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Ebo (sacrifice) is a universal religious concept that negotiates human desires and requests with
God — the Supreme Being. This is done through intermediaries, who are religious progenitors
or mediators across religions. Among the Yoruba people of Southwestern Nigeria, divinities
are religious mediators. However, the opinions of worshippers of foreign religions among
African in general and among the Yoruba in particular is that, ebo which is sacrifice to God
through the divinities are regarded as unholy and ungodly. To this effect, Yoruba indigenous
religion worshippers are vilified; regarding them as elebgp — the owner of sacrifice and infidels;
with the wrong notion that, a true or holy worship should be devoid of sacrifice. Therefore,
this study aims to investigate the concept of ebo within the rubrics of African religion with
particular reference to the Yoruba religious belief. Symbolism, a semiotic mode, where a thing
or somebody representing one or other things aside itself is adopted; by espousing or unveiling
the symbolisms of ebo in Ifd, the religion of the Yoruba people. It is found out from the study
that, ebo is an unavoidable religious exercise for worshippers of all religions. Sacrifice takes
different forms depending how it should be executed. The study concludes that in worship
of any religion, implementation of ebo is sacrosanct; and the more the religious adherents
get involved in ebo, the more they live in peace with spirit-beings, ancestors and God, the
Supreme Being.
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Introduction

The entire life of the Yoruba people, physical and spiritual is controlled by Ifd!. As a
result of this control, the influence of Ifd reflects on the entire life of an individual, group,
and communities at large. For example, Ifd plays a great role before, during and after birth
of some individuals. Likewise, a city or market is rarely founded without Ifd consultation.
Occasions such as marriage, coronation of traditional chiefs into different offices, chosen
of professions, building of houses or companies, fertility of the womb (for women) among
others are guided by Ifd. As a result of nomenclatures of Ifd that cut-across all aspects of
Yoruba life such as philosophy, science, history, religion et cetera, the voice of Ifd (through
divination) is believed to be voice of God. This is why Ifd is regarded as the foundation
on which the Yoruba culture rests. However, implementation or execution of Ifd divina-
tion rests on ebo — sacrifice; which is the outcome of Ifd divination process. Sacrifice is
executed by the tripartite roles of Orinmila?, Odi® and Esi.

It is difficult to understand the religion of the Yoruba without the knowledge of the
influence of sacrifice. This observation was made by Clarke when he says “Sacrifices are
an essential part of their religious system and are offered on nearly all important occa-
sions. They are made to the Supreme Being through the mediators who are supposed to
take them on high” [1, p.279]. However, among the Yoruba, the worshippers of foreign
religions, mostly the Christians and Muslims, tagged the indigenous religion worshippers
as el¢bo’. This attitude demean indigenous Yoruba theology and evangelism, since, “all
over the world, and throughout history, wherever mankind has worshipped the divine
being, we encounter the practice of sacrifice” [2, p. 136]. Therefore, the aim of this study
is to investigate and establish the symbolism of ebo within the rubrics of Ifd epistles. The
objectives of the study are to examine the roles of sacrifice in human activities; to account
for the impact of sacrifice on religious activities and to establish that, the more worship-
pers of religions are involved in sacrifice, the more favor of the spirit beings, ancestors and
God- the Supreme-Being are obtained.

Theoretical Framework and Methodology: Symbolism

Symbol is one of the three semiotic modes formulated by [3]. Other modes are icon
and index. The symbolism of ¢bg in African religion in relation to other religions is mis-
construed by foreign religious believers because their ignorance of concept. Symbolism
has been defined in various ways. It is used when one attributes meaning(s) “more than
its superficial value to a word or action through the way the word is used or action is
presented” [4, p.60]. The etymology of symbol evolves from the Greek word “symbolon”
which “denotes two-half of broken coin, which were exchanged by contracting parties”.
The use of symbol and it meaning is cultural. This is why it is associated with multiple of

! Yoruba divinity of divination and wisdom. Consultation and sanction of Ifd on their affairs is the first
step that must be carried out.

2 Ifd’s progenitor. .

3 One of the wives of Orinmila, the divinity of fertility. Ifd symbols are coded in Odii. There are six-
teen major Odu and 256 minor Odu with uncountable ese-verses. The identification, interpretation and the
inscriptions of Odu symbols is carried out by an initiated Ifd priest, a diviner.

4 Divinity of justice and judgement execution.

5 The one who indulges or involves in sacrifice.
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meanings. In some contexts, symbols are synonymous with religions and “are a reminder
of sacrifice, or of a savior symbol, while in others they are the physical representation of
the divine, and in still others, they constitute important lessons to help facilitate and sus-
tain goodness” [5, p.61].

The cultural roles of symbols is proportional to its values in use, creating multiples of
meaning. That is, if we associate a single meaning to a symbol, we may miss “the value of
a symbol, however if we think it can mean absolutely anything we wish” [6, p.238]. This is
why to the foreign religion worshippers among the Yoruba, the meanings associated with
ebo is compromised, misinterpreted and misplaced. The beauty and value of a symbol is
enshrined in the ability to invent or generate multiples of meanings from it.

The symbolism of ebg can be understood, looking at the concept from different per-
spectives in the culture and belief of the people. Relationships between symbol is influ-
enced by the cultural history surrounding such symbol. This is because, it is “a visible
object or action that suggests some further meaning in addition to itself” [6, p.238]. As a
result of the possibilities in associating various meanings to symbols and objects, there is
flexibility in symbolism as a result of different meanings associated with it.

The cultural significance of symbol is determined by the peoples’ orientation and
belief about a symbol. Like any other religious symbol, the religious functions of ebo, “dis-
charge two unique roles, signifying what they mean in religion and its practice. The first
is functioning as something that ‘represents, ‘stands for, or ‘signifies’ something else”. The
second is functioning as “the means by which the people orient themselves to the symbol’s
referent” [5, p.60]. That is, in this case, the value of sacrifice is proportional to its use in
religious and cultural expressions.

Available secondary data relating to what sacrifice symbolizes or interpreted to rep-
resent are collected and analyzed. This is in addition to participant observation of foreign
religion worshippers on ebo during their services and preaching, analyzed around the
religious symbolism of sacrifice.

Concept and Forms of Sacrifice

In African religion in general, and among the Yoruba in particular, ebo is central to
worship. The nomenclature and prominence of ebo in Ifd is not only among the Yoruba
but with other nations such as among the Igala people of West Africa where the concept is
equally known as ebg. Among the Igala, ebo

manifests the divine outpouring of intuition and inspiration of the Supreme Being. It is the
basic participatory character of the human in the divine, without which the glimpse into the
hallowed and holy becomes an illusion. Simply put, ebo is the gateway to mystical experience
and consciousness of the divine presence in the Igala world, creating the pathway for healing
and wholeness through destiny (okai) and charisma [7, p.107].

The opinion above buttresses the fact that, ebo paves way for “spiritual network” to
perform supernatural events. It is equally noted in the above opinion that, it is impossible
to dissociate ebo from human beings and the supernatural beings, because, ebo stands
between the gap — a bride builder, between human-beings and supernatural beings and
Olédiumaré — the Supreme Being.
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Generally, across all religions, sacrifice is spiritual. That is, without it, there is no wor-
ship. Among the Yoruba, “sacrifice can be said to be the keystone of Yoruba indigenous
religious practices because it is the medium of establishing and maintaining a good re-
lationship between two worlds and is a source of spiritual strength” 8, p.329]. That is,
offering of sacrifice cannot be discarded from Ifd divination as Ifd divination process is
incomplete without sacrifice. Therefore, sacrifice is,

central to Ifd divination and to Yoruba religion as a whole. Sacrifice keeps the belief system
going and links the client, the diviner, the divinities and the ancestors together through a
system of service and reward. When the client refuses to perform sacrifice, he makes it im-
possible for this system of action and reaction be completed. Such a client therefore commits
a rape of the belief system since he has exploited the divinities by inviting them to identify
and solve his problem for him without providing them with their stipulated reward [9, p. 11].

It is better not to consult the spirit-being through Ifd than to disobey the order of the
divinities and the supernatural-beings; who are believed to have influence on challenges
that human beings may face at a point in time. To disobey the order of sacrifice, is to disre-
gard and disrespect the divinity in charge of Ifd client generally and in particular Ifd, Odu
and Est: who are the initiators and mediators of sacrifice; as different divinities are charged
with different human challenges.

There are different types of sacrifice based on human desires or motifs behind sacri-
fice, such as thanksgiving sacrifice — ebo gp¢, which is to appreciate higher beings such
as supernatural beings, divinities, the ancestors and God, Supreme Being®. Communion
sacrifice — ebo idapo is for worship, votive sacrifice — ebg ¢jé is a sacrifice that emanates
from promise to the divinities if their favor is obtained. Propitiation sacrifice — ebo étitu
is aimed to appease divinities and spirits. Preventive sacrifice — ebo ojiikoribi is to wave off
some impending calamities and substitutionary sacrifice — ebo Ayepinnu, which is offer
in lieu of something; taking something in replacement [10, p.40]. Misconception about
ebo among other foreign religions to the worshippers of indigenous religion is erroneous
and misleading. This is because, to Africans religion and to the indigenous Yoruba religion
in particular, no one can be exonerated from indulging in ebo. For example, obedience to
a warning is a form of sacrifice — ebo igboran, that is, sacrifice of obedience. This is the
case, in Irete Méji’ corpus, where, Ifd supplicant was instructed to keep his affairs secret
so as to succeed in life. This requires no any form of sacrificial materials directed to any
divinity; but “Ifd pé t6 ba lo jé éeyan 6 gbo, eni ti 60 gbo kan ti 6 le ju gbogbo o won lo tin
1 bo” That is, Ifd says, if he lets anyone hears, someone that should not hear, if he hears, he
will elaborate the matter beyond necessary, which is more dangerous [11, p.216]. This is
also the situation in Oyeki Ofiin® corpus, where, Mdgbagbéol4?® was sternly warned to be
careful among women [12, p.79].

¢ Among the Yoruba Christians in Churches and other religious events, they render song in relation
to ebo that:

Gba, / Take

jé é/ Eatit,

Iwo lo ni | You are the owner,

ebo opé mi mo réé o baba | Farther this is my sacrifice of praise.

7 This is one of indigenous Ifds major corpus names, meaning two Irete.

8 One of the names of minor Ifds corpus.

° A Yoruba name, literarily meaning ‘do not forget wealth’
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The belief of the Yoruba holds that, if the prediction of Ifd is good, sacrifice will make
it come to pass and if otherwise, sacrifice will make it to be good [13]. To the Yoruba
people, “ohun to ba dara 11 f¢ adira k6 mé baa baje, eyi ti ko dara nda n fe adara ko 1é daa”.
That is, what is good needs prayer so as not to turns bad and the bad thing needs prayer
s0 as to be good. Prayer symbolizes sacrifice!®. The performance of ebg complements one’s
destiny in life.The belief of the Yoruba on destiny anchors on persistent ebo which can
improve the bad state of the destiny. In Qyekii!! corpus, Orinmila vehemently says (in
author’s translation) that:

Gbogbo nitkan tee bé yan ti o b dda All those things which man chooses
as destiny that is not good

Oun ni 6 moo bda yin fi ebo gbé e séjii ona It is he that would use sacrifice to mend it
(12, p.79].

Hazards such as accident, death and calamities are put off by complying with the
order of sacrifice. This is the situation with Qrinmila in Qyeki Otutiripon'? (in author’s
translation) corpus that:

Won ni ikii # s0 0 And that Death is watching him
Arin #iso o Sickness is watching him
Ofo fiso o Loss is watching him
Gbogbo ajogun pdtd 1 so o All evil spells are watching him
O bd riibo He performed the sacrifice.

[12, pp.90-91]

The Ifd corpora above affirms the only way of escape from evil or an impending ca-
lamity is premised on sacrifice. However, the only category of human beings that cannot
be appeased by ebo is the Gossipers. This opinion aligns with the Yoruba belief or philoso-
phy on ebo that:

Ebo 056 se éru There is sacrifice to Sorcerers
Ebo dgje se érii There is sacrifice to Wizards
Ebo alaroka ni ko se é ru There is no sacrifice to the Gossipers.

The only way out of the problem of Gossipers is to avoid them by keeping their
knowledge blank from them. That is, the sacrifice of carefulness and watchfulness, by dis-
sociating from such people.

Ifd teaches that one can only be favored by performing sacrifice.

Ririi ebo nii gbe ni Sacrificing brings blessings
Airii ki { gbééyan The neglect of it pays no one
E wd bd mi ni wowo omo Come and join us where there are plenty of children.

[10, p.46]

10 Tt is often canvassed and thought in Christian teaching that adiira lebo onigbagbg. That is, prayer is
the Christian sacrifice.

U1 This is one of indigenous Ifds major corpus names, literarily meaning ‘death evasion.

12 This is one of indigenous Ifd’s minor corpus names.
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Ifd warns against disobedience to sacrifice. This is encapsulated in Otuuiripon Méji'3,
Irete Qyeka' and Irete Iwori'® corpora [12, pp. 662, 754, 758]. Sacrifice is central to Ifé div-
ination to the effect that, Ifd diviner is greeted in the process of divination as “aboriboyé
bo sise (may the sacrifice be accepted and blessed)” [13, p.2]. Those that fully complied
with the Ifd sacrifice prescriptions succeed in life and those that defy the order regret.

Ebo serves as “spiritual glue” that binds or connects the physical world with the spiri-
tual (unseen) world. Sacrifice serves as a catalyst for realizing human desires. It reinforces
and enforces the human-spirit relationship “in case, the relationship is disrupted by any
act of sin, sacrifice restores and repairs the rupture and reconciles human beings to their
deity” [8, p.239]. Sacrifice serves as a unifying force between the human and the super-
natural. The unification, cooperation and integration roles or functions of ebo between
the human and the supernatural beings and in the ultimate, to God, the Olédiimaré is
negotiated by ebo.

Interactions between human beings, spirit beings and God are mediated by ebo. It
serves as a means of interaction for peaceful co-existence between the human (visible
or physical) and the supernatural beings, divinities and ancestors (invisible or spiritual)
world. That is, “from religious perspective, the world can be said to be divided into the
physical (visible), and the metaphysical (or the spiritual) levels. Both realms have binding
and interactive forces exchanging between them to function harmoniously” [12, p.xiv].
Ebo serves as Holy Communion — an interactive forum or gathering between the hu-
man and the spirit (other world), “without which the glimpse into the hallowed and holy
becomes an illusion” [7, p.107]. One of the contents of ese Ifd'® is ebo. There is no one
exempted to perform sacrifice.

It is compulsory for every individual to perform sacrifice no matter whether the ori he chose
in heaven is good or bad. The divinities will not support anyone who refuses to offer sacrifice
since this is their only reward for their ceaseless watch over human life... Thus, sacrifice is
presented in ese Ifd as the means whereby a man makes his peace with the divinities and
improves upon the defects inherent in his own life [9, p. 33].

No human being can live a peaceful and meaningful life or exist without ebo. Ebo
must be carried out within the specified period of time. In other words, sacrifice offered
outside the specified or prescribed time by Ifd is, as sacrifice not offered at all. Therefore,
“timing is very crucial under any prevalent circumstances in the Yoruba custom, religion,
deity, and tradition. All as limited under sacrificial difference between the person that
refuses to offer sacrifice on time and one that did not offer at all. Spiritual resonance and
intonation changes with time” [12, p.xv]. Ifd believes that, “we should do the right thing
at the right time. We have informed that both positive and negative factors exist. Nobody
is free from challenges. Ifa will teach us that we would experience both sadness and joy at
some occasions” [14, p.23]. One should never give up to any bad situation in life. Ebg is of
such attempt of continued struggle to make life a better place to live.

13 This is one of indigenous Ifd names.
4 One of minor Ifd corpus chapters.
15 Ibid.

16 Ifd’s verse.
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The Yoruba believe that, the invisible agents (earlier identified above), will be ap-
peased when material things are offered to the ajogun (a group of Yoruba supernatural
agents) in form of sacrifice, they receive those things and leave the supplicant untouched.
Therefore, ebg is a material means of exchange between the human, supernatural and the

God.

Sacrifice, in its ritual or ceremonial use, means “a making sacred, an offering that becomes
divinized”. Whatever is sacrificed crosses from humans to the divine, and objects are
empowered to facilitate the process. Indigenous Africans speak and think of sacrifice
essentially as a religious act, which takes the form of rendering something to the supernatural
being or beings, and with various intents and purposes [15, p.75].

Different kind of materials are required for preparation of ebg. The prescriptions are
done by Ifd priest, who act as an intermediary between human and the spiritual beings.
These materials ranges from food and raw foodstuffs, cloths, living animals — goats, rams,
rats and birds, cloths, plants, leaves and roots, sand and stones among others [13]. Ebg is a
means that, opens channel or network of communication or interaction between man and
the ancestors, divinities, supernatural agents and with God the Olédumare. While the pro-
vision of the sacrificial materials can be waived by the Ifd priest if the client is incapable of
fulfilling all the requirements, however obedience to Ifd’s instructions in lieu for sacrifice
must be seen to be obeyed.

Implementation of Ebo in Ifd Divination

In Yoruba religion, the prescription of the sacrifice order is exclusively given by Ifd
through an initiated Ifd priest. The prescription in regards to the time frame the sacrifice
must be offered, how the sacrifice must be conducted, who is to perform the sacrifice and
where the sacrifice is to be carried out among other things are prescribed by the Ifd priest.
Therefore, consultation of Ifd oracle is the first step towards the implementation of the sac-
rifice order. In addition, such consultation is associated with financial obligation (mostly
in form of cowries as it was a medium of exchange in the olden days). However, even-
though, Ifd is central to the management of ebo, the implementation and execution is that
of tripartite roles among Ifd, Esti and Odii (as earlier explained)’. This is expressed that:

Mo ti so leekan pé ore mint Ifd, Esu ati Odu, imiile ni won (I had once said that, there is
intimacy in the relationship of Ifd, Es: and Odz) [16, p.29].

Esti is the Yoruba divinity of justice and execution of justice. Abimbola describes Est
as “the universal policeman and keeper of the ase, the divine power with which Olédumaré
created the universe and maintained its physical laws” [13, p.1]. His role in ensuring the
strict compliance with sacrificial order by Ifd attests to this. His engraved image at the cen-
ter of all opon-Ifé — divination board indicates that he is part and parcel of the divination
and that he follows up the execution of the divination order, especially as it relates with

17 The wife of Orunmila. All the symbols of Ifd are coded in Odii mostly within the 16 major and
240 minor Odu. This symbolism of Ifd and Odit are inseparable. The channel of communication of Ifd is
expressed by Odi. The final initiation into Ifd divination profession is the introduction of the Ifd trainee to
sight Odi. This is called ifojii-bodii- sighting of Odi divinity.
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sacrifice. He takes his own portion of the sacrifice as role performer in Ifd'8. He is an im-
partial arbiter deity. He punishes the law breakers and rewards the law abiding individual.
However, clarification needs to be made here that:

Est is not completely Satan or the Devil as the Christians and Muslims regard him. He is not
opposing the Supreme Deity (Olodumare) as the Christian and Muslim Satan opposes God.
He has no hell as the Devil of Christianity and Islam. He is always with Olodumare (God).
Esti does not feature in Yoruba cosmology unlike Islam and Christianity that associate Satan
with the account of creation. We often hear the expression: Esii! A se buriikii se rere (Esti!
One who does evil and still allows some good). Es supports those who offer sacrifice and
takes away his evil eyes from them. His name features prominently in different categories of
incantation for positive ends [19, p.44].

After collecting his own part of the sacrifice (being among the sacrificial agents), it

means that, whoever complies with the sacrificial order has

identifies himself with Esu so that anyone attacking or doing evil to him is presumably doing
it to Esui. Est will therefore bring calamity on the enemy on behalf of the operator. This is
clearly an area where Esu is used for protection by someone who knows how to use his
name. His name is also used in magic of good luck and other areas. In the olden days, Esu
was part of the names given to his worshippers, such as Esubiyii'®, Esikoyi®, Estigbayila®',
Esurombi??, Esikoya®, Esuigbami** and Esitoosin®>. Despite all the positive aspects of Est,
however, evil is more associated with him than good and his main hobby is to spoil things
for human beings and cause confusion Est: [19, pp. 44-45].

Nothing can be successful without sacrifice; which is a connecting force between the

physical (human) and spiritual (supernatural) world; without which nothing spiritual can
be achieved. That is, “sacrifice helps to unite all the forces both natural and supernatu-
ral that operate in the Yoruba society. Broadly speaking, these forces are four in number
namely, the gods, the ancestors, witches and other supernatural powers and human beings.
The function of sacrifice is to enlist the support of these four forces for whatever one may
want to do so that none of them may work against one’s purpose” [13, p.37]. Forms of the
sacrifice can be broadly grouped into these four categories, however, this is in addition to
Olédiumaré — the Supreme Being. That is, the four spiritual agents earlier mentioned act
as intermediaries between someone that offers sacrifice and God. Ogiindd Otitiriipon®®
corpus clearly puts God, the Supreme Being on the overall power when it says:

Oro t6 burti o Any sad incident or event
Eda laa fun It is one’s creator that one should hand it over to

492

18 See: [9; 13; 17; 18].

19 Meaning that, Esi gives birth to this.

20 Meaning that, Esu rejects this.

2l Meaning that, Esi saves this one.

22 Meaning that, Est: gives birth to someone.
23 Meaning that, Esu rejects being punished

24 Meaning that, Est delivers me.

25 Meaning that, Esi: worth being worshipped.
26 One of Ifds minor corpus chapters.
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Oran gbogbo orun eni All events are related to one’s destiny
Orun eni Ones God.
(12, p.426]

Since the divinities, spirit beings, the ancestors, the living beings, living and non-
living things and all the visible and imaginable things are believed to be the products of
God; he is the ultimate end of sacrifice. It is based on these agents on which the belief of
the Yoruba is encapsulated that the concept of sacrifice in this study is examined.

Sacrifice to the Divinities

Although, there are different postulations by scholars on the number of Yoruba divin-
ities, however, the most prominent figure projected is 401 [18]. Each of the divinities can
be sacrificed to, in order to obtain favor of God through them. As earlier explained in this
study, Esu is one of the important Yoruba divinities; especially, in the implementation of
sacrifice. He also has shares in all the sacrifice offered and possesses the power to control
some spiritual forces against or in favor of the spiritual forces. Oyeki Otiiiipon corpus af-
firms that, Esit commands all the evil agents. The corpus says (in author’s translation) that:

Ngba 6 je pé Esit ni Baba awon Ajogun And since Esit is the leader of all the Ajoguns
Oun nif pase won He is the one that instructs and make provisions for
them all.
[12, pp.90-91]

Not only that Esi: performs the monitoring function in the performance of sacrifice,
but in addition, he monitors Ifd clients’ compliance to the sacrifice order as he enforces the
execution of the sacrifice with the divinities and spirit-beings.

One of the divinities that plays central and critical roles in the implementation of
sacrifice is the individual Or?’, as a divinity that must be sacrificed to, before any other
divinity. It is the belief of the Yoruba that, 00gun 16 lojo kan iponjii ori eni 16 lojo gbogbo.
That is, while charms work against evil in a day, one’s head works for all days. As all the
divinities and spirit-beings may be against one, one’s head will always stand by one. As
a result of this, it is appropriate to perform sacrifice to Ori*® in addition to other divini-
ties or without them. Among the Yoruba, prayers are offered that, one’s head must not be
implicated or harbor any evil thing against someone. This is encapsulated in Irosin Qsd?,
(author’s translation) that:

Orvnmila yanri e tdn Orunmila chose his Orf

O tin yan omo eda And chose for man Or{

Nijo te e bd yanri On the day you chose Ori

E ma nadja Do not go to the market

Eékan kiikii lééyan 6 yanri ¢ Since it is only once that one chooses his Ori in life.
(12, p.66]

27 The head.

28 Head. This is believed by the Yoruba as a divinity.
2 One of the Ifd minor corpus chapters.
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The belief of the Yoruba holds that, individual’s journey commences from heaven
where, before God — the Olédumaré and Orllnmild, everyone chooses his Or*°. This in-
forms why Qriinmila is regarded as elérii-ipin édd — a witness of human destiny. Likewise,
Obatdld, the divinity of creation is the molder of humans’ heads. He is referred to as Ajald
aldmo — Ajala the owner of clay. Sometimes, solution to Ifd supplicant(s) is to perform
sacrifice to one’s head — Ori. This is the situation in Ikd Osd®! corpus when Ifd client was
ordered to make sacrifice.

Ortnmila ni ké ritbo Ortnmila asked him to offer sacrifice
O ni ké toj'zi eye Eti He was told to get a guinea fowl
KéebOrie And sacrifice it to his Ori
Ooni bd t_oﬁi Etu Ooni prepared the guinea fowl
EeebOrie And used it to sacrifice to his Ori.

[12, p.527]

As earlier explained, the type of sacrifice depends on the divinity in-charge of the
Ifa client(s) situation. In Osd ,O‘y,éku’” corpus, Ifd client situation is related to the farming
profession. The farmer wants high productivity in his crops. The Yoruba divinity of soil
and farming affairs is Orisa-Oko®.

Ki lad bo ribe b ba jade? To whom do we sacrifice if it is cast?

Orisa Oko Orisa Oko**

Agba irawo The biggest star

N lad bo ribe b6 bd jade Is the god to whom we should sacrifice to if it is cast.

[12, p.523]

Sacrifice to the Spirit Beings

There are many spirit-beings such as the wizards and the witches, known as the Ajo-
gun. Most of the time, they are recipients of sacrifice as contains in Qwgnrin Ikd> (in
author’s translation) corpus that:

Won niwo Oriinmila You Qrinmila they said
Ajogun o ni mii ¢ These Ajogun’® will not arrest you
096 ségun won You would win them all
$1‘4gbo'nn 6 ritbo But performed sacrifice.

(12, p.314]

30 The choice of individual Orf in the presence of God and Ifd determines one’s destiny on the surface
of the earth. Individual choice may be Ori-rere — good head or Ori-buriikii — bad head, which is anchored
on destiny.

31 One of the minor Ifd corpus chapters.

32 Tbid.

33 The divinity of soil fertility and farm produce.

34 Divinity of farm and fertility.

35 One of the minor Ifd corpus chapters.

36 Spiritual forces.
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The Yoruba believe that, those that eat of ones food are endangered if they plan evil
against one. In Ogbé Owgrin®’, Ifd supplicant was to go and prepare food for the spirits
and divinities. He was to cook different kind of food and plenty of palm-fruits:

K6 se ounje He then should cook it
Bi on bd ti # jeun ki won moo mii eyin ohiin je  They should pick the oil palm seed and
eat it as they eat the food” they instructed.
O bd riibo He performed the sacrifice
Layé ba # yin in The whole world stood up praising him.
(12, p.16]

Sacrifice to the Ancestors

The dead are approached by ebo to seek their support on family matters. However,
among the Yoruba, they are never regarded as “dead” but “living dead”. Egiingiin®® sym-
bolizes an ancestor in Yoruba belief. Yearly festival is set aside to celebrate the ancestors
through Egiingin. This period is dedicated to the ancestors; when different Egiingiin
emerged across different Yoruba cities. They are accosted by someone who leads them
around as they bless people by their words. Their voices are sonorous so as not to be
identified by ordinary men; as they are usually covered from head to toes by Masquerade’s
cloth (costume) known as ago Egiingtin.

An Egingiin represents an ancestor who has returned from the land of the dead to visit his
people... Since the Eguingiins represent the ancestors who answer the questions of the living,
barren women may visit Egiingiin’s shrine [20, pp. 108-109].

Since the ancestors are higher beings, their favor are sought after through ebo from
human-beings.

Solution to problems are provided by ancestors — Egiingiin, through sacrifice espe-
cially, on family related matters. This is the situation in Osd Odi®® corpus, where Ifé sup-
plicants are ordered to let Egiingiin family comes out after fulfilling prescribed sacrifice.
The corpus orders that:

Stgbon ki won 6 jEégiin baba won 6 jade But they should allow the masquerade
to come out to display

Béégiin ohiin bd jdde After the outing of the masquerade

Bi 71 bd 7 wolé And is about to enter into the house

Ki won 6 fQWQ' k6 aso e wolé They should use their hands to pack his
costume.

(12, pp. 527-528]

As indicated in the above Ifd corpus, sanctions of the sacrifice are based on the in-
structions carried out during the Egiingiin performance; where the accomplishment of

37 Tbid.
38 Masquerade — divinity of the ancestors.
3 A minor Ifd corpus chapter.
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the sacrifice is anchored. However, the dead ancestors are more prominent recipients of

sacrifice. This is the case in Oguindd Qwonrin

that:

A did fun isese t6 se wa
Eyi tii soléri ord layé
isese eni ni baba eni t6 bini nipile/isese

Tori pe baba eni, asese eni ni
Iyd eni, eni asese eni ni

Won ¢ fi asese sile

Ori eni

Asese eni

Asese momo lad bo

Kd t66 bOrisa

40 corpus (in author’s translation) that says:

Cast divination for isese?!, our root
The leader of all rituals in the earth
is the progenitor that brings one to the earth from
the beginning
Because one’s father is one’s Asese
One’s mother is also one’s Asese
They did not abandon Asese...
One’s Ori
Is one’s Asese
It is Asese one will first sacrifice to
Before sacrificing to Oosa.
(12, p.473]

2«

The Ifd corpus above identifies one’s parents as the “source” “root” or “origin” of the
client Their recognition cannot be neglected in the life of the living. Sometimes, ancestors
are engaged by their family members with sacrifice at the spot of their graves. The case of
Olgfin family*? leaving in penury is an example. They offered lamb to their father at the
graveyard and had peace thereafter [21, p.81]. A king occupying a stool of his ancestors
can also engage in this form of sacrifice as recorded in Iwori Orinkan®® corpus [21, p. 159].
The corpus records that, afterward “0jo irgrun ro, ilu si bere si déra, ire wolé fun Oléore”
[21, p.159]. That is, normalcy and peace return to the city as good things begin to emerge.

Sacrifice to Human-Beings

Human beings are also beneficiaries of ebg. This is the case in the Qkanran** corpus

...won ni 6 bole

O bole

llee lu

Won ni 6 bo Olibobotiribo baba ebo

O ni oun mo pé baba eni leégun ilé

Oun mo pé baba eni 100sa oja

O ni oun mori I6ri o

O ni oun & mo ohun ti i je
Olibobotiribo baba ebo

Enu m’z’j,e' Oliibobotiribo baba ebo

496

40" A minor Ifd corpus chapter.

41 Another name for one’s mother.

42 A family name.

43 Tbid.

4 One of the major Ifd corpus chapters.

He was asked to sacrifice to the ground,

He sacrificed to the ground,

he ground opens

He was asked to sacrifice to Olibobotiribo the
master of all sacrifice

He says he never knew that one’s father is house
Masquerade

He never knew that one’s father is a market deity
He says he accosted honor to the authority;

He says he is ignorant of

Oliibobotiribo the master of all sacrifice

It is mouth being called Olubobotiribo the master
of all sacrifice
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Njé kin la mbo ni ‘Fe? What are we then worshipping in Ifes

Enu won Their mouths,

Enu won la mbo ni ‘Fe It is their mouths being sacrificed to in Ife,

Enu won Their mouths.

Mo fiin gbd I gave to everyone;

Mo fawo I gave to all;

Enu won Their mouths,

Enu won ké mo lé ri mi bd ja  Their mouths should be harmless to fight against me.
Enu won Their mouths.

[22, p.69]

In the above corpus, “the ground” as a divinity, “the father” and “peoples’ mouths” are
recipients of sacrifice. Salami attests to this that, in Ife, till date sacrifice to the mouths*® of
the people. This is evinced from Qkanran Otiiiripon®” corpus that:

... Té e doni enu la #i bo Till today, mouth is sacrificed to

Oosa lenu Mouth is a divinity.

Enu niborti Mouth accepts sacrifice

Enu ni bo se Mouth is an authority of sanction...

Enu ni fi sawoo re Agbd Egboo Fe It is mouth they used to rule in Ife city
Olukiribiti Olukiribiti

Enu momo [Egiingiin o Mouth is certainly a Masquerade

Enu momo [0risa Mouth is certainly a divinity

Enu ni won # bo l60tu Ife It is mouth being sacrificed to in Ifg city
Tayé fi #i ddra That makes life to be good and bearable to live in
E j,e'd 1ojii kd moo bo enu Let us endeavor to sacrifice to the mouth
Enu momo 10ro Mouth is certainly words.

(12, pp. 437-438]

The same message is coded in Qkdnrdn Otiia*® corpus in [12, p.437], affirming the
importance of sacrifice to “mouth” through food. This form of sacrifice can be equated
with sadra — giving of religious alms such as money or food — cooked and raw food
among the Yoruba Muslims of Nigeria. This is a common religious practice among the
Yoruba Muslims till the present time.

Likewise, the parents (living or dead), are regarded as divinities on their own. Among
the Yoruba, till today, the society cannot be devoid of entertainments of people with
foods. Ceremonies such as funerals, house-warming, naming, freedom from apprentice-
ship among others are accompanied with foods. This is realized as a form of sacrifice of
thanksgiving and appreciation as evinced from Otud Ofiin®® corpus, after the preparation
of food:

45 This is an ancient town in Qsun State of Nigeria. It is believed to be the capital city of the Yoruba
nation.

46 The Yoruba believe that, one that is fed on one’s food is doomed to be endangered if he plans evil
against such person. Those foods in form of a sacrifice is believed to be a poison for whoever, after eating
one’s food endangers or plan evil against on.

47 One of the minor Ifd corpus chapters.

8 Tbid.

4 Tbid.
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Won bd yénle They cut some bits of food as a mark on the ground

Won ni ki won 6 fin badlé They ordered some to be given to the head of
the family

Won meran fin badlé ilé They gave the head of the family

Won meran fin iyddlé ilé They gave some meat to the women

Won fun omo osti They gave the omo s>

Won fiin keéba won pél kéébd won pé>' was not left out of the sharing
Won ni gbogbo eni ti ibe ni arowoté  All the people close by in their compound

Won bere sif fuin won leran They ordered food to be given to them all
Won se bee tan After doing this

Eléyii i pé yo6 dda The man close by will pray “It would be better”
Tohiin # pé y60 dda The other will pray “It would be well”

Thun tn sOluweri ba san The sickness afflicting Oluweri®? then heal.

[12, pp. 741-743]

In the above corpus, entertainment of food to all and sundry including, the unfriend-
ly ones, got Oliiweri>® out of his ailment. This is as a result of everyone being entertained
says words of blessings to Oluiweri for his generosity. An enemy that utters pleasant words,
eventhough, he or she has an evil thought. However, his pronouncement — open blessing
is sanctioned by God. Knowing the importance and power in sacrifice, Oriinmild in Irete
Mgéji** corpus, enjoined all to perform sacrifice in order to live a life of plenty.

Conclusion

Based on volumes of secondary data and participant’s observation on the symbolism
of ebo among the Yoruba and across religions, this study concludes that implementation
of ebo is sacrosanct. Therefore, regarding or describing the indigenous Yoruba religion
worshippers as el¢bo is discriminatory. This is because, the concept of ebo within the spec-
trum of African culture and among the Yoruba is related to their commitment, dedication
and devotion to the worship of God. Contrary to the [misJunderstanding of the concept
among the worshippers of foreign religions; especially, Christianity and Islam; who be-
lieve that sacrifice — ebg, is inimical to true worship of God. However, the concept of
sacrifice as undertaken by this study establishes that, ebo is a universal concept that cut
across all religions; without which, the communication with God or the spirit beings will
be impossible. As a result of this, “sacrifice is the essence of Yoruba religion as it is in every
religion the world has ever known” [23, p.118].
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Beim. 2. C.485-500. https://doi.org/10.21638/spbu13.2024.213

500

960 — >KepTBOIPUHOLIEHIIEe — YHUBEPCANbHAs PENTUTMO3HasA KOHIEIIIN, KOTOPast COITaco-
BBIBAeT Ye/I0BeYeCKIe SKeTTaHMs U IIPOChOBI ¢ BOroM — BBICIINM CYIeCTBOM. ITO fAeaeTcs
Jyepes MOCPeTHUKOB — PeTMTMO3HbIX MpapouTenell UM MOCPETHUKOB MEX/Y PETUTUAMU.
Y Hapopa Jtopy6a Ha 1oro-3amasie Hurepyn 60>xecTBa ABIIAIOTCA PeIUTMO3HBIMYU IOCPEIHN-
Kamu. OfHaKO IIpMBep>KeHIbl MHOCTPAHHBIX PEIUINIl cpefi adpyKaHIEB B LIJIOM U Cpe-
Iu itopy6a B 4aCTHOCTY CUMTAIOT 960, KOTOpOE ABIIAETCA YKepTBOIIpHHOIIeHeM bory uepes
60>kecTB, HeYeCTUBBIM. B CBA3M ¢ 9TUM IIpUBEP)KEHIIBI PEIUIMNU KOPEHHBIX HAPOJIOB HOPY-
6a IOABEPraoTCs MOHOLIEHNIO, PACCMATPUBAIOTCS KaK 971e60 — BIafie/IbIibl >KEPTBOIIPUHO-
LI€HNI! ¥ HEBEPHBIE, B CBA3M C HEITPABUIbHBIM IPE/ICTABIEHNEM O TOM, YTO MCTUHHOE VUM
cBATOE HOTOCITy)KeHMe He JOIDKHO BKJII0YATh JKepPTBOIpUHOLIeHNA. TakuM 06pa3oM, Lie/bio
JIAaHHOTO MICCIeTOBAHVA ABJIACTCA M3ydeHMe KOHIeIIUIL 960 B paMKaX HaIIpaBjIeHuit appu-
KaHCKOJ peUIHM ¢ 0COOBIM YIIOPOM Ha PelUTMO3HbIe BepoBaHuA Jopyba. CuMBOMM3M —
CEeMUOTUYECKHUIT METONI, IIPY KOTOPOM Belllb M/ KTO-TO NPeACTaBAAeT Ty UM MHYIO Bellb
OT/Ie/IbHO OT Hee CaMolt, — IPYMEHAETCs Iy TeM MOAAEPXKKI MM PACKPBITHS CUMBOIUKY 360
B U¢pa, pemurny Hapopa itopy6a. B pesyniprare HaCTOALETO MCCIEAOBAHNA BBLACHUIOCH, YTO
360 ABJIAETCA 00513aTeIbHON PEIUTIO3HON IPAKTHUKOI /I BepyIolux Beex permruit. XKepr-
BOIIPMHOLIEHNE IIPUHMMACT Pas/IMYHble POPMBI B 3aBMCHMOCTHU OT TOTO, KaK OHO JJOJDKHO
OBITH COBEpIIeHO. B mccnenoBanny fgemaeTcsa BLIBOM, YTO B OOTOCTY KeHIY M000M penurim
coOIozie e 900 ABMIACTCS CBAIICHHBIM; ¥ YeM O0JIbllle IPUBEP>KEHIIbI PeIUTUI BOBIEKAIOT-
st B 960, TeM 6OJIbIIIe OHY XKMBYT B MUpPe C AYXOBHBIMIU CyIleCTBaMMU, Ipeakamu 1 borom —
BBICIINM CYIIeCTBOM.

Kniouesvte cnosa: adpprkaHcKas penurus, Ipenki, 60xecTsa, 960, bor, mom, nda, 1yxoBHbIe
cyliecTsa.
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