) tonal contrast at thc end of rhythm-units and
) ) R .

rhythm-segrente, as well a2s (iv) other asyntactic

Teatures such as the relative clause qualifier,

combine
3 tc Sreate rhythm. Syllavie lLengthening pe it at
segment or unit ends or even within utterances is =z

feature of individual styie in Gjaamdse,
eS8

&.2,2 Imagery:

Imagery is an essential component in poetry, and parti-
cularly in Yorib4 oral poctry, because of the richness

of the Yorubd language in Tigurative expressions.
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Imagery, as is well known, is a portmanteau term
consisting of various uses of words which carry sensd?y
effects for the purpose of vivifying narrative, descrip-
tion, instruction or reflection., It is an umbrella
term covering several figures of speech notably simils,
metaphor, analogy and personification, all of which wiil
be discussed in this section as they are featured in

the texts of djaamdsg chants.

Various examples of +this figure of speech occur
&n the text. The examples and the items compared
give one an insight into the world of the Bkiti and
givcs the reader of Njaamgse an idea of the way the

festival of Qlta is celebrated., Here is an example of

& simile based on cookery:

"$e ni mg md kdnyini kéré booni kdinyindiye sint
efg.”

(I just dropped that in quickly like one dropping
an egg into (& pot ¢r) vegetable soup (on the Tire).)

Liere the artist uses the vert 'k@n' {drop inte) quickly
Tollowed by its modifier ’kgrgf which éonnotes quick
Tinished action. The chanter here comparcs that 'once
and for all' action of referring 1o her mother's clan
(the utterances which come before the above sxcerpt),
to the guick and finished action of droppinz a boiled

egg into a pot of vegetable soup still on the fire.
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‘She expects the point made to sink into the mind of
her 1istene% as the egg sinks into the soup., RFurther—
more, although the process ,is quick and complete, it
is to be taken seriously as an important part of the
performance, just as a boiled egg is a delicacy in a

pot of vegetable soup.

In the next example, the effect of the sting from
twe different insects on the person stung 1is compared,
and sensory effects are thereby achieved through the

use of the comparative word 'ji' in 'jare' (ju arg,

25

more then arg” ” insect):
——n

"Omo oldrh mefd k¢ md jeni j'arg 1ulé mi o.M

(Owner of six wasps whose sting is more powerful
than that of the arg insect in my home,)

The wasp is a flying insect that stings; so is the arg,

but the wasp's sting is considered to be the more powerful,
The chanter therefore shares with any member of her audience
who has been stung by the'gﬁg insect, the painful experience

)

of a more powerful sting of the wasp as he chants the

gquoted utterance.

Th? next example is of a straightforward simile
referring to height. Because the verb is in the present
tense, the scene is continuous and the listener is made
to see‘the picture of a human being in a recumbent position,_

and then compare his height to that of the deity, Qlda:-

2

un

arp: a stinging insect similar to the wasp, but which
has a brown abdomen.
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"Omg umglé kS régurdo,

K& 1 rf bloont sin sfl: 1 j6 1¢nd Iwd.®

(The deity who whiie dancing in an ecrect posture,

Looks like one in a recumbent position in Iwe. )

The seemingly tight fitting of two rocks one on the
other is often compared to that of two wooden trays
uscd for keeping kola-nuts in Yorubalend. An cxample
of & simile based on this is found in fhe following

excerpt from the text of Ljaamgsi:

"me eglrd k¢n ké de boepsn'lani.
o 1o £ milé & 1énd Rylghs. ™

26

(Descendant of those whose rockse® fit each cther liks
two kolanut trays.

I am going homc in Byighs.)

A chanter who fecls carried away by her performance

and cannot hide hepr feelingé, eXpresses same by compari
what she feels with the excitement with which a snake

crawls up 2 coconut tree. She chants:

"Bé ti gdn mi gAra bddni eid 1 g'aghon 11 I ri
1¢rd mi,
(It (performing) gives me the kicks like a snake
climbing a coconut tree. )
T~

in another excernt {rom the text, a chanter

compares the implicit confidence she has in the.

Bnie s
18 1s a reference to rocks in the neighbourhood of
the homestead of the chantsr's clan,

ng
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deity (0lda) with that which a farmer has in a yam species
E ;
known as 'trimdrd' when he replants a roasted au&&ggfof it,
s el ~

He.replants the roasted pisce of the tuber,because he is
convincad that the yam being thus endowed by nature, will
grow in any state, even roasted. In thé same way the

chanter puts all her trust in the deity QOlua when she

chants:

ni mo riydle ¢ booni mEsun Brim@re dugbé.”

e

(I rely on you like one who plants a piece of
roasted prumgre.)

8.2,2,2 METAPHOR

By the use of metaphor, a term or phrase is
applied to something to which it is not literally
applicable. A“chanter or poet does this in order to
guggest to the listensr, some resemblance., In Ujaamdsd,
various examples of metaphor are used in supplication
to the deity, g&ﬁi and in other utterances. In this
seemingly literal but actuslly figurative expression,
the verb 'ké ... j&' {(bring out to play) is used in
the context of a hen with her chicks. In the extract
below, the first '¢' of the first utterance refers to
the deity:

"I jaré { ¢ md yira k¢ ¢ k'émd re j&,

Qoddin pé 16de o."

(Do come out guickly and bring your children out
to play. ‘

The festival is on today.)
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The deity 1s here likened to a hen whose chicks have
Just been hatched, ik view of his ability to make
women bring forik children, Here, anthropomorphism

is also introduced. The deity is given the human/
mammal ‘s qual ity of reproduction, and the children hs
is believed to be able te offer ito the barren are.taken
as his young ones.

Similarly in the example,

t=
+
-
jARY
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=
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(Do tie my problems on the edge of your wrapper 'Togln
'\‘ L )
MOid.

Let none of th

W

m drop off.)

the noun 'gfiz‘ (problems) is used to stand for all that
a person may wish for, or h?s wished for during_the
festival. The chanter appezls to the deity to tie her
problems in a knot in the corner of his wrapper that is
tucked, It is a customary practice of the Yoruba woman

to koep any swmall but valuable possession (e.g. money in

rwtaes op coins);close to her body by tying it in the

Q

orner of her wrapper.. By using these expressions,

he chanter, not only givss the deity the qualities of a

c’.

human being, but also those of a woman. The verb 'ta'
FaaY s ; . .

(tie) in the sccond utterance implies that the probleins:
are many and are in tiny pieces which may be dropped

if not carefully taken care of. Furthermore the
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problems of the chanter are given Physical qualities
since they are expected to be in a knot lest one of

them should drop out.

A chanter supplicating to Olda just before his
departure at a festival asks him to protect her interest
in the coming year (that is between that festival and
the next). She uses the expression ‘m¢ jiyd mi 4'omi'
(let net my salt turn into water). In the expression,
éhe likens the sweetness of her many joys and happiness
to the piquant taste of salt which loses its taste and
usefulness when it turns into water. So she uses "iyd'
(salt) for 'happiness' and ‘omi-iyd' (salt water) for

"sourness'.

When a chanter uses the utterance,

"On! 19oja updnnd abad mi Dgtnfolajl d."
(There is business transaction today, in the market
in front of my father's (0gtnfgldjl) house,)
she applies the word 'oja' (market) to the large crowd
of devetees and spectators at the ughémole expecting the
listener to imagine the size of a crowd in a narket place

and ses a resemblance.

8.2.2.3  ANALOGY

This is another stylistic device that is extensively

used in GQjaamdgé.. In it, two things or situations are

compared in such a way that the function or occurrence



01

ol one guarantees that of the other. Chanters

Mg

therefore choose to argue their points, by analogy.

Herc are a Tew such examples from the text of Ujaamdse:

(1) "Ipdrdgun sart £ $¢1¢ I dumolee re,

s : Mg ¢ s61¢é d ¢."

\ 27
(The plant 'ipdrdgin' never fails to look after
the home (the ugbdmolé) of his deity,

I shall look after your (earthly) home.)

F (1) "K'¢n on b4 ti p'idérdgbe,

5
5
o)
=
H
On
o’
O
l-J
=
ey

e
rs 1ibg,

’
]
e

Ih

t'“)
!._l

a & bd gbogbo rin lékde tmgddn
K'gn on b& ti s'oyln 1ékh k¢ ba ti 114 sing;

Emi ren 11 4% 1 a 1ékéo é*@mﬁrln,“

(8ince svery slaughtered goat has a spleen.
You will all be herc next ycar.

S8ince in the process of extracting cil from palm-~
fruits, materials for torches are made from the

L} -
I shall participate with others in the next
festival.)

ke
(iii) "On m'ékin f at'rdrd k& e mé tu nd,

pericarp,

.

Kete ra la e bd 146 ota." %

(The water melon cannot be tied with & rope,

| We will all be saved from our cnemies.)

In axample (i), the chanter draws an analogy between

inérogin = péréglin, Dracena Fragran a boundary
or fence-plant often planted in grovbs.
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herself and the 'igdrbgﬁn' and so expects that since
the 'ipdrdgin' which is a plant endowed with longevity
will still be at the ugbdmgld® at the next festival,

the chanter will participate at that festival.

In example (ii) two situations in the social life
of the people of our area of study are referred to;
first that cf slaughtering a goat either as sacrifice
or for consumption, and second, that of preparing fresh
palm~0il. The chanter argues his point sbout his
conf'idence that he surely will participate in the
next festival, by drawing an ahalogy between the
certain end-result of each of the above processes and
his being granted grace to be alive at the next

~

festival,

Example {iii) is another analogy drawn on the
hope of the chanter to be victorious, this time cver
his enemies. He argues that since no one can tie the
water-melon with a rope (because of its slippery skin),.
no enemy will he able’to endanger his life, or the

lives of his listeners.

8.2.2,4,  IDBOPHONES

Ideophones are lexical items in the language,
which the good speaker or chanter may invent in order
to convey his ideas more vividly or economically, to
the listener. Ideophones may be efther onomatopoeic

or phonaesthetic,.



303

i
(a) Onomatopoeic Ideophones: are used very often by

oy

Vjaamggd chanters, who wish to imitate the sounds they .
want to describe. Such items in the language, are
often used in their reduplicated form, functioning as

mannzr nowns in sentence structure, Here are a few

g examples from the texts of {jaamésd:-

(i) The expression "gblablrligbl gblgblrigbl" in

the utterance,

N "Om@'ta kédn yI gblgbirighbl gbigbirighl md
r? | dind."
4 (Owner of the rocks which roll noisily to block

the gates.)

may be compared to the sound that could be heard, were

M

it possible to 1ift and roll over, some of the large
rocks in our area of study. The ideophone is used in

this context in reference to the might of the deity,

td

Qlua, which is likened to a rock obstructing the path

F of the wicked in defence of his devotees.

(ii) The expression 'kgn-gn-kdn-on kon' in the

excerpt,

’ "Omg 9léyén kpn-on-kdn-dn-kon."

(Owner of the bull-frog with the short noisy
| nasal sound,)

is used as a manneér noun in what is left of a relative
clause qualifier gualifying dydn (bull-frog). The

onomatopceic ideophone appropriately describes the
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croaking  voice of the oull-frog, as heard at night.

The compositicn of the word with velar plosives and

~back nasal vowels describes more clearly the point of

production of the sound that is made by the bull-frog.

The slternation of the mid and the low tone on the

syllables describe the varying pitch of the noise,

(1i1) 1In the following uttersnce:-

"Omy aidld k¢ ro donindgnun baighé,’

AL -

(The citizen who sdurds 1ike the Apb4 drum, )

dunmuu-donmuu clearly mimics thc acund of a beaten

R

e

&gba drum, hore used to represent ths power of the

deity, Qlda. ' )
e vy

(iv) When a chanter uses the expression
'd-mb-4-m1’ in the utterance,

"Bye kgn ni farlddr6 { se d4-mi-a-mt oko Tjema

ldlée mi,™
(&4 bird though not a dyer, crics dmi-4md in

Ejemu's farm in my hone, )

ol

she uses it toc echo the sound af a bird's cry which

he

ccnsiders similar tc the rumbling noise in a dyer's

pot as she dips clothes in and brings them out of her dye.

snother examnle of an cnomatepoeic ideophone is

the wocrd p O pbrb used for the sound that a climbing-

ope makes ag a palm-wine tapper moves up the ralm=-tree.



It is used in our text in the utterances of a clan-

rraise which run thus:

{(v) '"Qigp

LY ¥

: on mdjs dd kKén on md gbd ROrONITd
. X 28
\: : ugbi."

(Owner of the palm-trec climbed with a climbing
cloth.

So none may hear the sound of a climbing-rope.)

3 Also in the following utterance from the chants, a

chanter describes vividly the speed with which youths

rush to the Qlia festival:

(vi} "Omo asfghod glrigirl ygag.™

-

(Descendan £ thosz whoe rush to the festival

ct

)

arena, )

[

In the Zkitl sub-dialects of the arca under study, the
verb gigho iz used tc describe the rushing movement of
F‘ a crowd of people, usually in a hurry to get to a
target. Therefore the adverbial glirigiri adds colour
to the movement, mimicking the sound made by the feet

of’ the rushing crowd,

(b) Phopaesthetic Ideophones: In this type of ideophone,

the sounds of a particular lexical item evoke in the

nind of the native spesker listoning, 2 iype of movement

- -t e e - e ey

Ly @ cllimbing-rope used for mounting
oorder e tap thoe wine,
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or some physical or moral gquality. Such words are
phonetically motivated, and the listener then deduces-
a meening from the combkination of sounds thazt make the

word. Here arc some examples Trom the texts of

(vii) "Omo el¢jd wkdro % sére hlkd ghamdi~korolo..

[45N

E 114 1¢nd Oké Ogd."

(Descendant of folks each of whom like a snake,

runs Tast for his l1life round a bend.

He is performing in O0k& Ogd,)

In this example, the chenter uses 'gbamikorclo' to

portray the winding movement of a snake specding round

a bend, tc save its 1ifo. The first part of the word,

"gndml

' is made by two labials, the sounhds of which

together comote a sudden threat o the 1ife sf the
smake and is at the same time reflective of the
spontaneity of the stert of the escape bid, The
secona hall of the word, ggrglq, mimics the quick,
irrecgular moverent of the tongue from thelvelar

regicen to the alveolar, before the lateral is finally
made. This helps the listener to conceive that korolo

'

means 'mot straight', in fact 'winding'.

The quality of the 'thing' described may also be
conveyed in a phonaesthetic word such as ‘rénmdnjon',

as used in these utterances:
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|

R

"0j0kS1e~gtn-rdnmdnjdn, ba Alakdayé orun‘kdd mi
k4| imtra o.
Ofere ukd 1 £& 16f1&1,"

I3 L)

29 J
(0jok6le-gin-rdnmnjon °, owner of heaven and earth,

ny lerd iz getting ready.,
The swift wnd terrible one whs passes swif'tly
through. )

Although the tones of Yorib4 have no mesning ordinarily,

) in some special circumstances, the |low tone conveys an
3 _ 30 _
idea about size, and in this case largce size; such

e

that ronménjén in the orfkl above rEfers to the vasiness

of the kingdom of

o~

he deity so described, ’

’ In the utterance

°
3

he . !

"Cmo @1gnd yeyidye upara

e

(Descendant of those who nave many rouhbes leading
to the area|of sacrifice,)

the chanter sxpccis the listoncer o imagine the

a

2 oa s o oa a4 A . PP ]
multiniicity of ong (roadss in his use of ‘ve' s number

Pt

of times. The alternation of tones on the word, is
2lso meant to be reflective of alternetive routes

P leading 4o the same place,

030kd1-gin-ronmdnjor ~ one who is|royally seated
in great splendour,

0 ) N
J 3 See Cladele awobuluyi, Tisgentials of Yoribd Grammar,
(1978), op. cit., p. 1J8 "

S
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On the whole, onomatopoeic| ideophones tend to be
more potent than ﬁhonaesthetic ones in tjaamesd, adding
to the musical effect oi’ the chants in the listener's

ears.

8.2.3 Repetition:

Repetition is a very Common|feature of ujaamese,
It is a stylistic device which the chanter uses both for
emphasis and intensification, 1It| is here described as
a feature characteristic of the chants, and also basic
to other stylistic devices such as Lexical Matching and
Tonal Counterpoint,31 These devices will be identified

as they occur in the repeated utterances of Ujaamésd,
syl D

In Qjaameésd, repetition occurs iﬁ different forms
and is used for various purposes. |The types of repetition
noticeable in the chants are: (a) phonological, (b) lexical,
(¢) structural and (d) semantic. Sane this device is well
known in YorlUb4d poetry, only a few anmples of each tyﬁe

will be given here, as they occur in the material.

8.2.3.1 Phonological repetition:

Some Ujaamdsy artists, as part of their individual

style, tend to lengthen the words at|the end of their
utterances by repeating the last two |sounds, as in the

following example:

3 See Qladele Awobuluyi, "Stylistic L etltlon in Yorﬁb‘

Poetry", IBADAN, July'1971, p.57°
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"In jare &0rd kekére 1 1iby

i fon'ye ¢de

fererare re re re re re,’

(4 young priest is there making music with a

hunter's

In this example, rather then stop

feather. )

at 'fererere' which

would be the cnomatopoeic word for the sound of the

feather, the chanter repeats the last two phonemes

| - LI |

the feather,

Examples also occur in Gjaamdgd, of single

)

rand ‘e five times more to intensify the sound of

t

phonemes repeated within 2 rhythmtunit, ‘This is used

to emphasise the meaning carried X

utterance, In the following excer

¥ thg verb in the

pt Trom the text,

the chanter, in order 4c emphasise the operative word

*1o' (to go) repeats *he /1/ puone

"Iiflo Lt

=

Q leeyeewg,

K& 1 1o wg wd wd wod,
° . wlo . =a -l

Kdojd méjl ¥8 1 reni go

(He is leaving, he is leaving

me: 1n the utterance:

ro,"

; mother of Iwg.

He 1s leaving, no guestion about it.

33

But our two eyes ache. )’

32

which means that the person, or
be missed.

w

The hunter's feather blown here 4s a symbel of
authority for the priest and his| buglc used for
inviting cult members, - '

33 |

A literal teranslation of an 2xpréssion in Yoruba

leity leaving, will
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The 'l' sound in the verb has bepn anticipated from

the first word of the utterance and has been said five
times even before the verb itself. BSc also is the |
vowel '¢' proncunced twice before the verb and four
times after it in 'wo wd wd wd'.| The consonance of
the 'w' sound here and the assonance of the '¢' combine

to describe the guick movement off the deity as he is

.led out of the festival arena.

: Similarly, another chanter repeats in anticipation,
the 'dz' scund of the verb "ju' (to be senior or superior
to), four times before the verb, {in order to emphasise
the superiority between two people seemingly egqual to

¥ gach other, Here is the excerpt:

"Ajari md j'Ajari.
Ij@gglﬁy+ dén m¢ jura|ron lo."
(One Ajayi may be superior to another. ;

E Jegplus are superior to one another. )

The last two examplés should not be dismissed as mere

phonetic repetition, for thoush superficially only one
¥

sound seems repeated, the meaning jof the verb 'lgo'

L (tc go) in the first excerpt, and |in fact the sequences

of the sounds '1' and 's ' are repeated in the
first two words of the utterance; and in the

second the sequence 'dz' and 'u' ils also present in

34 1j9gelt has no meaning in parti:ular, the chanter
! invents it here to allow him use ancther "dz'.
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'ilAijart' (ju Ajayf) although the|'u' sound has been

contracted,

It is also clear that in Ujadmisd, phonological

repctition does not necessarily odeur only at the end

of utterances, that is not oniy on

35

sounds of an utterance.

8.,2,3.2 Lexicel Repetition:

It is a common practice among

the last two

Vjaamge artists to

multiply certain lexical items at the end of utterances

for special effect. In the following utterance, the

chanter repeats the item 'were' thr

TR e ca——

ce times after the

adverbial 'were were' (in small pieces) in order to

further increase the number of the plieces cf cloth

described in:

"Ont 10¢rdgdas o,
E§ pagd 1t61¢

(It is today that the terrible

Arranges his undergarments in

In the excerpt:

A$Q Were werg were were wereg.'

one,

rine strands.)

'Omg e¢lrad tItd k® 1 j6 mudf foraforoforoforo.”

(the fresh leaves that dance with a Jriggling motion)36,

2 of. 0144616 Awdbiliyl, "Stylistic

Poetry", (1974), gp. cit., p.50.
36 140 1 Flicabie te %

this utterance, apfiicablc 4o o
ambisuous,

i
sprondix A3 1

Repetition in Yortib4a

golty, could be
F o

an altornative intérmrotation, see
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‘the adverbial 'foroforo' (wrigglimg movement) is

redupiicated to intensify the spegd ‘of the wriggling

and verbally convey a picture of the correct movement

of the dancer (0lda).

The single lexical item thas

times of repetition in Hjaamégd is

.
MR EE EL S i e

cizaims the highest

cmq This lexical

e PR

item has various meanings in +ths chants, I+ may mzan

or it may just e used Tor padding

utterances, and in initial’ bos it

(The twins deity Who danc 1

3

The deity with a stammering v
[ ]

The del ty who jumps on a rock

!

¥, ‘ons who is like

at the teginning of

on as in;

BEurl o,

Qme wmele kQn k8 gorl eglrll fon'wd réré
1

1'Tj0pa. "

cc the "ri' bird,
yice,
to whistle in

Ijgpa.)38

37 .

cf'e Anaphors., in Ravmongd Chapmar,

T -

anqqlstlcs and

Literatups - ﬁp Iftrodu“blon o LILL(GPV utv1¢utlcs

kit ward -{'-Ln(}l"' ‘)'97_J9 s fL“f

38

“he whistiing zound is the slen

that the deity has

errvived at a Testival: this is iHe reason vhy it is

tatoo for the devotce to whistle

@
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Here, the phrase 'Qmo umgld' which| means, 'the deity’

is repeated in the three utterances to emphasise the

various qualities of the same deity.

£ B.2,3.,3% Structural Repetitioni

Structural repetition may be partial or complete,
Such repetition may occur in consec¢utive utterances or
in utterances which occur intermittently within a
- perfcrmance, When grammatical structures are repeated,

the lexical items need not be identical,

When a chanter says:

2 "Omo elétd imd k& I ré wil

Qmg elétu imd k¢ I ré biillbon 8.7

(Owner of the 1it palm-fronds that explode.
Owner of the lit valm-fronds that emit bangs
like a gun,)

she repeats the same structure but alters the single
word adverbial to a direct comparison in the second
line thus elucidating her meaning off 'wi' in ths first

utterances.

Similarly in the next example, |the subject of the
verb kéré (small) in each structure is altered in each
subsequent utterance, but the structure remains the
same. The chanter thus drives his peint home more

with this repetition:
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[

without a change of lexical item

are

arouse. the chanter's confiderce,

314

“Itdrd 1 kérd kén

[

o)

N

e
s{n
o]

n nd ring ri

fifin i kéréd k¢n on 2 ring ri,

£1A k1 1 kéré kom gn md rind pi.”
£ : . .
(A three-penny wiece cannnt go

-

white picece of ¢loth cannct

& white material camnot ascaps

On the few occasions when struc

<Ly

unnc ticed,
geCcapé notice,

notice,)

tures are repeated

rather short utterznces

involved and the purpose zeems e be (a) to allow

artist time to relax hisz voice,
gather Tresh momentun for furthe
{when used at the baginning of a

_\
b=
pa—
S
(s}
l-1
@]
B

rode 0.

]
]
-\

rade 0,

ord i rdde o."
(The deity is leaving (for

Tne deity is leaving.

The deity is leaving.)

kookd.

P
"]
=

N
e’

e

o]

go kookd,

39

Lgd kookd,”

coliezct his breath
I performancs, or

performence), to

Here are wo eXamples

homa)

39

BonG of our i
this sxpressi

-
LR

D10 ra it

!

9]
3

1Cn G,

o

khow the mezning of
el as a stop~gap
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” There are also certain utterances which are
repeated for the same reasons given above, in

individual artists' performances., For one artist it

may be:

4 ‘Booni gord lodnf 1 ri 14t36rd."

(It has been 1ike a truly festiyc season all day
today. )

For another, it could be:

"Qerowaatakile o md ji irele e."
(Qrgwdtakile, good morning to yolu.)

For yet another, it could be:

é
"Uurtmgle okd¢ mi 11 1 r4.*"

(The deity, my lord, is performing. )

8.2.3.4 Semantic Repetition:

%

In Semantic repetition, two or mo;e words which
£all within the same semantic range are repeated in

similar structures. Here are two examples from our

r‘ material of ﬁgaamésé:

(i)  "omp ajebi yalx 6.
Qmo ajire yddodo asg bora.

Qmg amitabdtibd dsp b'Atoghn Mojo sord. ™

. L
A8 - e




B

K

(The guilty one with a white

wrapper.

The innocent one wiiih a beautiful asttire.

One who uses his choicest |sttire to celobrate

In this exa

(beautiful cloth)
ail refzr to the mode of dressing

nere., 4&lso,

’
I

wne who is
.

contrast, This smphasises that nl

memoe vy ol T

(1) In this ex xcerpt from

in pleading

to the same

ignored either for reasons of convy

and if thieg

mistakes the chanter has made, Th

"Oytn~un-nfi ¢ sdrdn-on kdn on

is so then ¢lders shoul

with

fLT}O[IflIIo )

mple '218' (white clogh), '3doco asp’

T e

and '2tAbAtULY| asc!

ROEE X L o S F R S

riense

(gorgeous attire),

o ths cian described

S, - 8 . s - _ . ,_f.
'ajdbi' (ome whe is lguilty) and "ajare

g

vindicated) are lexidally matched for

matier what situztion,

usualliy well-dressed,

aamis®, the chanter

for mercy uscs two ut%erances which refer

idea, that some things

happen and are simply
enience or otherwise
1d forgive whztever

e Nitterances run thus:

rékun gbe 4.

e -, + -~ LR o ii
iginkgnrin ¢ mligdry kén gn yé Jaje ré 1ij¢ keta,’

ey have to

If the weavil drinks palm-wine (from a gourd),
dorn'

Teotus commits an offence, it is not

runished by tying it with a rope.

=g1vc me.

t meest to subject the

people
weavil to trial on

the third day.)
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\

The Mirst and last ut terances |speak of possible methods
of punishment which are waved [in the case of these

two distinct crecturcs, & foetus and & weavil, but

the whterances rimun pau db anr lﬁdD ,w‘ refer to
the same thing, iuflicting Elﬂlﬁh]gﬂh or takiad a
decision con same, \

it ie therefsre now clear that in hjanmess,

repetition is not necessarily in| consecutive lexical
items or structures, but is sone 1m s in alternate
utterances or in a serics 1ntqu;ezh ed with etretches

of different tterances

8.2.4 Foprallel igme
“his ferm is asssocisted with syntactic wetition
which includes identical as contrastive elemaeniy,

the structures are thus 'parallel! With respect to

their position in the examples give

&

In the following example, line$ 2, 3 and L4 are
parallel with respect, first to the lsimilarities
Petween the human slaves, and then the difference
in their age, and the identical poleion of the terms

"crd modé' (child-slave): aghd ari x@rkn.(ymung man

AT s { = : L3
UG \uncireume ized

below age of puberty); and 2ghd &ridig

adult}, in the parallel structures:

"Omg ¢ldil



R

.S
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gty
o

Kor: ¢n tagba &rlropeh.
Iod wdn gn tadghba ﬁli aadgdd.

Amokd 1ggilgpi 10l é 1dnd Bylghd, 5

(Owner of the market in frPat of the homestead,
Wherc they used to sell slave children;

Where they used to sell young male (slaves) below
the age of puberty;

There, they used tc sell uncircumcised adult hmale
(slaves),

With strapped penis at home in Byigbd.) 5

The three utterances in Jines 2y 3 and L also sharc a

common subjoct 'gia'

s

in the firgt line qualificd by

ul._.'

—

fupgnng Similarly, oven though the neun, 'erd' object
of 't2' in line 2 is not repeated in lines 3 & L, it

is understood. Therefore all the parallel descriptions
in lines 3 and 4 rcefer to types df slaves sold in this
particuiar market. The descriptions are so vivid that
the words carry with them a visua image of slaves of
aifferent ages, all male, tied toLether, and being sold
cvt to willing buyers.

In bjacmesd two parallel linds nay be followed by

two other lines of the same length) bringing to a conclu~

sion the theme of the parallel 1ink 5, 25 in the

Tollowing cxampla: \
‘Mo ti AdAQLALYD 13d¢ zlhgray

Mo ti mdri belg

l_“l
*Q
£
o0
O
i
[N
=
o)
>
o
]
.
°
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Ugbe2 ngn on 1 ki mi

On ¢4n gh¢dd sonri Alu

(I nave prcstrated myseld

b

have towed before thos

Then they gave me permis

93]

aying good luck shouid

hefore clders,

¢ sonior Lo me,

sgion to go,

w2 pine there, )

The eomiral ides conveyed by the First twe lincs is

that of giving 1bd. The lexics

(srostrate) and 'mért bale (bow

e t—tr—p o TS0

arc identical as physical meth

Gs of giving Abh, bui

contrast slightiy with regard tbh grading. Similarly

‘aldgby' (clders) matches 'oni

o juni' (senior) but

T S Y

they also contrast narrowly wit
leat two lincs however conclude
the first twe lines, by express

achievement of the steps taken

enhances the rhetorical enmphasis

mem ablth

h respect to age. The
the theme carried by

ing the resul tant

=
ool
N
)

-

)

]

i & 2, which

and enconursage

Images sxemplified in Ujaamn

ntse are not all physical

ond visuai., The foilowing excerpi Prow the transcribed

material is an example of +the mr

images in the chants:

Ve Tipe e S
Ve lwg g

NeZ

Qn larigddd ki mg mufdn 11dop

"I onon on lapata me mbghé: re,

cssnce ot auditory .




(They beat the apata drums, I do not know the steps.

Mo ther of Iwg. _

They beat the arlgbdd, I|camnot respond in igggg.

To the izig:r_;gp beaten with barks shall I dance in _{\_._’i_f_%_?__)

t

Line 1 above is parallel to line 3, with the words 'apata’
matching lexically with 'Arligédeé' both being drums.
Their level of contrast is the %elody produced by each.,

In the last line however, 'ardnlon migépé igi I 14" is

described. This is another typé of drum, which by .

implication, is different in rhyfhm from the othier two.

This is preferred by the devoteerartist, The sound and
rhythm of the drums compared, thirefore introduce
auditory images to the listener, |who in an attempt fo
appreciate the chants, must imagine the sounds, the ’
rhythm and perhaps ihe tempo of each type of drum, in
order to be able to appreciate why the chanter-devotge

prefers the last type of drums,

The examples so Tar examined |show that in
parallelism, words sesk their own kind. They are
parallel with regard to class, noun to noun, verb to

verb, qualifier to qualifier, and 5o oin.

|

159 apata, Arigédé and ardn are types of drums used at -
Qlda's religious cercmonics. They are almost
completely unknown to the ordinapy villager.
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8.2.5 Irony of Tone:

Thiz stylistic feature is a type of sarcasm in

which'dispraise' is alluded to under the guise of praisc,

hisg 1s a common featurs in Vjaan

L e S

in fact a good

Qjaemdse artist has been described as one who can be

[Re LT RITPER e TR

heard tc be polite even when he ils being rude. In

the words of our informants: O

i bd ti 1 slnjaamésé

ké i pini, kfn ¢gr ¢ m) wi se ni {

1‘_4 - e & . + » . e ' . rd e » a t -
Aen on & mo Wil s¢ ni penni ¥ 16, dun ni { s9rén;" (one

whe can tactfully abuse sonmeone in ujaamisld,; svch that

the abused takes no notice, snd one who can praise

somecne without making it obviousl he it is who speaks

{(chan

ts well;. The present wpeiter does not

m
[N

copt

the seeond half of the infermant's comusnts, for, in

Yordkd oral poetry, a person praiped isr ezxpected to Know

hat he is being praised, #iis is

o

=,

=

in the interest of

oo oontertainer who may be amly remunerated for his

action, However, the Ujaamesd chanters have subtle

[

ways of 'dispraising under the g

in some examples from c¢lan js)
the pilfering tendencies recorded
clan are here covered with the g1

a guelity required in such a vent

ise of praising'. .

raises in Wjaamdsé,

|

in the history of a
ility of 'courage',

THATC.PY

An example cceurs in this quétation from the




5o

o

- condenn: the thief by implying

HC1légbdn igdnivarin kulrderd

Oréréd wil® o rd wididi oni Ldlé lgnd Oké oja.!

. ——=

(Ownar of the street along which nope nay walk

alone for fear of the kite,

Here, the light-fingered smartincss aid agility of the
clan in yesteryears is compared tr
it flies, hooking all obstacles

Z
man' gince the chanter uses 'odi
in contrast to gld {a thisf), Furthef&ore, the chante
5111l praising the clan refers to the wealth acquired
Trom the art by thoe clan, and cven adds\a warning to
those members of the clan who mMey not péssess this

clan-trait:

"Omp old 1 1A mldn dnd Ok Qji,
Qniydn k¢ b4 ti m s6ld,

Eron ojo 1la ¢ pa gu."

(Descendant of thicves whe emass great wealth in
Oke Qila,

¥hoever does ot go steali ng,

-

He will be fined a poat for his cowardice. )

hig iast utterance, which refers to the courage of
pesh members of the elan is meant to gereen

the ugliness of theft., Ih ig therefore used ir the
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chants as a reminder to the clan, of a sbain of the
Piast, and as u subdlc svggesiion thet|the erurage thoy

uzciully ntilized

In the next example, a chanitor focuses his

. ~ . —— P 3 Y ) .
sarcasm on a villager who is of royal

uiterances, he congratulates hin {the

birch. In the

prince) on hisg

birth, but reminds him that.hiatory'hés recorded

princes who have become paupers., This is meant to be

a warning te the listensr-prince who is probabiy being

criticised I'er his laziness, cr his attitudc of living

on the glory of his birth., The utterances run thus:

"Owg k§ I j'omoowd tdré md sin.

Mg r'dniydn ki I j'dmgowd k& ¢ sinnd agbdade.

-

B&: n'on gn r'éniydn k¢ md kdn 1 j'Sméowd k& 1

boko esi.”

(You are of royal blood, so you &re lucky.

But 1 have seen people of royal

And there are people of royal bl

blood who sleep

on verondahs,

lood who fecd
horses.)

By using such a stylistic featurg in the chants,

the happy mood of the Ffestival is ma i

much food for thought isg given to lis

itained, while

tenors.
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8.2.6 Deviations:

Deviation has been defined as "linguistic usage
considered to depart from neormal expeciations of
users of the langusge. ™ 2 Somu of the deviations that
May coeur in any form of peetry, are part of the
routins licence of the poet, whiie others are licence
which aliow hin to explore arcas ocyond the scope of
the ordinary user of the language. In uJau1$§§
devis ion& obgerved include tonal, lexical and gramma-
ticel, all of which will be QLSuuS cd here as they
hevs an impact on the style of the artist and an
ef'fect on tho poatry ge cnerally.

8.2.6.1 Tonal Deviation:

Here, the chanter, exerting a kind of control

over the toncs and the tonal system of Yorit4d language,

and bent on entertaining as he aderes the 21Ty,
manipulates the tonal system in such o way that
particular words and someitimes 8, Phrascs, in the
language have their tonss altered. In some cases, the
chanter uses the commen tonal pattern when he repoats
the word in a different struciure., This is where it

aiffiers from Tonal Counterpoint.

Lo

Haymond Cnapman, Linguistics snd Lite Ure ~ AN

Introduction to Literary Stylistics, udward Arnold,

1973), p.iiL.

L3 See 0. O, Qlatunji, (1970), op. cit., p.51.

A t—
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Examples of tonal deviation in Hjaamés® can be
appreciated by considering the usual seguence of
tones on such lexical itsms in ordinary speech, in

the sub~dialects of the area under study. In the

¢

following extract from the recorded materizl, the word |

'$sin' (afternoon) has its tones altered:

"O¢sin pon k¢ni m§ rin ukdrd Iniws,

4 Qeni ti rin 14b® oni gbpra ni in.”

(It is noon and none should walk about in Iwg,

s |

Whoever dares becomes the deity's.) !

In that example the clause '¢sin pdn' which in

-

conversation would have the tonal sequence LH + H now
has on the noun, first a lengthening of the first

syllable such that the word '¢¢sin' with tonal sequence

'HEH' is used and the verb 'pgn' loses its high tone.

o The deviation here emphasises the word '¢dsin' (afternoon)

better than the ordinary use, and therefore carries the
'
|

warning morc strongly.

In the next example, the chanter clearly shows his

dexterity at controlling the tonal system of the languagé,

¢y

for in the sanme utterance, he uses the common sequence

as well as the altered sequence:

"Ase it6t6 & 1 be lérun itsts,

R
i

App 1148k¢s¢ ¢ { be lérun 114kdse.”
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5 In order to soliove the effeet of tonal word-play and
A

1

ccunierpoint in these utterances, the chanter ases his

licoenee to alter the fonsl quiineae on

(L&LN)

o LFELL fl“dk1 e).

. 1
F "

£m

I
& Tonal devintionsg in Ujoamiss are found not only within
e LY 1
incdividual woerds; phroases may ol so have their tones
1
altered but without impeding intelligibilisy. For
i
example when a chanter says,
* TGbgnmighaweit ¢ w kEETE oro o o,
C ki iyédun emi ngd md kgalfe oro.
Quo umplié daghd biri dyéd 1dnd Iwe.!
\Gbgnmighdwejt, hoaupy festiviiies, “
. . . .
It's compliments ¢f the sezson to you, and
happy Testivitics to me,
O delty who swings round in order o move
behind the palm-fronds in Iwd, )

he alters compleiely, though intelligibly the tonsal

scguence of the clause ‘¢ kd lydddn'.

Usual seguernce

Deviation

Mo+ H o+ LLH e L + H + LEX
£ '

rd
A serutiny of the threae examples given herc shows tha

in tonal deviation in Yjaamdsy the mid-tones are
invariably changed to low, the nign tens 1s alwmost

L2

Glways retained, and the few times

it is altored to mid-tone,




%

o
: 3

awf

327

Usual seguence Deviation
(a) LH =+ H _ HHBH + M
¢sin pdn 6¢sin + pon-
- ”""’#'—-— ' o
-
(b)) L H L # ' L H
1 14 k¢ se _ 114 ko s@ 1
(¢) M + H + I L& L + H + L HM
o + ki + lyddn & + ki + lyédun

The phenomenon discussed here is sometimes referred to i

as a distortion,uu but the present writer is of the

opinion that the word 'distortion' is a wrong characterisa-
tion of this feature. 'Distortion' carries with it a tcne
of prejudice and condemnation. The oral artist should ﬁot
be said to distort the system simply because he adapts it
to suit his purpose, particularly sc, 1if we agree, as

45

Qlatunji does, that intelligibility is unimpeded,

8.2.6.2 Lexical Deviation:

In Qjaames® certain words are used in certain
circumstances which deviate from their crdinary usage.
In fact, the chanter finds himself over—-stretching

the resources of the language, and inventing

, .42 and ?

4 of. Donald C. Freeman, (1970), op. cit.
0. 0. Qlatunji, (1970}, cp. cit.. p.82.

LL5 M‘S PJ—J—Q.



i
L

»

i

wi

328

a new item of vocabulary. These words may have come
into the chants as NONCE-FORMATIONS, that is Vocabu$ﬂry
made up for use only on a single occasion, bub as this

is oral poetry, they have been pickad up by budding !

artists and so have become part of the vocabulary cf

[

v vy oy . J
he chants. Howover, they are stiil recognised by
speskers of the sub-dialect as effects of neologism,

Here is an examplo:

"0 Id 143 % on bl sufun ké & mo md dujd omive-miba,

(Helle, owner of the land whose gpceial allocation

prevents a family rift, )

In this extract, the word sufun is alwsobt tofalily !
unknown in the ares, except in this usage, and no onec
doubts the connctation. Similarly, while "omiye' is a

well-known item of vocabulary ameng the Bki4i-Yordbd, O

£

LS

speakers of the 1ad-Osi area of Brd Locazl Government,
the other half of the word 'omiba' is not acceptable,

L7

However since in the context in which the 'compound'

vord is used, ‘omiye' means 'relations of cne's mother'

'omiba' obviously refers o 'relations of one's Tather'

Another example occurs in the following utterance:

"Arinmdrin oju gby 1ydkdn a ¢ sf bo o dila." l

(One will surely drop right at the spot o
sacrifice,

o
kN
)
;

Lo See Geoffrey N, Leech (1969), cp. cit., n.L2. ’

b7 Sec the next{ sub-section 'Grammatical Deviation' on .
'.pp . 330-331 a 1
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The word Alrin (middle) is in common usage, but a
?&’.' \
detailed description of a particular spot which in

'Standard’ Yordb4 will be described as 'Adrin gbiingbin'
has no equivalence in Bkiti-Yorib4. Here, in djaamdsd

however, the chanter Coins his own appropriate descrip-

‘*#\lﬁ

tive word for this — 'arfnmdrin'., It contrasts

adequately with the two utterances that precede the

above;

"Okén & O suwéd ebg, '

Qkon 4 @ séydiyln~in re&,"

P

(One drops in front of the spot of sacrifice,

Another drops behind, )

such that after the front, and the back, the next

Wi

cbvious position is the middle, so accurately covered

by the new word arinmdrin. 1

Another example of neologism in Ujaamdsd

is in the use of the word ‘suyon' in the following

utterance:

"Omp 0ldérd upgnnd kdn Sn se keerud jokole,

Koomo ¢ suyon-¢n.™

l
{

-

(Descendant of those at whose festival slaves sit,

While children work hard. )"
}

The word 'suyon' only becomes clear in the neighbourhood !
of an opposite idea jokéle (sit (idle)), and is more

appropriate than sugé (work),
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8.2.6,3 Grammatical Deviation:

There are also in ﬁjaamggg, examples of
constructions which exhibit a deliberate grammatical
deviation. For example in the use of 'omiye-miba',
the lexical item is used as a compound word by the
chanter. ‘'Omiye' is a compound, both in form and
meaning, but 'omiba' is coined as a word opposite in
meaning to 'omiye'. One would therefore expect that
these two compound forms, in struc ture, should be joined'
by a conjunction. This is left out of the utterance. |

Furthermore, the two separate compound words are then

combined in a way contrary to the grammar of the language.

1

" and 'gmiba' should either stay as

For example, 'omiye
individual items, or be joined by the mo rphophonemic
process of assimilation, not contraction, as is the

case here,

Similarly expressions such as the following occur

frequently in Ujaamdgp:

"Qmo lrdéké Aragon { din bgogo 1yd."

(Owner of the sugar cane, Aragon which is as

sweet as a cake of galt.)

"Qmo ainbl mé&ji kén ¢n md poodin-&rin,"

(Owner of the kola nuts, two lobes of which sell
for three and a half cowries,)

and "Qmo elsd imdrish k§ ti yi { jesin."

(Owner of the bush-rat at the shrine.

The bush-rat that runs around during the day.)
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The second iten in each of the above cXarpies, is a

non-numan noun functicning a

o

5 genitival quaiifier to

the first noun, which in each case is o hunan-noun.,

|

t
Therelcre there is an ovidernce of collocaticonal clash

hers, which is a pointer to ths fact that tnis is

meant to be the artist's deviation from the nopmal

form -—
omg onliréke ~- descendant of those whe own
the sugar-cane,
omp al&inbi — descendant of those who own
the lobes of ¥ola-nuts,
omQ 3 80ad - descendant of thosc who own

A T T T o M e

Thus in djaamdsy, one cen find many examples for

P

realities of style as Tor deviation. Both combins to

form the sityle of the chanta,

The deviation in these

examples however make it clesr thet the chantar uses

this device in order to be ab

on the right words, the base

le to place his ermphasis

nouns, irgké, ainbi, and

20gd rather than on the combination of the bound

morpheme oni plus the noun.

used to facilitate smphasi g,

Ythe devics is thorefore

as well as reduco the

beradom that vweuld otherwisge have ariscn with the

repevition of ¢mo =nd oni in

e

this type of construction.

i
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deity,

CIAFTEE 9

COECLUSTOR

e ATy

On the one hand, this study has bprought to the

limelight of the world of learning, the worship of a twins -

QL0 in the 3¢ Local CGovernment arca of Ondd State,

e

Q}ix devotess belicve that Qlda is nones other than God

Ly Te—ares |.-u_'ﬂsnt_r.

s

Almighty himsolf, They ciaim that ne visits them twice:
& year, roprescented by twe palm-clad, dancing figures.,
fne Yorub4, among whom the Bxitl consztiitute =
grougs, howevor, do not belicve that anyone has sver
sesv God; in whatever form, and "neither ineges nor
tomnlos of Hin are knosn o have heen wade,’ it is
Gifficult to save = clear dichotomy betwoen the belief
ns religion of a people, Therefore, whether or
not anyone else bolieves it, the people of Brd Local
Government area of 07dS State believe that Olda is
Olddumarg. They claim to have temples for him and to
worship him at intervals of gight days. They use for
him attributes of God Almighty —- Creator, King, Omni-
potent; All-wise, All-Knowing, Judge, Immortal ond Holy2

and while they belicve that he is invisible, they clainm

1 . - . ;. N .
G. J. 4folabl 046, YorNnd Culturs, (1966), op. cif.,
p.183: and e, L, BO L411 “Tdowa. Olydﬁmﬂve; God in
s S & T . f : e e T =l
Yoriba Beiielf, (1962), on. cite, P ik,

zZ

T, 3Bolaji Idoww, ibid., pp.39-47.
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g thet in the reprosentations of the &j1 umolée (twin

dcity), he is partially visible.

Lfter an xamlnatlon of the matsrizl coliccted

and an analysis of informants' answers to gquestions
4 asked by the prescnt writer, at different interviews.:
a reasonable coneclusion iz thaz g&éﬁ is an arch- dbltv‘
with executive powers. It is hoped that this study !

regsearch ficld for students of

will cpen up a new

‘ Zorobd traditional peligion, whe in due course, would
»
cxa

1

wine in greater depth, the claim of Qlda devotees
in the Brg Loeal Government aren of ORdd State, that
Qlta is s

synonymous with Qlddlmart.

On the cother hand, from the point of view of
literature, the study has highlighted cne major

type of religious poetry of the Bkiti-Yorhbs., The study
has been very fruitful:
it provides remarkable illumination on

of this rich body of oral poatry

the social znd
religious 1ife of the peoplc of this neort of Yorubaland
as well as con the linguistic guality of Bkiti-Yorib4
a8 & literary medium.

where Qiva is worshipped —

ard 046, Itdpsa-Bkiti,
none of

Ik9le-2kiti and
these communities has a special namo

for the chantsg used at the festival., In cur azrea of
stvdy, the chants are distinguished from all others
performed in the area. It has its cwn neme

UTALHESE.
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This investigation has shown that Ujaamesd has

I e

Characteristic features similar 4o those of cther'

1

i
genres of Yordbd oral poetry already studied at this

lovel,  Its own uniquo identity lies in its closeness
to speech rathor thon to song, its content and modélof
Preseniation, and & constantly recurring low tone o£
which chanters pause for breath. 4s a type of l
re¢iigious poetry, didactic sayings are few and jokes
have no place in it. Although it providcs entertainﬁ
ment for the large audicnce who participates in this |
ok 3 .

social evenﬁhﬁeavily'charged with emtion, audience
rarticipation in the chanting ie not encouraged,
because of the seriousness of the occasicn of its use,:

One can safely conciude hers that the traditional%
socleal 1life of the Bkitli-Yorlbd in our area of study
is closely tied up with their traditional religion,
for ¢ven these customary, religious occasioens, and

particularly the chants, tend tc be cvershadowed by

clan-orikl put to Ujaamdsd rhytan.

Of the numerous features that characterise the
Torm of Ujaamysd, expansion of statements and nominal
extension are the most prominent. The stylistic
devices discussad in the last chap ter as well as
vowel lengthening within and 2t the end of utterances;

hyperbole and rhetorical gquestioning, all combine to

1

make Ujaamdsd

[]

enjoyable to the listener, Unfortunately,

i

a Lot of thess Features are undoubtediy lost to the

v
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reader if he finds the Bklti-Yordbd dialect rather
incomprehensible, It is therefore useful while
reading any chants in any dialect of Yorub4, to have:
copies of the recorded material handy, for aural |
eXxperience of the chants. This is particularly l
necessary for students of Yorub4 oral poetry, because
'the linguistic and the musical elements cannot be
divorced one from the other in the étudy of Yortb4

3

poetic expression'. In the light of this, a cassetté—
tape recording of four of the five Pebresentative chaqts
in Appendix A of this thesis is submitted with the work,
?
It is rather unfortunate however, that so far, the
villagers, devotee or non-devotee alike are forbidden
to chant UjaamPst outside of the festival season. Thié
therefore makes it difficult for chanters to boast of
criginal compositions anélcompetlﬁzze prerformances in
preparation for each festival., It is manifestly
desirable that cult leaders should change their

regulations on the performance of Wjaamg¢ge. Every one

should be allowed to listen to, chant, or tape-record

Ujaamdss at will.

It is however gratifying that many educated youths
now join the cult“eabh years One Hopes therefore that

this influx of cducated youths will bring about a

3 B, 0. 01k8j4, '"The Place of‘ Chants in Yorubd
Tradltlonal Oral Litcrature', Ph.D. Thesis, (Univer-
sity of Ibadan, 1978), p.229, "
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liberalisation of the rules and restrictions, such
that djaampsd will be brought nearer non-members of
the cult, and thehce spread all round Exiti and the
rest of Yorubaland. Apart from helping to impro&e the
performances of well-known chanters, freedom to chant
ujaamdsd at any time would afford modern Yortbd poets
the opportunity of composing new poems in Ujaamegd
rhythm. The light of this beautiful poetry should
not be kept under a pot, but high above the ground

for the glory of the communities concerned,
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REPRESENTATIVE EXAMPLES OF THE TEXTS

OF THE CHANTS
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APPE-N.D x 1. 5
CHANTERS: ANONYMOUS
LOCATION: 1pg-ZRITY
kel
A=)
Elé&ré to Inmy ri gqra & o ra wlé ra 111iwe.
Kifn{ ; - |
2, Be, ra ulé ra 111iwg in geun seun seun }
seun geun. 5
N . . s . 4
3. Inmp md j¢é mi gbégigun nd ghatipord gbé nd.
be Inmo m j¢ mi ké'mgdé Uds md gbieyln ord.
5. K§ ¢ 1énlydn ko sind 16ko rin in 11liwd,
6. Se 14 4 réd danuun,
| =
7. Eniydn ké bi yéuo 1Gghd ord,
8. Se 14 4 rd 11 é lwd o.
9. Ira ulé re Liliwd 1n wo sdenindg mi 3,
10, QmQ umgl® ko pdre emu koni mu. 2

11, Opire-mo-koldlo kdn ¢n mi i sp paibad re

fr 1Y

14 susi,

12.  1j¢ munrin oja, emi ron 1a 4 mi gdegd
a Jeun o.

13. Eeyé 1Iwg kudrin, eeyé 1Iwd kutje,

4. Eeyé 1Iwd, kulfunni qmg 1G1é Iwg.




Y.

Arbeviix Ad.

CHANTERS: ANONYMOUS . ‘
LOCATION: IDd -RKITY
1(a) 1. Hello, relations in our home in Twé.
2, Relations in our home in Iwg, I thank you
vaery much indeed,
3. Pray do not lst me sweep away with refuse,
' impeortant items of life.
L. Pray do not let me cry fcw help at the end
of a Cestival.
5. Yhoever lossg his way in your farm in Iwe
6. He is surely lost for ever,
e Whoever gocs %o the farm during the festival,
8. He'll be lost in Iwg.
9. My relaticns in Iwg, have pity on me.
10, The deity who collects paim-wing for onel
Lo drink.
11 The deity who performs in a stammering vo1ce,
such that neople say 'your fatherd will
perform wonders‘.
12, Next time, I shall sarn my living using a pen.
13. Mother of Iwé you are weleome, I wish you
good cfpctlte.
4. Mother of Iw?, you are tusy giving out babiés
— (to thc barren) in Iwg,
1

‘One' herc refers to Qlia's devetees who drink the

palm-wine brought tc the roestival.

2

"father'

) i
15 used here as an appelation for Olua, '

who to his devetees, is as affectionate as a
natural father,
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CHANTERS: ANONYMOUS
LOCATION: IDG-BKITL
g
(v) o '~
Elére .
Keji 15, 11kinnikinni §ra oni ¢ gbedd k¢ e
rin ni ora o.
16, Addbioniwejt Abdket mi zikdn ¢ |
-
17. Qmp oluwd ke ghdnlyon gbotn,
18. Qmo oléké kdn on ghn titl ya oripd oya
eni tunmg 160nd Bfon. |
19. Bmi 18¢y1 ko 6 ri 1ibeé ko ki jiwinni o.
: i ir
20, Eé}fii&&;\fﬁ o Kdiliju,
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Af%ﬁbM-A&. *
CHANTER: MADAN, ﬁBI1unJU ADELEYE -
GCATION: mggggﬁ RRirt
o
2,
1. Ira 111% ulé & 21Iwd o ji irc o o o o. '
2, Om$ lord obunrin mé wo'ya 1dnd Iwids ! '
3. Oni rén 1¢ébunrin lwg i k& roro fdgdgun
1 gc jeun 1I¢dng Iwdasede 32. <
4o I jaré m) wed wese kékd mi jeun-un-im.
5. GCk¢ mi ml me I kI $mg'ldld én pdidgbd aldsde,
6. Qmd'lal® ¢n bh solfe 1'idrs, -
° . ¥
7. 0 ku'idle ¢n bu sufur k¢ & m 5 dujd omiye-
miba,
8. Ipa 1412 wié ¢ nlwg o 1€ ir. o o o.
9. Cm¢®mele ké sditjoibéiy 1 rin.
B
10.  Uwo nf ml me { ki gmp umplé k& slid Arijikgn,

11, Uwo 1 s21¢ 1616 ra, m$ md Son'wd
mi Todgun Mojooovo.

[
oD

12, Uwg ni ml me { ki omo agore bogun 168ks Ardé,

13. Qok4 goroo i donpd, o ,
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CHANTERS:

LOCATION:

15.

16,

17.

18,

19.

2C,
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ANONYMOUS

rd

Ipd~ERITY

Anything that ticklecs in 2 person's

body should not give the person the

CTOSLS.

Where is Abgk¢ addbigniweju ?3

Owner of a cave, big ernough for a
person and his voice,

‘Descerdant of those whose hill a man
climbs till he can enter into his
wife's room in Efdn.

Here am I looking glaringly emaciated.

Such is life 1{2-;113'1’1‘,}'lL

et b g

5 Addbieniwejd is an attributive nanme glvcn to an If3

priest or fortune-teller, renowned for knowing the
fuiure in advance. A4~déd-bi-oni-wejd 1iterally mcesans
‘one who consults (If4) like cnc wnese face is washed
(with mediecine),' for it is believed that a person
whose face is

go washed becomes clairveyant.

qulgu - is a short form of ~kglljl the name of one

of the leaders of Im¢gé in Iad,

L%

i

b
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A geewdix A

CHANTER: MADAM UBIWGNIU ADELEYE \
LOSLTION: © IGBILE-EKITI

-t

R Good morning to you, O greet one of Iwd.

sy

2. The deity heyond whose palm-frond curtains
no woman msy look at Lwd. ;

%, On this day, women of Lwi cry in sympathy
wondering how um‘Fln will cat in iwe,
kL. 0f course, 1 have washed @y hanis and ny
‘ feet so my lord may eat.

5. I galute ny lofd, owncr of the beauvtiful land.

6. OCwner of the land used for magical arts in
Tore. \

7 Owner of the land sgeciaglly aliccated to _
prevent 2 rift among siblings.

8. The great one of lwe, you are elagantly poised.

2t —

9. The deity whe walks with his twin partner.
10, I salute you, deity to whom ikdn~ 1s tabooed
for food,

11. WVhistliing iz taboocd

z
17 in my home, do not
whistle to me at

night 'Togdin Mdjo.

12, Grectings tec you, one who cclebrates his
foatival like a battle in Oké Aré,u

13, The viper digplays his fierceness on the oil
ralms.

AW

ikOn-igbd, the bitter tomato (Solanum Incanum), used
for making sauce and eaten with boiled yams; but not
when taking yams to Qlda.

It is tavoo for any Qlida devotee to whistle, and no
one may whistle in theilr home, for a whistling sound
anpounces the arrival of 0lda.

Q& Ard - is the shrine beside cr near the ugbdngle
in every village, wherc Akard balls arc off@7eE
9&33 during the Testival.



4 i
14, Ké o tdn soroo i dn'gigun okoo.
15. Agbro-fon’yé uid ra miydn neir pilelo
aso 1ldnd Iwe,
e A L] e o
: , : 3 2
¥ -y - - . . . e * TE W
16. Beoni gordo lodni i pl Tddgln Mdjdoco oo,

17. Qmg  Qldwo Qpe 1iUreré.

&

18, Ogbirigidl omélepd ekb o me 6 & & & ¢ .

19, X6 e roghbé rord 1ibi aid { sdpa'Téetin #0joo. 3

20, 0 m& cee mile rin o ap?r?kﬁ serin cge nériéks,
21, BL t¢ré t1 1 g 16 o md j1 temi ¢ g¢ 1Iwe ¢ c.

22, Apg it6t6 11 £ lérun itéto. 2,

23, Age 114khk) 11 £ 1¢érun 114kdsc Tegin Kojoo.

2, Asg Arira LAdrird ma 1 lagi,

25.  Asg ® re ni iii, : Cod
26, Orf-dfdli~ordkd w6 & md e ré 05 50 5Go.

27. Omé Jijl 9 sord yitu 16ong Iwdde.
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14, He ghows his fierceness among the weeds on the
farm,
15. The female celebrants in our home show off
their breasts on the edge of their wrappers
in Iwg. 15
16, It's like being in a festive mod today,
Togln Mojo,
.ﬁu;mmm_gr__
17, Owner of many palm-trees in Urdri” farm,
18. The mysterious one associated witi the cil-
ylelding palm, get ready to depart,
19. Go where the soil is brown and soft, "Togln M3ja.
20, Go tc your home, you whose haskoit-load of

belongings almost sprains the maiden's nock.6 20

21. Let all be well with me as it is with you in Iwg.
22, The authority of §g§g7 is in his possession.

]
23, Togln Mojo the authority of 11&kdhkd is 114kdsg's.”

2., With his authority the god of thunder splits
' logs of fire wood.,
25, Authority is yours.
26, The black .onc of the heavens, so you are
leaving.
27. Deity appearing like a full broom which ends

in a tassle in lwe.
WG,

4

5 Urére - a farm land in Osi, where a lot of palm-fronds
arc collected for the festival, |

6 . -
& basket containing focd, gourds of palm-wine and itoms

of clothing for cult leaders, is carried to Lhe

ugbdmoli¢ by a maiden or women in her post-menopausal

r—r

pariod,

7 el L -
;été_ S By implication, this is a member of the ‘
snail’ family,

ilék@hk@/iiéké_:.sgi - 2 small type of snail,
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4
ﬂ?mavbfx ﬁ¥3,,
CHANTER: MADAM NOJOLA
LOCATION: Idem-BkItl
: 2
1.  Adfaktnl® i1ddgbo lésc hockd, ¢ md %ioid O
Loré-apdpd.
2. I jare k¥ke mg md ka& kdn j¢ mi bgn on id
goryho ni 14%f mi, !
. 3
3. Uurimeld meyin-1n rin ldse bdokd ; md kdodin o.
h. Mo y& molé k$ gégld ke 1 yi. f
5. Ho ya mglé k¢ md soron k§ yid gdri ekédji
kercikete kdn on b4 ddng aAslse.
6. Iba ndn gn mo ri ken i mt lokdogg ouUrd se w
ni ng yad jibi,
7. Uukd wlé Ifgn k1l m¢ md miiiibha dnf sin. :
8. Uukd ulé¢ If¢n ki mo md sd4d yd ni temi.
’ A

9. E 16 ¢ md mi yddebeyfgbe £bo adiye k'Qrisd
Oréye.

10, F ndn dn mo mi ydigbeyéghy 4bo adliye k'Onifon
' tun Jsun,

11. E 1dolde mi md gin 1éri &8l dpa 1j3¢gdat
t11& kI in kird 1114 OVC dcﬂl i

°k

a

12, Aamdju—ém9—§§n9 kdodun o,

13.  Ird kg tin bd ¢ 4 md kdodun 16KS bicon,

1. Aamdyin-ti—n-mi md kdodin o.

15, No y4 16rd 0dd oko.
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Appendix 43
CEANTER: MADAM NQQOLA
LOCATICN: Iiderd-Brirt
1. The creeping plant clothed like s viper,
I hail you, youw python in the mud.
2. Pray let me not dance whcere no music is played.
3. The deity who walks backwards, clothed like a
viper, I compliment you on these festivities.
L, I seck refugé with the deity that balances
himsel?f without slipning.
5. I seek refuge with the deity that perfornss,
mounting on his twin-partner comfortably in
Aslsd,
5. Ina should be given before atiompting any
assignnent in the morning, sc 1 give 1bi.
Ta The terrible deity of Ifﬁn, to whom I give 1b3,
8. The terrible deity of Ifgn, to whom I run for ;
refuge.
9. A well-fed hen is offered as sacrifice to the
: deity of Urdye.
10, A well-fed hen is offered as sacrifice to the
: Onlfon and Qgun,
1. My Lord rides on a horse and still uses a
swagger cane, greet the great one of Qyg.
t2." One who tatoos a child's face, compliments of
the festival toc you.
i3. It's also happy celebrations individually, to
all divinities here present with you.
Pl The divinity at whose command bees d° sperse his
enemies,7 compliments of the 'estival to yoa.
15. I scek refuge with the grest one in the famn.
- N : ' Jr
5

This refers to Qkbre, the divinity believed to be
protecting the Fates of I16gbd Bkiti.
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MADAM KQOOLA

CHANTER:
LQCATION: Wdomd ittt
16, Ird wlé Owa md kfodin o.
7. Qni md kad kipd dnlydn ké ¢ si kira »& béoloko
ni kiki 1 »f.
| | .
16. T ni mg md kadtfjg, 'mo omi kdn jo gbligblrdgby '
10 tim,
19. I ni m} kad kdn ki kékeréd mi dé¢'bi gbed moomi
' :bQPa I’]i i jéc |
20, Omo irdké ardgon i dlin bolgd iyd.
21, Torl ireké ardgon ni mo s somo 116 11 Moba,
22, Be ni mg mg bfmg I lo jordbo ri véddiyin hdi da.
|
23, Ibi k1 mp md mAdsd 1 de ki mi si § 1kord ond !
’ ’Jl")nfu.
2h. QQkdta & ni mo md maasd f de kf mi sf 1
' aikgry ¢ng Urdye. |
25. Ibi ki'a m) maisy 1 de ké a s! 53 4'4gbogho
181¢é mi,
|
o L - - ~ b Y - - !
26, 0dd ukdoTrd ni mo mp maase I de k& =z si gg
d'Agbogbo 1¢16 mi.
27. E ni mo mé ky 1adtijo 'me cus2 umdrigd k¥ I
idtsin, i
28. Q1¢son umddrisk kdn ¢n se gog pord tin kdn dn
' Sébibd sikejl,

.
B o R

o,

P

L

i

B
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CHANTER: MADAM NQGOLA
LOCATION: ISR -kKiTt
16, - Compliments of the faostival to-all nembers of
the Qwa's clan.
17. But whocver gives the grikl of other clans.
before his own, is foolish,
18. Here am I once again, descendant of those who
own the roaring stream in Qtdn.
19. Just before I got to the stream, I declared i%
an abode of spirits,
5 8 i . :
O. Owner of the ardgon” sugar-canc that is as
sweet as a2 cake of salt. l
21. I was born at home in MOLh because of the
sugaer-cane,
22, I was going towards the ordho home, then I
turned my back.
2%. The number of doors I lnow befors getting to
Tréyt corner !
24. I know it {the village) up to the o rock?
before getting to Urdyd cothcr,
25. We know guitc a number of doors before Agbogboqﬁ_
in my home.
26. I know the doors up to the stream in the valley
before Agboghp in my home,
27. Here I am once again, descendant cf the giant-
"rat which parades in the day time,
28, Owner of the white stap appic itrec near the
shrine, which on hearing cne first drop, one
picks an extra one +that hac previously dropped.
ardgon - rceference to = type ¢of gugar-cane wscd to cure

~az e
ChildFen's coughs,

¢0& rock - a rock in the area inhabited by the Ijemu
C

[N

Agbopbo - a2 stream in Uréye corner of Ildgha.
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CHANTER: MADAN NOQOOLA 4
I0CATION: ILGRY-BKITI

TR ok i W

Y
30. 'Lope on mddje da k£ a WG gud pard pdrd ndrs
ugbi. '
31. Béa t6ri k¢n gn md baa v& memu oko ra ni,
32. Urd k¢ ril kon d¢ mi I jiydn ang 1kadasin ni da. -
33. Untn jé mi yi kobf ré mi j& oko ra me o wi bsa,
She  Adribgléja-i saagbe nt my kKad ¥on jé mi y4
kKobl v&& mi ju oko ra.
35, Gn kukt 16Pire I j0 budgbl ml 1 i A, ; ‘1
36, Qwd bi mi me Abaddfin ttn y44 ya mi.
37. Xe o péka 10i ¢ 2 yA mf s 9
38, E.ni mo mo ki ladtIjo, 'mg oniddfin arlikinng, 3
- }
39. Qmo ajéyigbdregdddelsye.
4O. Qmg adfpd oye ¢ni b4 mé ti rf, i !

1. Omy 1kadra dn din bdodyin edd usu 1¢bI'dayTin,
L2, Reéyi nl me¢ 1 tak& ulé yiyes mi s gn. - ‘

L3, '§e_hi mQ md kdnyi ni kére b

é ¢onl konyindiye
sind perg.

Lh. aamp oni m) méy> Gidri 4 1 plds &rd AAALIL1E 1i ba,
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CHANTER: MADAM NQQOLA
LQCATION: ILGGRO-BKYITY

35.

36.

37.

- 38.

39.

L0,

L2,

L3,

Owner of the palm tree whose wine is tappred by a
S o - climber using an 0ja cloth,

The palm is tapped by a-c¢limber using an ¢jd cloth

that others may not hear the sound of ihe climbing-

rope,

1t is ail to prevent anyone from sharing of the
: sweet wine on our farm.

I do not e2t poundea yam left<cver from last night
: beeause it is stale,

Why 1 cannot cultivate my favourite portion in our
f.apmg I'11 say it.

¥y not being sllowed to be an Oba's farm-nsighbour
is & reason why 1 canno t cultivate my favourite
' portion in our farm,
#ho could be luckier than I am 9
I was born of an Qwad, and a re-incarnation cf an
Qdgrin,
What can you de about me ¢

Here am I-once again, a descendant of the 0ddfin

\

clan whose members do not need to vss cantharides,
L N

Descendant of those who own the choicaest. titles,

Descendant of those who picad for thosowho(have ngnc
S ' ' ‘ titles)

Desqendant of those who make hean ctakes as big as
yams in Iddfin clan,

That goes for.my mother's 1ind, fellows.

I just menticned that like'one dropping an 2gg into

& pot of vegetable SCUD .

But, one who dates the 01yt iwo's wife dares the
- - - LY 11
A111¢.

11

Sce. Chapter 4 Tootno te 60, .

&
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CHANTER: MADAM NQ@QLA .
LOCATION: I0em -BKITl
45, Ko kiid yiolé Qsonyin k¢ ¢ mgd tith 1éra, ¢ y4.
Lo, 423j¢ ¢ md kdoddn o,
T
47. Gump elird vith k& 1 j6 mbas forofuroforcforo.
48, OQ¢sonylin ¥b 7 luld Qba Ars md j1 ire 16k dken,
49. I3i3f ire 11 1lla 1kbtd Quro.
50. Qko 1¢pé 1kt ond Ukoa. 5
51, E n¢n on md mipd ikdtd 1 pérd rin tin, ;
52. K¢n on mditn { p& &, 1tlé Ard. |
53. Okd mi ird 1114 uié S tién amﬁép ude mu'mi,

Sh. Qk) mi bébunrin sigsid lcdi.

55. ¢ tun jéni tf O ¢ on ggé@lgggn

56. I X¢n on bA 4 soit mh a lé,'émeQ ac 11 1 jé vaa,
57« A2j¢ ¢ m) kéolsd o 168 mi.

58. So nimg md a ki g konlé.

59. Mo md a k1 ¢ kOdnng. | - .
60. MA & ki ¢ titi ya Eou'r@po oblnein kerngade,
61. 4Aajs o md k@gdﬁn & lére- ap@ P | |

62. Mp o y& mole agiéep-mo-ys.

63. Mo ¢ y4 mold ajlnginni pédadre.

m

el
«Qr

6. Q¢rdn ré jo mi 16j4 o.

o(Ta

Lie]

65. Uurtmold ko md kon i jiygn 1ibe¢, kg ¢ miko 11
Lariaji,




F'._.

- CHENTER:

LOCATION

57!
58,
59G
60. .
61,

62,
630
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-
r.

MADAM NQOOLA ,

-

ILOGRY ~BEITT

It might e better he entered a medicine
- chamber and commit suicide.

I compliment you on these festivities,
Cwner of the cold leaves that burn deep,

Good morning to all the Osonyin in Av¢'s COMPEG Wit

Waking up fine is to one a good sign of a 3
happy morning,

My husband, whosc family use the early morning
bugle in Okod.

As you are woken W in the morning with your
' . own bugle.

You are also invited by the Qba's crier in Ard's
compound,

My husband, the great cne in the houss on the
right, who uses a brass drinking cup .

iy husband hates o filthy weman.

He reluctantly replies %o the advances of an
ugly one.

H2 says anyone wno is regarded as civilized,
nust be an offspring of a medicine man,

1

hail you, my Lord,

=

shall praise you down to your asncestors,
I shall praise outside your home,
I

shall praise you right into the room of &
: S .  woman,

-

Have a happy festival, you python in the mud,
I seek refuge with the deity so elegantly bPoiszd,

I seek refuge with the deity as slim as a slender’
: leaf,

1 am impressed by youp deeds,

sre, but take

Your deity, wvou eat bourded yarns s
: Lariaji.

he
maize gruel in
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CHANTER: " HMADAM NOCOLA k
LOCATION: Eﬁg}B@-—EKI;I;;
66. Qpron ré jo mi 16jaa a.
67. ﬁnun Gled 1 je nil mp jg O 1érd apdpd. e
68. Elé¢o i mu t11, mgrm&kg ghighdng.
69. Unun 9lold i se ni mo se 0.
70. K¢ & 1 t'Qlda k1 ml bad +én ya4 w4 111¢ dke ?!
1. Mo md ribi kdarungbdn ml ti dede giiri, . X
72. KS mogun ip¢nhin i mike 16rijo int bi i, }’
73, Qordn ré jo mi 163u o. ;
Pde Qmg umQld aydRyd Qi ¥
75. Qmg umglg ajiginni hdddare,
76, RBedd r¢ jo mi 1diwu o. " e
77. Iijingbinjingbin apddp? jg¢n on ribi mdsd -
ostn délé 1Xjopa. "
t
78, B&d: rd jo mi 163juu o. ¢
79. Qmo umol® ajdpd tyd mo bi. V {
80. See nf mo kad aibgni i§ o né 3 tén ig 1654 dgbbri,
81. EBéyln ini ¢ mu I Qlé. g.f
32, Eeéyin ini lo o kuki ma I jéde 6. A
83, Mo y4 mole k6 md miybdyln I rin.
84s M6 ji témi sdro 1ddg re.
85. Mg je mi bén on k'éni ro . E
86. Qni k'gn gn ba i 1 lergékon, bn %é a ti mg fl
tu ® ayé 11 kGkd { se. :




355

CHANTER: MADAM NQGOLA
v LCCATION: ILOGR0-BKITY

66. I am impressed by your @éﬁsn

67. I also eat what the rich cat you python in the mud.
? -

ot
%
w

68. The rich tea, and I take hot mzize-grusl,

- 69. I do what the vencwned dc.
- 70, But for Q1aa, Why would I have come thus fap 2
71. I have seen my mates dash out
72. To spend twenty pounds a day on food, and it annoys
me,
& 73. I am impressed by your deeds,
74. The deity clad in numerous broom—stickso
/5. The deity as slim as the slender leaf.
76. Your ways impress me. |
77. The messy mud makes it lnpOuS¢Dlu to return hone
- with the camwood mske-up on tho feet; in Ijopa.
78. Your ways impress me,
79. The deity who cats éo many oil palmfruits without
i voniting,
80. The uninitiated wish you could stay lotger.
$ 81. 'Tis with backward steps that you enter.

82. 'Tis with backward steps that you mzke your exit,

: 83. I seex refuge with the deity who'walks.backwards.
84. May my pfoblems not be diffi@ult for yqu to solve
85, Let me never cry 'Today is tough'. | |

86. One who has once been well-known, if he later
becomes unpopular, he is being hunted by ayé.

12

aye - this word which literally means 'the world’
also metaphorlcally used for itfs people, especially
the wicked,

is
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CHANTER: MADAM NOGOLZ
LOCATION: IoGR-BKIT
87. Lémi tikd 4£jing¢olsd 2rin &ye.
88. Aajl mo md kéodun o.
89. Aajl mp md kgold o.
90. Eye &jire mé i jdgare, Itaye loly gbedd ké e feron
edun barun.
91. Kete &ye 2j1 k¢ ba rédun nf me gbedd k¢ ¢ jeron edun.
92. In jare k&2ke mo mé rakd gdun 11bg md md yaagd 1ibs.
93. Y& sf kdn yod rdkd dmiye ré 1434, kcojd mé ro jinra
Jinra jinra jinra %
. Aajs o md kdold o,
95, MI tu I y'drd ki m! s s se'be,
96. Q0r¢n &ji dn tlka 6 kikd p¢n 1654 mi.
97. Aaji in md k¢ddtn o.
8. M¢ y&4 mglé ajinginnt b¢ dddrg.
9%. Mo ya& moly ayddyg od.
100.  Urdmlg meylin rin ni mé wi kgn ¢n y4& paded un
11jgpa.
101. E sgni f don molg mi md don ¢ 1646 mi,
102, E spnf f don mold apadgugugd.
103. Mo y4 mQl¢ on md 1%30 dn.
104. Kabg o md kdn f mu ki mi y& s1 ¢ 19 e si ?
105. Erivd ¢ & kon f mu kf mi ya si ¢ lo ¢ sio?
106. Qmg asord gbf 1980015 gbologbd sas.

W

&
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CHANTER: MADAM NQGOLA
LOCATION: ILOGBO-BKITY

87. I, Ajinggeld, the smiling beau ty.
88. Compliments of the season to me.

89. Compliments of the season to me.

9. 4 mother of twins must not eat baboon meat, Itdyélolw
must never taste monkey-mest,

91. All mothers of twins, if they see the monkey, they

must not eat of its meat,

92. Of course I saw the arm of a monkey there, and I
- walked .away from therec.

33. Who wuld see his relations' arm on sale in the
market and not feel sore.

94. I do hail you.

95. I no longer buy locust beans to ‘cook my soup.
96, Twin children are very important to me.

97. Happy celebrations to you all.

98. I seeck refuge with the deity as slimcas a.slender
ST T 1ear,

99. I seek refuge with the'deity clad in numerous
' T broom-sticks,

100, The deity who walks backwards commends that we
meet him in Ijopa.

101, Since no one must test a deity, I do not wish to
test you my Lord.

102. No one tests the deity who dances sfylishly.

103. I seek refuge with the dei ty for Whom music is
-made with animals' horns.

104, Whereﬁareéyou.off to, that I may come with you 9
105.  Are you going to Eribo that I pay sccompany ‘you ?

106. Descendant of those who celebrate their clan
‘festlval Wlth logbologbol3 in their pla

13 10gbdldgbd - see Chapter 5, footnote 24,

y

|
-
UGSQ
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CHANTER: WADAM NQOOLS q
LOCATION Idapd -RKITE
107. Qniydn k¢ bd ti mé mddi r¢, gja n'on gn ¢ 1 j¢ baa,
108. U¢ obi arlid ¢n mu { korf drgn-on re kon on bd 5
d'Jyé Ignd.
109, Qmo §1ldyg kG mord ¢sipd rdn tomitomi 1'ulé Eribs,
110, I jare kézke i ki mg m'ijdo Gin-un ré a2 ko ¢ .
s4k0ld sI mi 1Ulé¢ Bribd. *
1. B ni me mp dale d'Briiby téri ki mi ydd rgb¢ eja
¢ Jg. 5
112, Aaseyiwa 2s2ylnbd, ¢n miyon on Gén-tn ren yon mi
1639 1'8rivg.
115. Amg ¢ md kdn 4 pe kI mi md rin've kon'ra sia igf
rg ltgheghe.
M. Aajd ¢ md k'¢old o. s
115, Qmg omi k¢n gn paamd se yéde. |
116. E lo o mé ku 1'22t1jo omo igi kdn dn bila buld bila
k6 ddede 1'dlé Brivg.
2

7. lLigi ki s& ¢ k& o ddde °
118, I i térutgm i 12 un alalildabd.

9. I 1 terutgmp i kdn \n ronyin ronyin ronyin 1ilé
Bribs,

120, Tk¢1é 17 md 1'ekikdn ki fn ji migba'un dsg o
1 s1 1416 Bribg,

121, Beddmaré mg m¢ kad kon j¢ in mi'gha utdd ré silé
d& mi 14dél4ae,

122. % 1o o mé ind laatijo gmg 0ldgd 1£koks 1131é re.
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CHANTER: - MADAM NQQOLA
IO CATION: g ~Eklrt
107. For those who muy not knew what that is, it is the

namb of a fish.

—a

L complete pod.of kolanuts is offpred to your
. ancostors in- O>t
109. Descendant of the O16yé where the mogn shines
even in your ‘waters in 'q}bqe
110. Please when your gén—ﬁn festival has been fixed,
- send me a circular letter.
111, I came to find a lover in Bribd so that I could
eat‘jﬁfﬁ?‘stewo
112, In the end, they tanuallscd ne w1th thlr pounded
yam at the Gin-tn festival in Erib),
ity + e —————
113. Bod luck ! nowever, scme da I 11 ave a piece
‘ : 7 of fiup in' my strwc
114, I 4o hail 30u.
115, Owner of the btrcgm whoss water bHubbles as a pot
is dipped in it.
116, It's a 1ong time, owner of the stump which grows
: again intc o tree after heing split several times:
in Eribd.
e
117. 8tump, why did you shoot up again %
118. It says both the free-born and the slaves split it.
119. It says both freeborn and slaves mob it in Eribg.
120. Ikolc descendants you have racks for your
accessorics in Eribd compound.
121, May the Lord prevent you from ever hanging up
cutlasses for me,
122, I haven't seen you for a long time, owner of the
baobab and the al_«;él':q,_-“’L trees
in your hone.
14

akoko: Newboldia Laevis (Bignoniaceaec). The leaves

are used at the eppointment ceremonies of a new Chief.
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CHANTER: MADAM FQCOLA .
123, Aakodko erddké dn makd ¢lud ren rd f si. %
124, Qmo oldrd mefad k& 1 1é6tf Odd. | 5
125.  Bji myn kyn 1 jira ayé.
.5;6. Bjd r¢ 1 jIrd Qrun, |
127. Bji k6 kb nogn odd omi sinringindin nf ba I rb.
128. haji in my k§old o. - 2
129, Qmo agoré;gbaé ¢ja tira,
130, Gniyon ko ba ti mo mudi r¢ ¢ja ni 1 y4 { j& baA.
131. Aajl in md kdodun o.
132. Zédimaré 1dke mp md kad kén j6 ni b on jé | A
Wribehe o o.
! H__H
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CHZNTER: MADAM MOJOLA
LOCATION: ndemd-dxiry
123. The bulky akéko on which vou hang the arms of
your sacrificial victims,
12,  Descendant of those around whose Qdu siream,
81X wasps are seen flying.
125. Two of them fly low on earth.
126, Two others dare 6f the heavens.
127, The remaining two, fly down-stream.
128, I hail you all.
129. Descendant of those who celebrate their clan
Testival with dighoes of prepared fish, |
15C. For those who may not kmow, it is a special typé
: of fizgh.
131. Cempliments of the festivities to you all.
132, God prevent me from struggling in #ain,
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Appendix Al

ANTER: MR, EKEMQDH

LOCATION: OSI-EKITE
To  In mg gra 6'mpdé Misd. | 5

2. Mo ki in tagbad tagba,

3. Mo ki in ti&we tiwe téwe téwe tiwe.
h. Aldake logsuiwdju ird kufg i sidré ord 10fS.

5. Kete 10rd ign kin in w2 ldgbo ebo,

!
Py

&. In e gldrd 2misa,

7 Abimglémg ni in in yee se.

8. Oldri Qmedé dgébd mo jibi rg 2.
9. | Iva Akgdé,
10, Iba Agpda.
i1. Iné Araba babd baba erio.
12, Ivd akgmQlifd ojdlaa mo .jibé. N

13. Mo jIbd lule kI mi sii e rdde o.

14, Mo ti dQdQbalg 1¢ad =lapgba.

15. Mo mori balg 14dd gni ko juni.

16. Ugbed non ¢n wi kI mi e rd.

17, Cn dun gbédd son'ri mi. |
18, O oo, k6 luri ki m§ bad ge ké ki del.

19, Kin in adrijl mi & o.

20, K¢ si pdkdn 11 gbdrd 1114 16ko 17 1Iwg.
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Appenbix Ay

CHANTER: MR. EKEM)DE
LOCLTION: OSI-RKITY
1. fello, youths of Imgge.
2. I greet you not forgetting elders among you.
3. I greet you all including the young, the very
young, the ~Very vory ¥oung oncs,
o Aldak® is the leader of all the Chief priests in
o Ife,
5. All chief priests now present at th=s forest of .
< sacrifice,
6, May you not wear rags,
7. May you be blessed with many‘children.
8. O youth leader, I give you iy 1bd.
9. I give 1bd to AkSd4.
ST ey -
10, I give 1bd to Agdd4.
11, I give ibh to Ardbd the chief, the father of all
: - initiates of the cults.
12, To the spirit who teaches If4 to an initiate in
his dreams, I give 1bA.
13. I gave 1bk at home before I came out.
1. I prostrated myself before-the clders.
15, I paid obeisance to my superiors,
16. . .They all bade me farewcll.
17. They gave me their blessihgs.
18, Whatever my shortcomings may be,
19.H Do forgiﬁe me.
20, If a creeping plant grows wild on the farm at Iwd,

P



CHANTER:

LOCATION:

25,
26,
27.
28,

29.

36L

MR. BKEMQDE
08I-BKITI
E ¢ ddrijl'kemgdé.

Oyin-unnt ¢ ¢ sdrdn-on,

K¢n on rdkdn gbe de,

$e non ¢ d4rfjl mi.

Isinkinrin ¢ ¢ mAgGTH,
Kén on y¢ 1'ie re 1ijo keta,
Iun kén ¢n je bi'ni ¢ gbedd un'ni,

Ojdle ra ndn ¢n mi mgs sojd sf.

Emi lgmg Qbadd Adrd k& ¢ paja Léwdlowd upars

b

eho.
In my ora & mgde mésd.

Mo ki in tAgbi tagba,

Mo ki ni tdwe téwe téwe tiwe tewe.
Bto kh 4 fg ge 1éni,

Btd phtadki ni m in o.

Loéri gmodé ogéba ke i Lijopa !

Lérl omgdé Sgdbd ke i 1dnd Ulsghs |
Oltkaltkd k¢ ¢ y4 kird ulé r& 1ild,
KI ikete ron serun j¢ j¢ 3¢ j& jé.
Ijo kiinf 11beé 1Ggko ord Jgbelld,
A gbg wi ird kdn 1 thtdkutsd.

A gbg wi ird kon 1 sﬁsqkﬁsg.

On eron kon on {f pa 7 je 1Ggbd om iBaba,
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CHANTER: MR, EKENQDE
LOCATION: OSI-EKITY
21. It will forgive Bkémode.
22, If a foetus commits an offence,
23, It cannot be punished by tying it with a repe.
24, They have to forgive me. |
25, Ir weévils drink palm-wine frem = gourd,
26. People don't meet to subject the weavils to
trial on. thn third day.
27. One's inheritance does not vecome one's stumbling
block.
28,  Imgsd originated in oup home,
29, I am a descendant of' the Chadl, the sd0rd who
kills thE€dog for sacvlflce“
30, Hello, youths of Imgsge.
31. I greet you, especially the elders among you,
32, I grest you, especially the young, the very young;
and the youngest ones.
33. The ceremony we are about to perforn,
3. Is an important ceremony.
35, The youth leader from Ijopa !
36. The youth leader in I1dgbs !
37, Each one should warn his group.
38. That they should control the ir fengues.
39, The other day,ihefe at the festival of the @ dry
season,
LO,  We heard tndt sOMme peoplb wagged their tongues.
b1, de Leard that g0 e peoplg Sald various things.
L2, They cOmplalncd that the guantity of meat eaten

at Father's fmstlval,
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LANTER: MR. EKENQDE &
LOCATION: 0SI-EK1T}

4. Qn ¢ £6¢ py .

B, Ba2 kJorish Gn gbd'gbt k§okdn 1¢wb gmg olédmirin, )
¥)

45. Untn ko se 1 gn 6 ju baa,

h6. B nf seron non on md I sgn 1Ek1tl,

47.  Torf k¢ b4 ti 1¢ni ké i wa'my 1¢lu ddilkejl,
Le, Kin in tib® kiy2si ire ires

49: Ko o relé qlirs, ¥
50, 0Ql1f4 ni 5 I k¢ ¢ mdldbdasi silé

51. Un un tori ngdn, Un un e Yeka un ¢ reja.

52. K6 o rel¢ aalfdara,

53. Qn e wi ké ¢ m4s 4. !

S, AlAdurd inl a un ¢ ye rébélé'mejl, ‘
55.  Kdn Un ¢ yé md std $dron on re.

56.  KS ¢ relé Alalbfda ki I jélfmdle,

57.  Qolimgle un 4 1 ké e y& mésS dé¢d i un.

58, A Un k¢n ¢n ti més kin un md rawsis, 51
59.  Kin un ¢ y& md jugé ré un,

60, B sonf 1 se'rd rg lodd AAtoghn.

61, Uumply ké se gni k¢ las).

N

e

°
O

risa Iwde gon-on 11 { j& bda o. '
63. 0 0 umpld k6 sé oni k¢ 14s0.

L4

64. Qrisd aba Bkémodé tdkinrin.
65. Ko ba ti padé driga kdn k¢ séagbe ruvutl,

ke
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CHANTER: MR. EXEM)DE
LOCATION; 0SI-EKITY

43, Is too much (annually).

by, But were the deity to demand a ram each from some
of them,

45, That would be nothing, comparcd with what he
bestows on them.

| &)

ne, But an animal is the article of thanksgiving
(to a deity) in Bkilti,

47. TFor if in the next town, someonec is praying for
child,

48, Take careful note from here,

v 49, If she gees to an Ifg priest,

50. The If4 priest will demand advance payment.
5{. For buying rats and fishes..

52, If she goes to an Alddlrd, .

v 53, She will be asked to pay some money.

54,  The Al4dir2d explaining that two candles need be
bought.

55. In order to present her case,
56.. If she goes to an A1Uf43, who is a ¥uslim,
r 57« The Mudlim will demand some money.
58, The money to be spent on ingredients,
59, For presenting her casec.
€C. No one does all that at Atogﬁn’s.15
61, A deity who bestows gifts on his people ungrudgingly,

62. He is none other than the deity of Iwg.

63, The deity who bestows gifts on people ungrudgingly.
6L,  Tne deity of Bkémgdé's father is magnanimous |

65. I you see a deity who is round ,

15 Gifts are usvally brought to Qlia/Atogtn, only when
& person is satisfied that his prayer has been
angwered. See 2,L.4.l.




CHANTER: MR, BKEMGDE 5

LOCATION: OSI-BKITI

66, K¢ ba tébi ke gun jalg,

67. Qrigd &bad mi 11 S vdd sise.

68.  Torf gni bd i f ki'gin dniydn ké ¢ si kira rg, 5

69, 0 ki dyd arimdkiki.

70.  Emi lomy Qbadd adrd. i

e K& ¢ pajéd 1éwolowd wupara ¢hg.

72, Qmo okd gbe £816g6l¢ yi ond ebibu o.

73.  Qmg ekdIS rin gbddadgbddd old. >
4. Qumg sInsininringin ko mirin 1 susg o,

75.  Qm@ Sklrlkiri batd gni akoni améri rocgerege.

76. Ib2 ni mi me 1 jé.

77.  EKén gn md ‘tun pd mi i¢ninikén, 5
78,  Ogedc WU sa ni mo md 1111,

79. M¢ yo e délésinrin,

80.  Ia ni mgsd f 1%t kon on a'dgbs drisa.

81.  Ia nf mp kon i lu gbdgongbagdngbdgon 1Ggbd ajé o, o

82. Ia nf mgse { 10 kén on ddgos Odio. | ‘

83, C o o,

8. Qlda i 1g mg ygo ba 1o o.

85. 0 o o.

86.  Qrogods bald ta jlajiajiajla.

87. Ooni ni m ord agpnyin ebo o,




T
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CHANTER: MR, EKEMCDE
LOCATION: 0S1-AriITi

65, If the deity is buge, bui only a few fest above
' “the ground,

67. He is my father's dei ty.

68, For whoever renders the praises of twenty other
- clans before his ¢wn clain's praises,

69. Is ignorant of clan praiscs.

70. I am a descendant of gbédﬁ Adrd,

71. Who kills the dog for éacrifice.

72. The viper crawls stealthily into thce dust,
73, The earthworm moves supplely intc the earth.

L
inginin ringun with delicately
eiegant steps.

fei)

75 The short and plumpy onc with n moderste head.
76. I am trying to give the 1ba.

77. Let no one call me pames,

78. £11 I can do is beat druns.

79. I do not want‘troublé.

80. Ve are the ones who beat drums with our fect in
the deity's forest,

81. We, beat mixed sounds in the witches' grove.
82. We, beat the drums with cur fuct in 'Hig Majesty's
FroVE,

83. Ales, Alas !

84, Olte is leaving, but I cannot go with him,

85. ilas, Llas !

8E., ﬁroqub16 stpns on the flnor and staggers,
87. Tcday is the festival of 'Aggnyin ¢ho ' v
16 -

L} by - : . ~ -
Qrgecdd ~ Suu p.157 of this we rk,

sgonyin ebe - a deity, on whom it is better to depend
than the offerlng of sacrifices,
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CHANTER: MR, EXEiQDE ’
L0 CATION; 0S8I-EKITI

88. 0Qr¢ggdd k¢ I rin nind od kdsd kisa ks kasa,

89. Qlordn Iw® bg ba I 1o, m¢ mu mi mdni, s

90. Alddfia 1§ ¢ yd a4 b4 mi 1ékdo drémdrin,

. 4 _ . PR Y e
91. 3¢¢ 1o ¢ g€ 6 A¢ b4 mi 1ékéo Umddinm.
92. Tomodé tagbd kd mé td { 1ibel.
Lo . e |

93. Mo mg jibh ikete rin-in-in.

94. Kon qn b4 ti pldérdgbé kon on rdbsd ind re 1ibe, E E’
95, Ibe¢ la e b4 ghogho rin 1lékdo mgain.

9%. K¢n gn va ti geyin 1&kh k¢ bi ti 114 sing,

97. Emi ron 11 tu { a iékdc SrimGrin.

-

’ - k4
98. 0Qn mokdn i d¥rérd ké e mé ti ni.

99. Xete ra la e V3§ 144 o4,

s el

100, Qmo méil iba»d k1 1 se 1 41 1dkan toke & sigboro.

*n

101, Baba 1671 qmy 1dg¥bal

Qlég€bl: Mo jé ¢ ldjgkinrin,

102, Emi ti y¢ 160n rira o.

103. Qron mi ti kéd lordn asgni. ;
10h. E 11 yg ki mi mékdwe kon tira e ydde.

105, Ko ltru kii m¢ b4 so ldgbd ord.

106. Kon ¢n ¢ s sfna iwé o,

107. XKon gn wi béd 1Etkémodé wi iugb® ord. A&bA .
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CHANTER: MR. BKEMDDE
10 CATION: QSI-EKITl ‘

86. Cr3gydd, the deity who matches through a cotton
) _— farm,

&s. The deity of Iwg, as you leave, don't take me
with you.

0. I shall be hale and hearty when you return ncxt
time,

91. You'll find me in that stats when you return next
year,

92, To both old and young here present,
9%, I give 3bd to all,
d. Since every slaughtered gost has a splecn,
95.  You will all be here next year.
9.  Since in the proccss of extracting oil Trom palm-
fruits, materials for torches are made from the

. pericarph,

97. I shall participate witli others in the next
1’593 ti_\f-al -

.1é

. . 1] . o,
98, The oxdnd =~ cannot be tied with a rope,

99. Ve will 21l be saved from cur enemies.

100, o one can successfully take home from the farm,
two pleces of watcr mcion tied with a rope.

101, Leader of the youths.

Q16 gébd* I respond like & man.19
102, ¥ine is no 1oﬁger a humming éerformanceu
103, I do not waste words. - , : L
104, It's high time I took & secretary out with me.
105, So that my performances during festivais,
106. He could record on papef; |

107.  As a record.of what Bk4mgdé says during his
"father's' festival.

T

A 7 7 L RFE . ) - P b i
orero. — Bkiti-Yordbd word for bard, water melon, grown

for its helon seeds. '

1 i > - . Y - E
9 This response wes made in the ordinary style of gpcech,
hence it is not numbered among the lines of the chants

|
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CHANTER: ¥R, DBREMQLE N | E

IOCATION: 0SI-2xlrl

108. En en yoo 0.

109,  It¢n 11 1 yddi- drvidn, : 5

110, Qn m'gmod¢ 4ébi ord o dun axin,

it1. Un un kdre, ;

t12. Se agb2laghd kd m? debi orvd ni vi oomizd 1ibd 7

113, Qrg m¢ sg 1ibeé dlbodwe 1634 dgbsdre. : R
1M4. Ind ni in mdordn-on ni { ve e sf 16kGokdn. .

115, Iré ﬁi mo £¢é se. |

116, M¢é ferdn 1jondngbdn fIra,

117, Iré¢ ngn ¢n ji 1 e 145008 itia. °
118, Baba idri gme 1U1loghs |

119, Lidyes re 6 ddkt mi nfsinyin nl.

120, ¢ kdodidn, )

1219 O ].:11 .l‘.lul l»LLf.l‘l Da
122, Q0 g sodin ni,
123. Q ¢ séritmirin,

124, Qddn kyn ¢n b4 ti r'dbi n'on on { yo r'susd.

125. Ora baba 1dri qmg 1dde Osi !
{26. Omo Aldaye Arinléld,

127. Qmg asfgbod girlgirl ygae,
128, © b O, | _ ,
129, Ip Jaro in me k’nrinlglu ké g 6" gc ivo.

130, Ke e tc séoo mi o.




R
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CHNTER: MR. EKEMQDE
LOCATION: Osi-Bxiti

108. © hes, oh yes,
109. 4 lot of evidence is. hidden in history. é

110. You take a chllﬂ to a fostival, and he claims o
be brave,

111. He even checrs hinmself. :
112, Is the élder whom e accompanies then 4he fool 7

11 3. "hat l havg said earlier gounds metaphorical to
the uLlnltlebcd

114,  EBut you should kagp.each point in yvour mind.

115, 1 am hc}e to pefform.

M5, I don't enjoy looking for trouble,

117, In ny home we always play and make nerry.

118,  Youth leader in I1dghd !

119, I fully urderstand and accopt your explanation. :
120, I complimont you on the festivitics, {
121, And compliments of +he SCAES0N,

122, You will enjoy this
123, You will be present for the noex

. 20
12h, Any year when the kols mats grow, the 'awdsg'

e

also dces.,

125. Hello, father of youths in Osi !

126, Descenaanu of the aldaye Ariniélyd.
127. Descendant of those who rush to the forost,
128. Yes, yes, yes,

&
129. Please greet the Arinléld and ask him to drop
' some salt,

130, To arop it on my palm,

20
avisd = Asdls - Tetraganp dium Conophorum, a P
suaaonal Truit. made up of two white *obes in a hard
blacx shell, . -

-~

. T
o

s o=



135,

135,

Ird ko kU seyin kén on e jéla idu 16t3¢ ¢ .

574
CHANTER: MR, S EKEMQDE A
IOCATION: - dsI-gklirt
131. Qmo umgly mejl k& 1 j& budri.
132, Mo yh mole amdtl sgktadlnd, L 3
133, Mo yA'moly k§ md'rdn 6l { 36 1ljopa.
134, Ijopa ni 14 i ri { rf bii xardtden? 46dd ato ghum.

I16ghd 11 r3 { oo bé¢e¢dikotd ikete ra porogode.
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CHANTER: MR, BEEMGLA

LOCATION: OBI-BKITI - |

121, Descendant of' those who own the deity who dances

like the uri bird.

132, I geck refuge with the deity whose steps are sho vt

133, I seek rcfuge with the deity who spreads velvet
material on his dance greund in Ijgpa.

134. One can say that ljops is the captain of all the

= T

tevns who worship Atogin.

=]

And I1¢gbd is the headquarters for :

)

b
4L

3

The other fowns can stand zs individual worship-
cenires,



376

Appendix 4Ab

CHANTER: MADAM BOVEDE DADA
LOCATION: 05I-BKITI

1.

2.

11.
12,
13.
4.
15.
16.
17,

18,

19'

0dri ayé kete md md mibd érén mi sln.

Iba ni mf md kon 4 j& x¢ ¢ yg¢ vd mi a lg
Qordwadtak1ld mo nd mibd mi sin.

Byée Bédwiyln mo md mlbia mi sdn.

Iba 2k41kdtin omodé 1 kerlkit aldde.

Jiji 1o o md ji ire ni omg wngly kg rin
korckoro sgaun Un,

AakSkoniko 9dd drisd omp ardnyiarunyin £'epo

yorun &,
0 o sé ¢ rdra mold ~rinléld o.

0 o se o rdra'mpld kS mdidld podn.

ugbd oldde 1o ¢ 1 ree kabsdmi eriru ni i °

S1i3i 1o o ad 3

Ok

s

irc ni.

dle ria ke e IGgun-al,

[Uld

Az wodoro a a si i,

Qmo elékh im¢ k& I rd wii,
Qmo elékl imd k& { ré bf iilbgn o.
Mo riyé 1€ ¢ bi oni mdsun &grim

Se ni mo riydtle g k¥§ 9 md tdn

Mi k§ ¢ bdd ti m§ ton mi imf & ké af.

Kakarigbada oklunrin ¢ ¢ o.

g
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Aepenbix As.

Cams

CHANTER: MADAM BOYBDE DADA
LO CATION: UgI-BKITI
1. I give 1bs to the orl of all.
2. I snall give ibA so that 1 LY WOTe guickiy on
(vith my chznts), ’
3. To Q9réwatakily I give 1L,
. To Béawiyin's mcther, 1 give 13,
. To the onviction that & child cannot gather all
the sand in 2 family comtound I give in
6. Good morning %o yow, deity who walks 1"1':}..3}'{15-' into
victory,
T The strong one with ¢rigl (God) who eats palm-
fruits and cleans his mouth with palm-oil.
8. You arc welcome, Lrinléld's dsity.,
9. You are welcome, the deity with a -stammerer's
gtyle.
10, Arg you.off to 018de forost or El*?h stream ?
i1, Good morning to you.
12, If our hill is difficult to climb,
13. We'll pull one ancther wp it.
14, Owner of the pile of palm-branches that drop with
a2 noisy sound.
15. Owner of the pile of palm-branches tbat'spund
‘1ike the roport cf a gun,
16. I rely on you like one who plants 2 piece of
roasted primgre 21 yan.
17. I rely on you so0 don t decelvu me, it is not
: right to deceive.
18. If you don't deceive me, I'1} be invigoratad.
19, The mysterious man !
21 4 . PO -
gramird - a tuber, similar to the cocc-war, used
mainly in the production of medicinal horbs.

-y
4.

=
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CHANTER: . MaDaM BSYEDE DADA
LOCATION: ﬁgi,gngi

20. 0 o ¢ @ réra'molé Arinléld o o.

21, Omg OLldshn igdnhbe kdn ¢n mu { kun'jd 2
' ri

22, Ugbd ostn maz o di r'Umégin Ijand mgjd ?
23, AYSE 1yg lo O gbé 1edddd mi &,

r

24, Mo riycle ¢ k9

o mé ton miii je.
25. Dgh dye kéte i jOké t'irs md gegi 1I1jand.

11KAga Quro o,

«O

_26.  Qmo 'Q1g

{Da

na
-J
oo

¢ 1k&ra gé ni 1érun ySyoyd oko ris 2.

28. O¢sin pen kéni mg rin ukdrd ond inlwd.

29.  Qonf ti rin nibd oni ebora ni.

30, Uwp ladghghd mhdi yigl.

31, Abewé. jeebrejére o.

32, JIjf 1o o md jf ire ni.

33.  Qmp oldo Altmgle.

3h. Qmo qul@vgn md 1¢o iun nddd nddd ndda nddd nddhs.
35.  Qordwadtakile ¢ md jI irs e.

25, Omo elékn im$ k& 1 ré wi.

EI |

57 Qmg elékh imy k& I ré bf 1iiiibon 6.

L

38.  Qmp d1lGsln ipdhbe ¢n m§ ¢ md { kun'jd xtirIjgpe rin




.

]

A

CHANTER: MADAM BOYEDE DADA
LOCATION: UgI-EKITI J
L e S
20, You are welcome, arinléld's deity.
21. Owner of the brlghtly coloured camwood used for
dornlng the face bLPore tb trir to cur 139pa,
22,  Are you taking my own CﬂldOdSh of camwood to
Umbgln in 13j2nd quarters 9
23, Give me a life-time spiced with sals,
24, I rely on you, so don't deceive me.
25. Other ps Oplb 5 Bgu orc =zated on the geound, bu
Ard's is s€TT3d on horseback in Ija ang,
26, Owner of the numercus bean cakez of +he early
orning.
27, Humsrous bean cakes which molke my mouth water on
. our farm,
28, It is noon, and no cne may walk about in Jwg,
29, Yhoever dares hecomes the deity's captive
320, You are the Ag ghdgbd whose roots are thick,
=Sl 0N
i
1. Whose leaves are pretiy.
22, Good morning to wyou,
]
53.  Owner of the horns knocked on the ground (to
provide music). i
3. Deity whose dance music is produced {fron anlqala
homs.
35.  Q¢réwdtakile, good morning te you.
36. Owner of the bundle of pzlm branches that fall
making o louwd ioise.
37. Owner of the bundle of palm branches that sound
like the repcrt of a gun. ;
38. Owner of the brightly coloursed camwcod used for

379

adorning thg face before the trip to IJgE&;

i
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CHANTER: . MADAM OVADE DDA

LOCATION: : I'J“SI—""‘;ITI

35.  Ugbé ostn maa 6 4 r'Uwdgun IjAnd mojd 9

O,  Ayé iyg loc & gbe 16400 mi o,

L1, Kekerighbgdd gkﬁnrin al Co

42. 0 & gé& ¢ ndra'mold k4 md1dld potm.,

L. 0 ¢ se ¢ réra'mole k& md mobn j'agbe 1UlE 16kd
idrs,

4y, Jiji lc o md jif ire ni.

45.  Qmo dAdégigin sod ¢pd rildrilg J.

L6.  Ecgigin ulé tbahd mi sdro id,

L7, Ogbérd ko md a dy4 Gle riz ¢ md a miys ré dla o.




;
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. . N b N
CHANTER MADAM BOYEDE DDA
LOCATION: Usi~-FKITY
39. Are you taking my own calabash of caimvood te
Unogin in Ijand quarters ?
LO, Give me a life time spiced with salt.
L1. The mysterious man !
L2, You are welcome, deity with the stammerer's siyls
of speech,
L3, You are welcome, deity with a voice 1like the
Blue Touraco's at home on Inrd hill.
by, Good morning to you.
45. Descendant of thosc at whose masquercde festival
long cudgels are waved around.
T It is dangercus to watch the masguerade in my
father's house perform.
L7. The non~-initiate who looks beyond the palm-frond
curtains in our home today, shell not recognise
his mother tomorrow,22
22

It is Dbelieved that whoever goes beyond his vounds

is not likely to see the following day,
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APPENDIX B

DATA COLLECTING MZTHODOLOGY

A8 soon as some initiates of the Qlda cult

L

k3 ;

found out that the preliminapy recordings of gjéamesg i
e

chants were meant for research, the author experienced .

& lot of hardship and setback from the devotecs of

Q1d2 who still cherish the secrcecy surrcunding their

cult, and the deity, Therefor:, if anyone wishes to

ask too many questions about the cult, they do not

take it kindly, worse still if the rescarcher is a !

female.

In order to be able to continue with the work
however, the author had to convince Councillors, Chiefs,
Qbas and leaders of the cult that the emphasis of this
study is on Poetfy, not Religion. Her pleadings were |
strengly supported by a few good Samaritans among the

cult members, ani crnlightened Jcaders of the Communities.

“hen perinission to carry o woas finally given, as
it were by wajority vote, she used the following
methods for collecting more matberizls for the relcvant !

data:

{a)} Attendance at festivals g
(v) Tape recording of chants;

and (c¢) Intervicws:

(i) Within the five villages under study,
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and (ii) Outside the area, but in those
other parts of Yorubzlend where
tradition says some people wership

Qlda.

A —

Intcrviews in the area of study were carried cut both

by the author and some colleagues and friends who
volunteered o act as 'Research fssistants'. In the
cther area, the interviews were carried out during

visits by the author.

Some of the pcople interviewed had fearse of being -

reprimanded by cult lecaders, and so did not allow a
tape-recording of their interviews., GCthers allowod
the researcher to tape-reccrd the information they
gave. Some of the chanters who gave lif'e performances

refused to gilve their namcs and/or =zddrcsses.

H
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APPENDIX C

wr:

INDEX OF PRINCIPAL CHANTERS AND TNFORMANTS

2.

3:
4’.
De

Te

8.

10.

1.

12.

13.

14.

15.

WAME OF CHARTER

4DDRESS ;

B 1 -
¢ PLACE OF  DATE OF

RECORDING ' RECORDING

Madam Qléyem{ Dglinfoldjl

VMadam Foliyegbé imird

Mr. Michael Oldwdt{la

YMr, Bghévd

-

Mr., Bibfigmg Ajayl

Female chanter

Mr. Yed Urb-Ekin

Mr. Akin Dtiko

Madam Kékeréye Balbdgun

Madam Kpbold alias

Bye Ej1

Madem Adémikéye

Agbéjobi (R.ILP.)

Chief Dhda Addoyd

The Dbrddfun

Madam Ubiyonju Adéléye

Ilésammi Albfigé

Mr. A1abd kgbdréuld

(Mot given)

116 0dfyilvké
Dei-Bidty

(Not given)
(Not given)

116 £jfvdye
Ysao street, Usi

114 Ygbodin
Dsi-Bkiti

116 0sblo
bre ¢ja, Il6gbo
BRit1.

11 Apdld,
Y 16gbo-ikiti
11é Bré, 0dv

bde Street,
T16gbo-Eld t1

(Not given)
118 odi 01léwd
CBAtl,

11¢ Efdn,
bke 034, Y16g00 -

U1é 014, Igbblé~
Bkiti .
116 Emilh,
Dei-Eig ti
11é Onigemd
Vsi BKiti

 Dei-~Bikitl

Usi

Dei
Vsi

Vsi

" Y1é6gto

Y16gbb-

Eb‘-t}. .

15/3/?1
15/3/71

15/3/71
15/3/71

29/4/7
29/4/?1?
29/4/711

29/4/71

29/4/71
29/4/71
29/4/11
15/8/77
15/8/71

15/8/77

15/8/7T



Edl)

e g

i

§

- i e PLACE CF |  DATE OF
NANE OF CHANTER ADDRESS RRCORIIEE | RJCORDING
16, Mr. Olibgbadé Al4déida | 118 aldun, . é -
Vsi-Bid 1 Tgvélé | 15/8/77
17.  HMr. sléoye Q1§tin 116 Q16tin, IgbbLé ! 15/@/77
alias aldge T16gbb-Bkity. ;
) t
18. HNr. Dkémodé Deididty Ti6apd | Aug. 1977
i :
19. Mr. Kayode Xind 116 Abdldaré, T16gbo : Aug. 1977
116gbb-kkit) | :
0. Madsm Béybdé Dh:da I1¢ Abdshjiybn  Usl-Bkiti 1979
Usi-Eld t1
21. Madam Dide II I1¢ Bdemo, Vsl %
Usi-id t3 1979
22. &kplijh's Group Yadé-gkiti Tas-Ed ti 1979
PRINCIPAL INFORMANTS
»
TAME OF INFORMANT/ - PLACE OF DATE
INTERVIEWGE ADDRES TireRvizy | TNPmRVIE
1. Chief Qlétéye qupé 11 Yyedi, Y1 6bb- r 15-2{? };’8
The ibalbghba of 116gbo-EKit1 PRI -21/5
116200 | Bkitl 23-25/5/718
e | 2t- 25/8/78
tana 7/1/79.
2. The Lb4logtbh of Dai-BkdtY Vsi- 8/ i
Dai-Bkiti Bty 20/3
24/8/78 and
k 7/1 /’790
t .
3. Chief Joseph Qlatidrin,| I1é Aldayd, Vsi- fi&egéﬁé};a
The Abd Ldayd of Usi Dai-~-Bld 3 Blatl a .
4. Chief Dada Ldéoyd I1é Bfin,
| Dk Qja, Il6gbv  I1dgbd- l 19/3/78 and
Bt

25/8/78.
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NAME OF INFORM.NT/ . « PLACE OF DATS OF
IMTBRVI EHSE ADDRESS INTBRVI DY INTERVIZY
5.  Mr. Ijubth Deinnf I11¢ Qlda, ‘a2 23/5/78, &
fng 0lda } 0dv bde, Y16gbo Ilggh;’?;g 25/8/78.
6. Chief igbéléj obi Ilégbb Quarters T et
: s vsay o Ygedu- 8/2/78.
The 01dlogbb* Tgede-Ekitl, RSty 18/3/78 ena
24/8/78.
8/3/78
Te Madam Florence Dni 11é Qlda, I gburk-0db ;ﬂj;;zi ’
Okt Qlie, 21/3/178.
Y gbara-0do ‘
8. Professor James gepal'tﬂ’f-‘nt of :
. Aad o - Geegrapny, NS ' :
Qladipupe £déjuwén Facrzlty of Social Ile-Ife 22/5/78
Sciences, Undiver-
city of Ife
9.  Madam Abigail adéjlwén| I16 balgrd | Igbhrd-0do | 24/5/78
: I gbhrd-0do : :
10, Chief VUsfbukfis, 11é atdruvd, _ X
The Athruwh of ggotin Road, Lgohrt-odd 18/3/ ®
I gbhrs-0db. I gbbra-0do \
11, Cba sideniran The Aafin, i Dtan, _4/}2/}7 &
Qldmeodi II Dtan-iyégbaji Avéazba il 22/12/75.
The Qwd of Dt’:an- yogsad .
ayégbajd
t2: Mr. Ubidurmddé T16 Sookb Wéniku , '
Adémiyivd Debén Byindi, T1é-If% 9/2/78
Baba Iehlb Onigbnpbmd | I146-1f%.
13, Madam Mot (lddé 116 01ériga, ‘e
Dbidirépp Lafogfdb, I16- Tie-1fe 9/2/7
Iyalode Onigonpbund Ife.
14, Hr. Jinfd (ménbe 114 adaghd I16-15% 9/2/718
Omoléyin Onigdnpdnnd I1é-Ift
5. Hir. Joseph C. Kolawple { I1é Uabéyd, Lapos j
Y1égho-Bliti 5/1/77
16. Mr. ¥dkanjiold Lind Ilé.brigh Imilx,] Lagos 5/7/77
I16abo-BKity 1
17.  Hr. Michael Qlatunji 11.¢ Bnurin j
4dEbEyD 11 6gbb-Bkiti. Lagos 5/7/77.
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