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Abstract e . o
Ifi is believed o be the foundation of Yoruba culture. Virtually

every aspect of Yoruba life- history, religiop, ph’ilosopl.ly, smex:;:e,
ideology and so on has one link or another Wlth Ifa. Previous st}l ies
have not related Ifa with Aro, 'ghis has denleq us thg opport'umt).' to
explore some inherent values Aro manifests in relatl‘on to h1stoncz'11
and socio-cultural aspects of Yoruba life. This gap 1s ﬁ¥le$1 l?y this
study. The study relies substantially on qata from Yoruba literary
texts, especially /fd literary corpus and Aro poems. Re.leyant da'_ca are
carefully selected as samples and analyzpd .Wlth semiotics, Wth:h is
the study that concentrates on science if sign and symbol.. This is
because, Ifd., that is the basic element in this s’[udy‘C(‘)r.nmumca'[e:s'1;\1
signs symbols. It is found out from the study tbat Aro 1s rel'ated wit

Ifa, thereby, making Aro to be better appremat.ed as an .1mportant
Yoriib4 oral genre in the socio-cultural and historical life of the
Yoruba people. g

Keywords: Ifa, Aro, Oral genre, Poetry, Code, Semiotics and

History

Introduction . s
This work examines the relationship between Ifd divination

poetry' and Aro poetry.2 Ifd has been defined by scholars in different

" If¢ has been the most formidable means of establishiqg_ the Yo@bé history. In1
other words, the veracity of the Yoruba economic, political, social and cultura
histories of the Yoruba people are evinced from /fd
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ways that establish the inexplicable and unlimited scope of its

- knowledge, wisdom and values. Indeed, it is regarded as the bedrock
- of other aspects of Yoruba life. Therefore, to simply define Ifa as a
- religion, without exploring its social -and cultural links will be
_ inadequate. Jfi is regarded as the spokesperson not only for the gods
* but also for the living. It is regarded as the living foundation of

Yorub4 culture.’ Munoz* sees Ifa’s scope beyond the Yorub4 cultural
society when he says “Ifd is the most universal divinity among the
Yoruba and other West African people.” Ifii is known to different
people by different names throughout the world. For example, Ifd is
known as Fd among the Fon of Republic of Benin, Eva to Nupes, Ifa
in Cuba, USA, Brazil, Trinidad and Tobago, Jamaica, Surinam and
Togo. Ifd is referred to by the Ewe as Afa, Ephod by Jews,
Geomancy by Europeans and Margays.” With these different
realizations of Ifd nomenclature which cut across nations of the
world, the prominence of If4 is not in doubt. In fact, Ifd has over 70
million followers in Africa and the America.

In 2005, the United Nations Educational, Scientific and
Cultural Organization (UNESCO) proclaimed 7f4 as one of the {6
traditions of the world to be recognized as masterpieces of oral and
intangible heritage of humanity.® By this proclamation, /fd joined the
league of heritages and therefore requiring urgent preservation. /fa,
as a religion, science or literary text, has over time been of great

% Ar¢ is an oral poetic universal genre. It is one of the major Yoruba indigenous

poetry. It contents are historical analysis on certain aspect of the Yoruba system of
living or belief. : ‘

> Abimbola, W. Awon Ojui Odu mérééridinlégin. Oyd: Aims Publishers, 1977a, p.
14.

4 Munoz, L. 4 living Tradition Studies in Yorubd Civilization. ibadan: Bookcraft,
2003, p. 179.

: Qdéyemi, J. “Ifd and Orisa Temple” From <oyekuofin.com/what-is-ifa/> 2013, p.
5

S Robinson, B. “Ifd The Religion of the Yorubd People” From http://
www.religious toleranceorg/Ifa.htm, 2008, p.1.
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interest to scholars in different areas of human endeavors, like
history, medicine, philosophy, religion, art, literature culture.

Aro has been described as “a minor genre of Yoruba spoken
ar” performed by children, adults alike purely for entertainment.
“Aro is a type of Yoruba oral poetry used not only by the children
but by the adults as well. It is rendered in the moonlight meetings
and used as entertainment.”® Abimb¢la describes Aro as a “type of
puzzle, rendered partly in poetic and partly in prose form”.” The
universality of Ar¢ in Yoruba tradition cannot be overemphasized.
The genre is generally known as Aro throughout the Yorubaland,
with the exception of a few areas where it is known by other names
such as Imo¢ in Ijésa and Pérog in Egbé.'o Although, the genre is
regarded to be “a minor genre of Yoruba spoken art”,'" its popularity
is universal. For instance, it is not a local type of oral poetry
associated with a community, as ége among the Egb4, olele among
the Tjésa people, ekin iyawo among the Qyo or aldmo among the
Fkiti people  Like any other Yoruba oral poetry, Aro materials

(language, symbols or objects) belong to the Yoruba community at-

large; as the poems make use of the familiar materials (living and
non-living). This form of oral poetry is “Poetry’s roots in orality and
community, bespeak a public function: the poet, or more properly
(since oral/communal version often has no single, recognized
“author’, but instead is developed and formalized by repetition and
tradition, carried by many voices), articulated communal

7 Babalola, A. “Aro: A Minor Genre of Yoruba Spoken Arts.” This was a paper
presented at the Ninth West African Languages Congress, held in Freetown, Sierra

Leone, 1970, p. 1 =
8 See Babalola, A. “One of Yoruba Folk Narrative called ARQ” FABULA, 1973,

179,
Abimbola, W. Sixteen great poems of Ifa. Niamey: UNESCO, 1975, p. 358.

10 A wobiiliyi, O. “On the structure of Arg” African Notes, 1974, p. 59-
" Olatanii, O. “Classification of Yoruba Oral Poetry. In A. Afoldyan (ed.) Yoriba
Language and  Literature. T1é-1f¢: University Press, 1982, p. 58.
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experiences, desires, histories, narratives”'? In this form of oral genre

the performance functioned as a statement of community more than
a statement to the community, because the performance itself formed
part of the communal recognition of its own group members.”"”

Objective of the Study

Thefefgre, the major objective of this work is to establish the
semiotic associations of Ifd, the foundation on which the Yoruba
culture rests. The investigation links between Ifd and Aro will go a
long way, since one of the reliable ways to establish the .Veracity of
Yoruba culture is to reference its etymology from Ifi.

Review of Related Literature

AW(')bl:lh'lyiM examines the peculiarity of Ar¢ structure. He
focusgs his ‘work on thematic, syntactic and lexical structures. He
examines different sentence structures associated with the génre
Accordl.ng _to him, what differentiates Ao from other Yoruba orai
genres 1s “it’s very definite and completely regular form. It would
seem th_at this form is in part the raison d’étre of the genre
con31.der1ng it remains the same while the words used may vary from
Iocahty to locality.”"” He equally identifies three forms of Aro: “the
versified word play type; the chain reaction tale type in segrhénted
prose; aln7d.... the tale story type in ordinary prose.”'® The work of
Ajuwon " discusses the stylistic features known with Aro; as well as
how the genre shares with the Yoruba folktale, the eﬁt:artainment,

12
1mi\/latterson, S. and Jones, D. Studying Poetry. London: Hodder Arnold, 2000 p-

:i Ibid, p. 92
k. A\'VObuluyi, Q. “On the structure of Ard” African Notes, 1974 p. 59.

Ibid, p. 69 ’
;67 Ibid

Ajuwon, B. “Ard: The Yoruba F i » IFF [
B ; a Folktale Poetic Puzzle” IFE Annals of the
Cultural Studies, 1986.
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and moral and ‘‘aetiological education”'® functions of Aro in addition
to its chain-like episodic structure.

Akinyc;mi'o makes two classifications of Tales-Riddle: the
Non-1fa-Based Poetic Tale-Riddle and Ifa-Based Poetic Tale-Riddle
and Ifa Based prosaic-Poetic combination Tale-Riddles. He noted in
his work that the non-Ifi-Based Prosaic Tale-Riddle, did not involve
Orunmila as the protagonist, but rather, Tortoise, “who always
prevails at the end of the story.”20 According to him, this category of
Tale-Riddles is described that “Clearly, these are not classic ‘true
riddles.”””?" These forms of Tale-Riddles are untrue or fallacious.

These illustrations of the Ifa-Tale-Riddles involving Tortoise
as the protagonist described by Akinyemi as untrue stories is against
the present opinion being canvassed in this study. This is because, it
is the general belief of the Yoruba people that, Ifa cannot lie.”? In
other words, stories in [fad are real, that is, including the Aro, in Ifa
context, involving Tortoise.

All ese-Ifa are events or histories, stories that happened in the
past, coded in Odu (sixteen principal and two hundred and forty
minor Odu). The opinion of Abimbola in regards to ese-Ifd buttresses
further on this that “What has emerged so far is that ese-Ifa is a type
of ‘historical’ poetry. Every poem of Ifd is an attempt to narrate,
through the particular structure of /fd divination poetry, things which
the Ifd priest has been taught to believe actually happened in the past
by narrating these stories of the past 3 (italics mine). This means
that, the Ifa divination poetry of Ifd—/ird should be regarded as true
stories that actually happened at a particular historical period. In

" Ibid, p. 56

' Akinyemi, A. Orature and Yoruba Riddles. New York: Palgrave Macmillan
Publishers, 2015.

2 Ibid, p. 116

2 Ibid, p. 117

22 4 is canvassed here that if all the contents in [fd are true stories and histories,
then, then, folktales, including Ar¢ under this study cannot be said to be untrue.

3 Abimbola, W. Awon Ojit Odii méréeridinlégun. Oyo: Aims Publishers, 1977a, p.
20.
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other words, in both /fa and /iré, the stories are believed to have
taken place at a period of Yoruba historical event.

Th_e Aro that involves Tortoise cannot be regarded to be
untrue; this is because, Tortoise is as well given recognition by Ifd
just like any other animal. If stories that relate with other animal ére;
not quflrried or questioned, that of Tortoise should not either.
Apcordmg to Pogoson and Pogoson and Akande, the images of
different kind of animals are represented on the /fi divination tray as
well. The. opon Ifa (divination tray) “allows the use of
representations of all types of animals, human and other Ifa
paraphernalia and all forms relating to decorate the tray.”** Tortoise
1s al§o represented on the divination tray, “the edges of each tray
dornmated by intricate patterns of different objects such as birds
reptlles, tortoises.”” These decorations, including tortoise have to d(;
with relqtionship with Ifd. Associating Oriinmila’s ancestors with
some.ammals suggests relationship with those animals, including
Tortoise. ,

The opinion that some events and stories believed to be
unrea} in the present time have been addressed by scholars and
theo'rlst.s. For example, Valbuena opines that, such claims that some
stor1§s involving Tortoise to be untrue might have been as a result of
our ignorance and limited knowledge about natural existence and
‘events.

When something in nature seems
ridiculous to us, absurd or bad, is because
we just have a partial knowledge of things,
because we generally ignore order and the
coherence of nature all together, and
b.ecause we need that everything are
disposed according with the dictations of

24 R aov d
Pogoson, O. I. and Akandé, A. O. Ifa divination trays from Isale-Oyo. Retrieved
from cea-revues.org/196, 2011, p. 22.

25 , rqr ) .y \ PN N g ’ A
; Abimbola, W. Awon Ojii Odii méréeridinlégin. Qyg: Aims Publishers, 1977a, p.
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our own reason; although what our reason
declares bad is not bad according to the
order and laws of universal nature but
only according to the laws of our own
nature *°
The relationship and coexistence of animals and plants may
presently look obscured to us, as we have limited knowledge that
accounts for such relationships. But we should be reminded about
“possible worlds theory-states that anything that you can imagine is
real. This means that we have infinite choices, it does not mean we
have to choose”.”’ :
The scientific or literary theory that analyses the connection
of Aro with Ifa is open to research in Yoruba cultural scholarship.
Yémitan and Ogundélé assert about Ifa that, “6 _]C imo 1]1n1e 10to ara
re, ohun ti a I& pé ni ¢ka imo sayensi. Ekeji, 6 jé orisii ésin ibil¢ il¢
Yorubé kan.”?® Meaning that, /g is knowledge of science on its own.
Secondly, it is a separate Yoruba religion. The implication of this
statement is that, /fd’s knowledge can be better understood by
scientific analysis or literary theory. “Scientific theory begins to look
indistinguishable from literary theory...Science, is said to deals with
hard facts, and other areas of culture should either imitate, or confess
their inability to imitate, the scientists’ respect for brute factuality. 0
Interestingly, Aro is discovered by this finding to have shared some
codes with [fd, which invariably attest to Aro as sharing the attribute

2(’Valbuena, S. Phylosophical, Scientist, Moral, Ethics and Religious Analysis in
the Juridicial Compared Science in the law of cloning. New York: Daklass
Publlshers 2005, p. 37

Chrlstopher L. Binary Questions: How Dualism still rules the Modern World.
Retrieved from html:file//D:Binaryquestionshowdualismstillrulesthemordenworld-
yahoo'vmces voices, 2009, p. 4.

Yumtan O and Ogundélé, Q. Oju Osupa. Apa kiini. Ibadan: Oxford University

Press, 1970, p. ix

i Rorty, R. “Criticism and knowledge.” In P. Rice and P. Waugh (eds) Modern
Literary Theory, New York: Hodder Arnold, 1989, pp. 449 & 53.
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of realism; including Ar¢ with the Tortoise as the protagonist.

Methodology: Semiotic Approach

Semiotics can be traced to the pioneering works of Charles
Sanders Peirce, the American philosopher and Ferdinand de
Saussure, the Swiss Linguist. According to Saussure, semiology is
the study of signs as part of social life. He focuses on the functions of
social and cultural phenomenon within semiotic system. Saussure’”
classifies signs into two entities: “signified and or sign-vehicle or
meaning™' He refers to the signified, mostly in form of materials
(objects, images, sounds and so on). Saussure is credited with
structuralism approach. To him, language is formed by signs which
are related in multiple ways. A sign or a word consists of two parts:
one part is its form; the other part is its meaning. The association
between form and meaning of a sign is fixed by conventions of
language use. The link between the form and meaning are
inseparable.

According to Peirce, Semiotics is an abstract entity. Sign is
something which stands to somebody or something in some respects
or capacity. This relation of “standing for” is mediated by an
interpretant. According to Peirce, “A sign is anything which
determines something else (its interpretant) to refer to an object to
which itself refers (its obJect) in the same way the interpretant
becoming in turn a sign.”’ Three modes of significations are
regarded to be sufficient to describe any form of sign. These are icon,
symbol and index. In an iconic mode, the signifier 1s perceived as
resembling or imitating the signified in one way or the other.
According to Peirce, one can perceive a direct resemblance between
the signifier and the signified. For instance, a picture of an individual
is an iconic symbol. This may be in form of an animal. This belief is

QSaussure de F. (1974). Course in General Linguistics. London: Collins, p. 60.
3Ibid, p. 60

Ppeirce, S.  “semiotics” <http;//www.singnosemio.com/peirce/
sem10t1cs.asp>, 1931, p. 35.
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associated with some Yoruba traditions that forbid some families to
cat, kill or harm some animals. Tt is forbidden for the Alapa’s family
to eat, kill or harm snakes, just as for the twins or the family of twins-
to eat any species of monkey. These animals are believed to be the
families’ ancestors™ '

In symbol mode, there is no resemblance or connection
between the signifier and the signified, that is, the object and what it

. stands for. A symbol’s connection with its object is a matter of

convention, rule or agreement between the users. In Yoruba tradition,
it can be realized in form of Aroko, as such an object or something
stands for something or somebody in real life. For instance, the
Yoruba believe that “fish” stands for negative and “crab” for positive
or to determine the “yes” or “no” of an interrogative statement such
as “eja n bakan?** (fish or crab?). It is culturally accepted that “fish”
symbolizes (stand s for) no or negative and “crab” symbolizes
(stands for) yes. or positive. In an indexical mode, the signifier is not
arbitrary but is directly connected in some ways (physically or
casually) to the signified. For instance, “odour” is an index for the
presence of a he-goat around. This makes Yoruba to say “oruko dé
oorun de™ (a he-goat 1s around with odom) or in a statement such as
“bina ba jo 16ko mojala ni yo6o soféfé™ meaning that, mojala is the
tell-tale of the bush burning.

The link rule of signs and their meanings are made known by
code. A code is “a means of conveying messages, a vehicle of

communication™? this may be realized in a multi-level coding. Code

* In Yoruba culture, history and religion every individual and family has a
culturally forbidden rule that must be followed. This may be not to eat an animal,
harm or kill such animal that is historically linked to the individual or family’s
ancestors.

* This is culturally symbol or sign that is rendered in the opposite. One symbol
symbolizes positive or yes, while the other symbolizes negative or no.

3SSc')n'mdé, F. 1. Yorubd Proverbs and Philosophy. Abéokita: Damsan Nig. Ltd,
2009, p. 178

e Geoffery, N. and Short, M. Style in Fiction: Linguistic Introduction to English
Fiction Prose. New York: Longman, 1981, p. 124
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helps to simplify phenomena in order to make it easier to
communicate experience. Codes are realized in different forms:
behavioral code, verbal code, gnomic code, poetic code, mythic code,
linguistic code, and so on. However, codes of Ifa are related with Aro

- codes, the basis on which the connections are established.

Signs are reduced to denotative signified or connotative
signified forms. That is, meaning is reduced to both denotation and
connotation. By denotation, is means the primary referent or literal
meaning or general sense of a word or sentence. Connotation on the
other hand, refers to the socio-cultural or personal association to the
sign. The meamng is open to different interpretations in this case.
Denotation belongs to the “first-order” signification system, while
connotation belongs to the “second-order.””’

Discussion: Ifd Codes Links to Arg
Totemistic (orile), Panegyrics (oriki) Historicity and Musico-
poetic Codes of Ifd Links to Ar¢

To the Africans in general and Yoruba in particular, there are
totemic objects and symbols which may be living or non- living
things represented to be the ancestral image and symbol. “Totems arc
closely-tied up with relationship.”*® Totem is a symbol that connects
the present with the past. A loss of totemic symbol leads to a lost of
an identity.

Oriki/oril¢ is used .among the Yoruba people establish
identity and relationship. “It is through their shared oriki orilé that
these scattered groups recognize a relationship.”® Oriki orilé is used
as “trace element.” The minor odu-ifd (amuilu-odu), Ogiinndd-Osé’,*

70lruntoba-Oju, T. .Language and Style in Nigerian Drama and Theatre. ibadan:
Ben EL Books, 1998, p. 72

Kayode J. Understanding Afrian Traditional Religion. 11é-If¢: University Press,
1984, p. 11

39Barber K. I Could Speak Until Tomorrow. Edinburgh: University Press, 1991, p.
135

“ This is one of the If divination symbols.
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contained in Akintola enjoins that, it is virtuous to respect traditions,
for doing so commands sanity.*' The past is connected with the
present by oriki. Oriki is based on history, and orile is concerned
with “origin, custom, religion and taboos.”*

Musico-poetic code is concurrently used along with historicity
code in some Ifa and Aro contexts; since it is rendered as the story
progresses. The code is realized as a means to an end of stories. The
Yoruba musico-poetic tradition is categorized into two: traditional and
neo-traditional. The pre-colonial forms are regarded as traditional
while, the ones introduced during and after the colonial periods but
follows the traditional patterns are regarded as neo-traditional”’ The
traditional pattern is however associated with Ifa and folktales. Poetic
code is realized in poems or verses form in the performances of Ifd
and Aro.

In Yorubé tradition, the totemic symbol for the Opo’mzﬁle:ro'
clan is opé (pillar/post). This is expressed in poetic code, odu-ifa Osé
Méji verse five.

.. A dia fiin Opé6

ti nsawo rode Ibadan.

Opé. awo won léde Ibadan.

L6 did fun won léde Ibadan,

Mesi Ogo

Nijo ti nwon Rfomi oju sogbéré omo
Nijé ti nwon hsunkun airibi,

Ti nwon ngbaawe airi pon*?

v

4 Akintola A. Yorubd Ethics and Metaphysics. Ogbémosd: YALOYN Publishing

Ventures Limited, 1999, p. 194
2 Barber, K. I Could Speak Until Tomorrow. Edinburgh: University Press, 1991, p.

25

- Ogundgji, P. “A semiotic study of Diré Ladiipd’s Mythoi-historical plays.”
Unpublished Ph.D. Thesis, University of Ibadan, Il?z‘ldz‘m, Nigeria, 1988.

“ Abimbola, W. ljinleé ohun enu Ifd. Apa kii ni. Qyo: Aims Press and Publishers,

1968, p. 144
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Cast divination for Opé (pillar)
when the divination for the Ibadan was ongoing,
Opo ti cult of Ibadan,
which cast divination for them in Ibadan,
Mesi ogo
when their faces were full of tears, crying for
children to born,
when they were crying because of barrenness,
when they were fasting for inability to back children...

. Opé (pillar/post) is a totemic symbol of a clan in Ibadan.
Ortkz‘ (panegyrics) that serves as history of the event is expressed
with the last three line of the above ese-ifd. There are interwoven
codes of tgtem, panegyrics and historicity in the above Ifd corpus.
The.totemlc image of Opé is equally at play in Arg, rendered in
musico-poetic code.

...omo 0po koobiti koobiti, oniwanu gbéra hle o dide.
omo opo koobiti koobiti

Opé ti o ghoran, ¢ jé d fenu e ghun gi

Igi ti 0 gboran, ¢ j¢ d mu kan nd

Ina ti o gboran, e jé a bomi pa d

Omi ti 0 ghoran, ¢ jé @ mu ponti

Oti ti 0 gboran, e jé ka mu un fiin omo lile mu
Omo ti 0 gboran, e je kd koji Moriléwd si ogun
Taan Y66 mu ‘ti ohiin omo iyd mi?

Afonjd ti yo6 mu’ti ghiin vi be 1i’lé Ilgrin
...Ogun UAfonjd lp ti o pada mg”

Son of opo koobiti koobiti, oniwanu rise up and stand
Son of opo koobiti koobiti

Post that proves stubborn, we should ram its tip into a tree
If the tree proves too stubborn, we should set it on fire

 Babalola, A. Awon Oriki Orile Métadinlgghbon. Ikeja: Longman, 2000, p. 24
113
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If the fire proves too stubborn, we should put it out with
water

If the water proves too stubborn, we should brew it into wine
If the wine proves too stubborn, we should serve it to the
recalcitrant child

If the recalcitrant child proves too stubborn, we send
Mgriléwd to the war fronts

Who is to drink the wine my brothers?

Afonja that will drink the wine is in Ilorin.

Afonja went to fight war without coming back again.

The oriki/orilé Afpnjd is coded in the above Arg. This is
traditionally expressed as “Afonja Opé omo Mérilé\yé.” Meaning
that, Afonja Op6 the son of Mériléwa. It is by this Ifd-Aro one is able
to relate the history of Afonja with Opé, as a totem for his clan.
Afonja, who was power drunk, was to dethrone the then Aldafin of
Oyd, the kingdom he was the Commander-in-Chief. He connives
with some of his subjects to achleve his personal ambition. This is
expressed in historicity code. Atanda*® reports about Afonja that:

The leader of these over-ambitious persons
whose activities led to the destruction of the Old
Oyo Empire was Afonja of Ilorin. Towards the
end of the eighteen century, Afonja was
appointed the Are Ona Kakanfo, that is the Field
Marshall of Qyé army, by Alaafin Aélé, who
succeeded Alaafin Abiodun in 1789. Instead of
using his position to defend the empire from
external aggression as the constitution
demanded, Afonja made plans to carve an
empire of his own out of the Old Oy6 Empire.
The first step he took towards achieving his

4()Atanda J. Yoruba history. ibadan: University Press, 1980, p. 31.
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objective was to rebel against the authorlty of the
Alaafin ...Afonja got his opportunity of rebel
openly when he was orderd by the Alaafin to
lead an expedition against Iwéré-1lé, a town
situated south-west of Old Qyd...

Due to Afonja’s stubbornness, Adle (the Alaafin), ordered
him to fight Iwéré-11é in war, which he knew might be difficult for
him; as no kingdom has ever conquered Iwéré-I1¢ in war. This was a
calculated attempt to get rid of Afonja so that the tempo of the
antagonistic elements will reduce in Qy¢ Empire. Afonja and his
cohort rebelled against Alaafin and therefore, fought back the (_)y(_)
kingdom. Adle, discovered the conspiracy against him, decided to
commit suicide in 1796. Yet, after A6l¢’s death, Afonja declined to
recognize the control of authority from Maku that succeeded Adle.
AfonJa sought the aid of Sheikh al-Salih (Alimi). Alimi took the
advantage of the political crises in the Yorubaland with the invitation
by Afonja to fight the Oyo Empire, but the Jihad fought Afonja and

“within a short time, Afonja was murdered, and the Jihadist first
under A11m1 and later under his son Abd Salaam seize power in
Iorin™* Accordmg to Johnson (), “but Afonja perceived his error
when it was too late, his very egotism was the cause of his fall. g

_a related context, Opomulero with symbol of Opé (post/pillar) is an

important clan in the Old Qy¢ kingdom. "According ‘to Ladélé, T.,
Mustapha O., Awérind¢, L, Oyerindé, O., and Qladapo, O. “Bakan
naa ewe ni 1d11e pataki kan Opémuiléré ni Qyo ati agbegbe re, fi
Opo ofin, ti a fi i hun aso se ami orilé won nitori is¢ aso hihun ni ol
is€ won. 49 (Likewise, we have an important family, Opémuléré in
Oy6 and its environment, that adopted post associated with cloth

47
Ib1d
Johnson S. The History of the Yorubds. Lagos: CCS Bookshops, 1921, p. 234.

Ladele L Mustapha. Oyebamul Awoérindé. I. Oyerindé.Oyedemi. and Qladapg.
Olatunbosun, Akdjopo Iwddii Asa Yorubd. Ibadan: Macmillan Nig. Limited, 1986,
p. 181
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weaving as their totem, because their major work is cloth weaving).
Here, the historical account of Afonja’s with Oyo and his links with
Op6 (post) as totem is further established. It is in Orile Opémiiléro
that we have Opé gbajad (post is wrapped with gjd: a tying cloth).This
story is perceived to have informed the association of the Iorin with
aso ofi (6fi cloth) till date. Through the interplay of totemistic,
panegyrics and the historicity codes employed by this Aro genre we
are able to see the impact, input and the influence of these Yoruba
oral values; the source of which is established in /fd.

Gnomic and Hermeneutics Codes of Ifd Links to Arg

The whole of Ifa is philosophical and a vehicle of Yoruba
philosophy. “Yorub4a philosophy and values are preserved and
disseminated through Ifa medium.””® Most of the Yoruba
philosophies are rendered in form of proverbs. This is why Sétundé
asserts that “Yoruba proverbialism is a complete representation of
the Yoruba philosophy of life.”' These philosophical statements are
facts and representation of truth cult of the ancestors.

The hermetic aspect of philosophy is useful in the present
understanding of the Yoruba philosophy under examination. Crofton
noted, “the belief that there is a secret, ancient body of wisdom,
surviving in written texts of the 1.3 centuries AD that accurately
discusses the working of the natural and supernatural worlds and that
mastery of these texts provides an enhanced understanding and
control of nature o

" Abimbola, W. Awon Ojii Odit méréeridinlogun. yo: Aims Publishers, 1977a,
p.14.

- Sotandé, F. 1. Yoruba Proverbs and Philosophy. Abéokita: Damsan Nig. Ltd,
~ 2009, p. 52

52Crofton, I. (2000), Instant Reference Philosophy. 1llinois: Helicon Publishing
Limited, pp. 89 & 90
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Aro is seen to be metaphorically ched in hermeneutics and
gnomic. For example, Babalola relates the Aro below as:

Onwanii omo “B’6npa o pa, ki I'ongbin 6 gbin?”
Iwanii omo “B’6ngbin 6 gbin”
Abimbeésu

Emi l'onhu 6 hu?

Abimbésu, ‘mo “B’ohu o hu.
Oriwanii emi I'ondagha 6 dagba?
Abimbésu, 'mo “B’ondagba o dagba”
Iwani, omo “ki I’0nso 6 so?”’
Abimbesu, mo “B’onso o so

Emi I’ongbo 60 gbo?

Iwanii, omo “B’6nghé o gbo.

Emi lonla o la?
Abimbésu, ‘mo “B’onla o la

Emi [’'onyo o yo
Abimbésu, ‘mo “B’onyo o0 yo,
Emi l’onye 6 ye?
Iwanii, omo “B’onyé o ye.
Emi I’ongbon 6 gbon?

Ohwanii, omo “B’ongbon o gbon
Emi onran o ran?
Iwani, omo “B’6nran 6 ran

Emi l’onta 6 ta?

Iwanii, omo “B’6nta o ta

Emi ['onhun 0 hun?

Iwanii, omo “B’onhun 6 hun

Emi l’onra o ra?

Iwanii, omo “B’6hra o ra

Ki I’Esa ogbin 60 ri ro bori rode réé jo jo
Ojo ba to
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5 5 oo T
Gbogbo eégun ilé wa, ara wa l’aso

Onwanu son “if the seed is not pilled, what will
planter plant?”

Iwanui, son of “if the planter does not plant, what do
you suppose the germinator will germinate™?
Abimbesu.

What will germinator germinate?

Abimbésu, if the germinator does not germinate.
Oriwanu what do you suppose the fertilizer will
fertilize?

Abimbésu, if the fertilizer does not fertilize

Iwannii, how will the fruit be on the plant?

Abimbésu, if there is no fruit

How can the fruit be riped?

Iwannu, if the fruit is unripe

What will be available for the opener to open?
Abimbésu, if the the fruit is not open

What will be available for the picker to pick?

Iwannu, if the separator separate not

What will be available for the shiver to shive?
Oniwanu, if the shiver does not shive

What will the sewer sew?

Iwannu, if the sewer does not sew -

What will be available to sell?

Iwannu, without the seller selling

What will the weaver weave?

Iwanni, if the weaver does not weave

What will the buyer buy?

Iwannii without the buyer’s purchase

What will be available for the masquerade to cover
himself when dancing outside?

53 Babalola, A. Awon Oriki Orile Métadinlggbon. Tkeja: Longman, 2000, p. 2
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When that day comes
All the masquerades of our house are in cloths.

The entire A7 poem above is rendered in hermeneutic code.
This Aro text rests on the Yoruba belief that “bi ko bé si isu ko si
ohun ti a ¢ pé niyan; bi ko ba si agbado, ko si ohun ti a 6 pé ni éko
yangan™* (without yam there is nothing to be referred to as pounded
yam; without maize, there is nothing to be called pap derived from
maize). “Agbado paradd 6 déko” Meaning that, Maize grains
changes to pap. This means, the input of one leads to the output of
the other. The beginning of “cloth” starts with cultivation or planting
of cotton to the consumption stage. This is why the end users of the
cloth in the above Ar¢ are masquerades. The ago/aso egiingin®® (cult
cloth of masquerade) would have not been possible without
following the step by step verses of the above Aro.

Further philosophical statements can be derived from the
above Aro as well. For instance, the Yoruba do say that “oji omodé
ni obi i so, enu agba n ii tii gh6.”’ Meaning that, Cola nut fruit
manifests in the presence of a kid, the determination of the ripeness
is by the elder. This have the same semantic components as
“Abimbést, mo B’6nso 0 so, emi I’0ngb6 60 gh6?”*® (Abimbésy, if
there is no fruits, how can the fruit be ripped?). Likewise, the Yoruba
do say that “owu kif 1a kini 6 boléko.”® That is, the opening of
cotton leads to the happiness of the farmer. The verb “1a” is used in
this statement as shown in the 4r¢. Furthermore, the Yoruba do say
that “own ti iya gbon lomo 6 ran.”® That is, the child sewed the
thread shiver by the mother. The verbs “gbon” and “ran” are
employed by the Ar¢ poem to reflect this Yoruba philosophy.

> This is one of the Yoruba proverbs that buttresses on this claim.

% Ibid.

% Ibid.

> Ibid.

%8 As referenced from the quoted text above

:Z This is one of the Yoruba proverbs that buttresses on this claim.
Ibid.
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Different forms of Yoruba proverbs are connected (chained) together
in this 4ro. In fact, the essence and beauty of this genre rests on the
interconnections between one proverb and the other.
Some Aro poems are rendered in gnomic code as well. This
. oceurs in form of the Yoruba aphorism as rendered below:
Opémiiléré Moja Alekan
Opé6 o ghoran
Baba wa ni d koju ¢ sind
Ina o gboran
Baba wa ni a koju e somi
Omi o gboran
Baba wa ni d koji ¢ sééru gangan...”
Opémuiléré Moja Alekan
Post that is stubborn
Our fathers say we should set it on fire
The stubborn fire
Our fathers say we should quench it with water
Stubborn water
Our fathers say set it to the severe drought...

In this Aro poem, there is a traditional set standard as a solution to a
problem that goes out of hand. This is metaphorically rendered in th£
Aro as “igi i o gbc}rém."(‘2 (a stubborn wood), “ina ti 0 gboran.”
(stubborn fire) and “omi ti 0 gb(_')rém”(’4 (Stubborn water) and so on.
There are hierarchical Yoruba traditional solutions to the
societal problems. This as well shows that there are checks to
dominating and oppressive forces in the Yoruba tradition. No one is
above the traditional standard and authority. Any individual that
proves stubborn is checked by the norms in Yoruba tradition.
According to Alaké, a norm “is a specific guide to action which

°! Babalola, A. Awon Oriki Orile Métadinlggbon. Tkeja: Longman, 2000, p. 27
*2 As quoted in the text above

* Ibid

 Ibid
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defines the acceptable and appropriate behavior in particular
situation.”® These are personified by symbols and objects by the
above Ar¢ poem. Yoruba societal solution is evinced in the above
Aro text by “awon baba wa ni.. % (Our fathers do say that...). This
is called “oro agba”®’ (words of the elders) in Yoruba tradition. To
the Yoruba people, “oro agba bi 0 se lowuuro a se 10j0 al¢.”®
Meaning that, elders words must sooner or later come to pass. This is
sometimes rendered as: “awon agba ni...”* (The elders say...),
“awon Yoriuba ni...””® (The Yoruba do say that...) or “Awon Yoruba
maa n powe pe.. 2" (According to the Yoruba proverb that...). This
is “generational and communal.”’? It is handed down from one
generation to another. In other words, these sets of words are
indisputable in nature. The authority of such words cannot be
challenged.

Poetic, Odi and Linguistic Codes of Ifd Links to Aro

Both Ifd and Aro share a common medium of performance. In
other words, large portion of the contents of /fa and Aro are rendered
in poetic code. All the ese-ifd is coded in odu-ifa. The relationship,
recognition and association of Ar¢ by Ifi can be accounted for. For
instance, Ifd have some relationships with Ar¢ as coded in Odu
Otiiiripon Otud” that:

- Alaké, A. Introductory text on Sociology. Lagos: Adlakand Associates Human
Resources and Management Consultants, 2004, p. 23

% One of the cultural statements associated with proverb rendition in Yoruba
society.

% Ibid

% One of the Yorliba proverbs that buttresses the claim of fact and truth.

% One of the cultural statements associated with proverb rendition in Yoruba
society.

7 Ibid

”! Tbid

72 Since proverbs are the cultural inheritance of the Yoruba people, it is handed
down from a generation to another.

"3 One of the Ifa divination symbols
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B66 bada tu bukeé

K6 o tu buke

B66 nale ghaja

K6 o nale gbaja

O o le é tu buke

Ko o nale gbaja

K6 o béji Ogbeé sodko jé
A dia fun eni ara 0 ro
Ti n da Tkin loganjo
Ebo n won ni 6 se

Ara fée¢ ro mi na o
Aro

Aro abomo yeeye

Aro

Ara 6 ro wa nigbayii o
Aro

Aro abomo yeeye
A‘ré74

If you want to spread
Spread

If you want to lay flat
Lay flat

You can’t spread
And lay flat

Aro, the one with many children
Aro

We will now be comfortable
Aro

Aro, the one with many children
Aro.

This Odu-Ifd is an account Ifa divination performance that
shows the involvement of impact, input and the influence of Aro;
especially in a critical situation for the supphcant “Th buké™”™ is
used to describe the situation of Ikin (the major Ifa divination
objects) on the surface of /fd divination tray or board. Likewise, if
Opélé is used for divination, the situation is described as “na
gbaja.”’® One of the methods must be employed at a time of
divination. This is why the Odu says “O 0 le ¢ t bukg¢, ko o tin na
gbaja.””” The position of Opeéle will either be opened or closed. In
other words Eji-Ogbé symbol manifests, when all the nuts are
opened.”® This is the message of this Odu that there is no any other
name than Eji-Ogbé when this symbol surfaces.

By the interlink power of /fa- Aro, the critical situation of the
supplicant in the Odu was brought under control, and everything was
normalized back. In another context, the manifestation of the power
to turn the situation of things around that reflect in Aro poems is
accounted for that,

We appreciate the fact that what cannot be
achieved realistically may be done in fantsy in

And relate with Eji-Oghé by name folktales, but the ways and manners in which

Cast divination for someone that is uncomfortable
That performs divination in the mid-night
palm-nut for divination.

He was instructed to perform sacrifice ~ ® The descriptive form of Op¢l¢, another /fd divination object, when it is cast on
I am about to be comfortable the floor

5 The descriptive form of Ifd divination objects, by the use of ikin- Ifd sacred

Aro . " This is an expression that both of the divination objects cannot be used at once.
One will have to be used after the other.

.7 Adeoye, C. Ighbagh¢ ati ésinYoruba. Ibadan: Evans Brothers Publishers
7% Salami, A. Ifa: A Complete Divination. Lagos: NIDD Publishers, 2002, p. 662 " Limited, 1985.
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marvellous events occur in arg is ~ worthy of
notice. Rather than achieving marvellous
events by the aid of fantastic devices and
creatures such as fairies, Ogres, and witches, as
in the Yoruba folktale-proper, marvellous
events in arg poetry are achieved with the
introduction or the assistance of magic, or by
that of the “mysterious powers79”

. Objects and symbols employed by the Aro poems perform
magical events like that of [fd, “sometimes mythical or magical
- qualities are adduced to ‘symbol”so The Odu-Ifa Osé Iwori also attests
to the cult between Ifa/Orinmila and Aro, in poetic code.
Qsé pada bi ko
Iwori jowolo bi radun
Aro re rée
Awo ilé Qrinmila. .
NI’Aro ré re réé
Awo rere”’

Osé pad like a hoe

Iwori jowolo as pleasant event
This is Arg

The cult of Qrinmila’s household
is ever of the Aro

cult of goodness.

79 3. s g et :

Ajuwon, B. “Ard: The Yoruba Folktale Poetic Puzzle” IFE Annals of the
Institute of
g)u/tural Studies, 1986, p. 66.

Alaké, A. Introductory text on Sociology. Lagos: Adlakand Associates Human

Resources and Management Consultants, 2004, p. 50.

8! Salami, A. Ifé: A Complete Divination. Lagos: NIDD Publishers, 2002, pp. 826-
"
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To the Yorubéd, no god succeeds without the assistance of
another. In Yoruba tradition, awo or imul¢ is a cult. The intimacy of
Ordnmild and Aro¢ is inexplicable. The word awo is a local word, in
some instances realized as imule (cult). In other words, it is neither
burrowed nor alien to Yoruba culture.

each professional discipline has a prefix of
awo means a specialized training involving a
gradual and a graduated system of acquisition
of knowledge whereby one does not proceed
to the next step until one has mastered the
preceding steps. Only initiated apprentices are
allowed into the guild to acquire the
specialized knowledge associated with the
training. And no one is given liberty to
practice the acquired art until the final step is
mastered®”

The implication of these statements is to demonstrate that Ar¢ was
performed by Orvinmila as an art. In other words, as there exist, Ifa’s
cult, so is Aro to the cult. This is why Yoruba do say that “awo nii
gbawo nigb(}wc}...”83 (One god (awo) assists the other to succeed),
without which the god will be disgraced and put to shame. In the
odui-ifd above, there exist awo “a cult”® between Ifd and Aro for the
accomplishment of each other’s goals and objectives. The awo
between Oriinmild/Ifa is very spiritual, cordial and unlimited. That
is, whether Ar¢ that involves the Tortoise or otherwise, such Aro
remains related with Ifd/Ordnmilc‘z. The concept, essence and beliefs
about awo, which is a cult between Aro and Ifd/()rdnmild is inimical
to lies, fallacies or untrue with which Ar¢ that involves Tortoise is

82 yl¢sanmi, T. Yorubd Orature and Literature: A Cultural Analysis. T1é-If¢:

University Press, 2004, p. 9
8 One of the Yoruba proverbs that supports the claim that no Yoruba divinity

succeed in isolation.
84 The spiritual inseparable affinity

125



described in Ak1nyem1 (2015) In other words, as Ifd is to the
“truth”, so is Aro, in whatever context of the performer and

performance.

Another relationship of Ifa and Aro is in the linguistic code.
Aro, is derived by a prefix of “a” with a verb “r9” (a + ro): Aro
(something that descends down by hanging). This morphological and
semantic relationship is observed with Ifd divination object as well.
For instance, Ifd/Qrinmila replaced himself after his physical
disappearance from the surface of the earth by Jkin (sacred palm
nuts). He directed his children after a lot of pleadings to return back
to the earth. Qrinmila instead directed them to spread their palms
and he gave them sixteen sacred palm nuts by hangmg down the
sacred palm nuts. According to Odu Ifd Iwori Méji verse two that,

Orvinmila ni oun o tun relé mg.

O ni ki won 6 téwo.

O wad fin won ni ikin mérindz'nlégu’n.86
Orunmila says he will never come back home.
He says they should spread their palms.

He then gave them sixteen ikin...

Tkin came to the world by riro (hanging down). This is further
expressed in iy¢ré-ifi®’ rendered in poetic code.

Ikin fé¢ ro

Egbéri o mo pe @ Olufe

Ikin fé ¢ ro 000°

. Akinyemi, A. Orature and Yorubd Riddles. New York: Palgrave Macmillan
Publishers, 2015

8 Abimbola, W. ljinle ohun enu Ifd. Apa ki ni. Qyo: Aims Press and Publishers,
1968, p. 41

8 This is Ifd songs rendered by the /fa devotees

8 Areoye, A. “Iyéré Ifa: okan nint ewi abalayé Yoruba” B. A. project, Department
of Linguistics and Nigerian Languages, University of Horin. ilorin, 1980, p. 142
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Ikin want to descend down by hanging

A novice does not know that Ifé Olufé wants to
descend by hanging,

Ikin want to descend down by hanging.

In another related context, all the Yoruba deities descended
on the surface of the earth by hanging down. “Irinw6 ni iyeju awon ti
won rg, Mérindinlégiin mérindinlégun ni won i r¢ mo Ortinmila ni
rirg eéckokan.”® (Four hundred deities descended by hanging
down. A batch contains of sixteen deities that hanged on Orinmila
to descend down to the surfaces of the earth).

Irunmolé ni awon eda 16 jé pé won mda #irg

lati Ode orun wd ni...Won maa rirg wa ni.

Bi won bd rg, won & maa jis¢ Olodumareé. Bée ni
awon Oju-Odu mérindinlégun ti won wa ninu Ifa loni
béé ni won ti k¢ rirg wd®’

Deities are beings that do descend/hang down from heaven...
They did descend down. Whenever they descend, they
delivered

the messages of Olddumare. Likewise, the sixteen major
Odu-Ifa

today they had descended from heaven before...

The relationship between the sound and meaning of Ar¢ and
Ifa is further shown in these contexts as well. The semantic meaning
of the verb on Aro (rg) is also established in /fd divination system.

% Adeoye, C. Igbagh¢ ati ésinYoruba. Ibadan: Evans Brothers Publishers Limited,
1985, p. 29

9()Araba A. “Erd ati Igbagbd Awon Yoruba nipa Olérun” In O. Qlajubu (ed.) Iwé
Asa Ibilé Yoruba, Lagos: Longman Nigeria Limited, 1978, pp. 1-11.
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‘Code of Binaries of /fd Links to Arg
' The recurrence of number two is rendered in /fa poetic code
is observed in the opinion of Ajayi that:

...Owg méji ni ki won maa daa.
Owo méji ni ¢ gha rdnse.

Tki méji ni ¢ ma a kit.

Oro méji méji ni ¢ ma a so’!

Casting of lots should be performed twice
Chanting should be rendered twice
Greetings should be done twice

Words should be done two by two.

Likewise, all the Odui Ifd (major and minor) is realized in two forms.
llésanmi asserts that, culture of different people of the world is
accounted for in symbols. “Semiotic interpretation involves exposing
binary opposition and describing the consequences of this structure
throughout a culture.””

Aro, like Ifd, is associated with binary system. For example,
Ajuwon observes that “objects as well of lines are repeated”93 in Aro
poems. “Word is repeated twice only when words are repeated
twice.”” This word may be igi, ind, omi, oti and omo lile as occurred
in Aro on Afonja cited above. The binary manifestations of items in
Aro also occur with lexical schemes. The whole of Aro poems is
based on two predominant sentence forms “the interrogative type and

ol Ajayi, B. Ifa divination: Its practice among the Yoruba of Nigeria. Ijebi-ode:
Shebiotimo Publiations, 2002, p. 83.

% llésanmi, T. Yorubd Orature and Literature: A Cultural Analysis. T1é-If¢:
University Press, 2004, p. 24

"3 Ajuwon, B. “Aro: The Yoruba Folktale Poetic Puzzle” IFE Annals of the
Institute of Cultural Studies, 1986, p. 56.

™ Awobuliyi, Q. “On the structure of Ard” Afiican Notes, 1974, p. 60.
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the declarative type.”” Furthermore, the two major word class, noun

and verb are mostly repeated twice in Ar¢ poems. “Nouns are found
in the poems repeated only with other nouns, while verbs are
invariably repeated along with nouns derived from them.””® This
binary expression is observed in the Ifd’s marking symbols as well.
For example, the symbols on the left must be repeated on the right
side of the divination board”’

The demonstration of this binary manifestation is realized in
this analysis in two forms: “oppositional and co-operative” forms. In
the oppositional binary form, the repeated items are on the opposite
relation rendered in musico-poetic code. This is rendered by the Aro
poem below that:

Jorpe jonpe o Jorpe

E bd mi p’ajda mi o Jjonpe
K’6 wa je’mi omo Jorpe
E ba mi p’ekan mi o Jjorpe

K’6 wd pa’ja mi o Jjonpe
E ba mi p’ode mi o Jjonpe
K6 wa p’ekitn mi o Jjonpe
E ba mi p’ejo mi o Jonpe
Ko wa p’ode mi o Jjonpe
E ba mi p’9go mi o Jonpe
Ko wd p’ejo mi o Jonpe”®
Jorpe jorpe Jonpe
Summon my dog for me Jjonpe

To eat up the baby’s faeces jorp¢
Summon my leopard for me jorpe

To kill my dog Jjonpe

% Ibid, p. 63.

% Ibid, p. 68

7 Abimbola, W. Jjinl¢ ohun enu Ifa. Apa kii ni. Qy6: Aims Press and Publishers,
1968. .

i Awobuluyi, Q. “On the structure of Arg” African Notes, 1974, p. 60.
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Summon my hunter for me jorpe

To kill my leopard jonpe
Summon my snake for me jonpe
To kill my hunter Jjonpe
Summon my club for me Jjonpe
To kill my snake Jjonpe

4
In the above Aro poem, the highlighted nouns are in the
opposite  relation:  dog/faeces, leopard/dog, hunter/leopard,
snake/hunter and club/snake. The semiotic significations of the
repeated items are of opposite natural pairs. This pairs exists in
opposition relation. “Such natural pairs are invariably loaded with
cultural significance of good and the bad, the permitted and the
forbidden.””” On the other hand, the co-operative binary exists when
the repeated items are in natural agreement as shown below:
Onighd un fun mi nighd
Igha n mo fél¢ko...
Enisu n fun mi nisu
Isu mo foniydan
Igiinydn » fun mi niydn

, ey er 5100
Iyan n mo folobe

The calabash dealer gave me a calabash

The calabash I gave to an ¢ko maker...

The yam dealer gave me a piece of yam

The piece of yam I gave to a pounded-yam seller.
The pounded-yam seller gave me some pounded yam
The pounded yam I gave to a stew maker.

The highlighted repeated nouns are in complementary:

relation: ¢ko/ighd'"" (pap/calabash), isu/iydn' 92 (yam/pounded-yam)

) . ! » 1
"Chandler, C. “Semiotics for Beginners.”<http:www.arber’ac.UK/media/

documents/S4B/semioa.html, 2010, p. 1.
1 Awobuliyi, Q. “On the structure of Arg” African Notes, 1974, p. 63.
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and iydn/obé'” (pounded-yam/stew). This informs why the Yoriuba

do say that éko onighd'” (pap from calabash). In the Yoribd
hawking advertisement statement associated with pounded yam and
stew: e woju ob¢ ¢ miydan iy (look at the surface of the stew and cat
pounded yam). In this case, the Yoruba semiotic values of

complementary binary distribution as contained in Ilésanmi. e

Conclusion

Aro, as a Yoruba genre has been established to relate with
Ifa. The paper established some level of semiotic relationships in
codes between Ifa and Aro poems. The work specifically accounts
for Ifa and Aro links in totemistic, panegyrics, historicity, musico-
poetic, gnomic and hermeneutic, linguistic and Odu and binary codes
of these Yoruba genres. This does not however restrict the inter-code,
relationship of Ar¢ to the ones examined in this work. For example,
Ifd and Aro codes are as well related in other codes which I am
unable to accommodate in this single paper.

It is established by this work that Ifi’s elements, especially in
codes, are basic or central to Ar¢ codes. All the Aro in the context of
Ifa (with or without the Tortoise) have a flavor of realism because of
its established links with Ifa that is always associated with the truth.
Ifd, which has been divided into scientific and religious aspects of
Yoruba life cannot be said to be unreal, even, in Aro with Tortoise.

1% This is an associations of the two objects. -
102 1.
Ibid.
"% Tbid
1% This differentiates the pap with calabash from other forms of pap
195 This is one of ways the Yoruba hawks pounded yam
pop Ilésanmi, T. Yorubd Orature and Literature: A Cultural Analysis. 11é-1f¢:
University Press, 2004.

131



Bibliography

Abimbola, W. jinlé ohun enu Ifd. Apd kii ni. Oyd: Aims Press and
Publishers, 1968.

———————————————— . Sixteen great poems of Ifd. Niamey: UNESCO, 1975.

------------- - Ifa divination poetry. New York: Nok Publishers, 1977a.

Adéoye, C. Edd omo Ood’ua. Ibadan: Oxford University Press,
1971.

. Ighaghd ati ésinYorubd. Ibadan: Evans Brothers

Publishers Limited, 1985.

Ajayl B. Ifa divination: lts practice among the Yoruba of Nigeria.
Tjebu- ode: Shebiotimo Publications, 2002.

Ajawon, B. “Aro: The Yoruba Folktale Poetic Puzzle” IFE Annals of
the Institute of Cultural Studies, 1986. pp. 56-69.

Akinyemi, A. Orature and Yorubd Riddles. New York: Palgrave
Macmillan Publishers, 2015.

Alaké, A. Introductory text on Sociology. Lagos: Adlakand
Associates Human Resources and Management Consultants,
2004.

Araba, A. “Ero ati Igbagbo Awon Yoruba nipa Qlérun” In O
Olajubu (ed.) Iwé Asa Ibile Yorubd, Lagos: Longman Nigeria
Limited, 1978, pp. pp. 1- 11.

Areoye, A. “Iyeré Ifa: okan nint ewi abéalayé Yoruba” B. A. project,
Department of Linguistics and Nigerian Languages, University
of Iorin. Tlorin, 1980.

Atanda, J. Yorubd history. Ibadan: University Press, 1980.

Awobuliyi, Q. “On the structure of Aro” African Notes, 1974, 7(1):
59-69.

Babalol4, A. “Aro: A Minor Genre of Yoruba Spoken Arts.” A paper
presented at the Ninth West African
Languages Congress, held in Freetown, Sierra Leone, 1970.

————————————————— . “One of Yoruba Folk Narrative called ARQ”
FABULA, 1973, 1(2): 179-86.

132

............ . Awon Oriki Orilé Métadinlggbon. Ikeja: Longman, 2000.

Barber, K. I Could Speak Until Tomorrow. Edinburgh: University
Press, 1991.

Beier, U. Yorubd Poetry. Ibadan: Government Publishers, 1959.

Chandler, C. “Semiotics for Beginners.”<http:www.arber’ac.
UK/media/documents/ S4B/semioa.html, 2010.

Christopher, L. Binary Questions: How Dualism still rules the
Modern  World. From html: file//D:Binaryquestionshow
dualismstillrulesthemordenworld-yahoo!voices-voices, 2009.

Crofton, 1.  Instant Reference Philosophy. Illinois: Helicon
Publishing Limited, 2000.

Geoffery, N. and Short, M. Style in Fiction: Linguistic Introduction
to English Fiction Prose. New York: Longman, 1981.

llésanmi, T. Yoruba Orature and Literature: A Cultural Analysis.
[1é-Ife: University Press, 2004.

Johnson, S. The History of the Yorubas. Lagos: CCS Bookshops,
1921.

Kayodé, J. Understanding Afrian Traditional Religion. llé-Ife:
University Press, 1984.

Kennedy, X. and Giogia, D. An Introduction to Poetry. New York:
Longman, 2007.

Ladél¢, T., Mustapha.Oyebamiji., Awérindé. 1. Oyerindé.Oyedemi.
and Oladapo Olatunbosun. Akdjopo Iwddii Asa Yoruba. Ibadan:
Macmillan Nig. Limited, 1986.

Matterson, S. and Jones, D. Studying Poetry. London: Hodder
Arnold, 2000.

McGee, A. “Some Mathematical Observations on Ifd” Journal of
Culture and Idea, 1983, 1(1): 95-114.

Munoz, L. A Living Tradition: Studies in Yoruba Civilization.
Ibadan: Bookcraft Limited, 2003. :
Obayomi, A. “History, Culture and Northern factors.” Studies in
Yorubd History and Culture. Ibadan: University Press, 1983, pp.

72-87.

133



Qdéyemi, J. ”Ifa and Orisa Temple” <oyekuofin.com/what-is-ifa/>,
2013.

Ogundeji, P. “A semiotic study of Duré Ladiipo’s Myth01 -historical
plays.” Unpublished Ph.D. Thesis, University of Ibadan, Ibadan,
Nigeria, 1988.

Olattnji, Q. “Classification of Yoruba Oral Poetry. In A. Afolayan
(ed.) Yortbd Language and Literature. 11é-1fe: University Press,
1982, pp. 57-72.

Oloruntoba-Oju, T. Language and Style in Nigerian Drama and
Theatre. Ibadan: Ben-EL Books, 1998.

Peirce. S. “Semiotics”  <http;//www.singnosemio. com/peirce/
semiotics.asp—~,193 1.

Pogosan, O. I. and ‘Akande, A. O. Ifa divination trays from Isale-
Oyo. Retrieved from cea-revues.org/196, 2011.

Robinson, B. “Ifa: The Religion of the Yoruba People”
http://www.religioustolerance. org/Ifd.htm, 2008. ’
Rorty, R. “Criticism and knowledge.” In P. Rice and P. Waugh (eds. )
Modern Literary Theory, New York: Hodder Arnold, 1989, pp.

449 & 453.

Roy, 1. Antropology: The study of Man. New Delhi: S. Chand and
Company. 2003.

Salami, A. [fa: A Complete Divination. Lagos: NIDD Publishers,
2002.

Saussure, de F. Course in General Linguistics. London: Collins,
1974.

Sotundé, F. 1. Yorubd Proverbs and Philosophy. Abgdkuta: Damsan
Nig. Ltd, 2009.

Valbuena, S. Phvlosophical, Scientist, Moral, Ethics and Religious
Analysis in the Juridicial Compared Science in the law of
cloning. New York: Daklass Publishers, 2005.

Yémitan, O and Ogundélé, Q. Ojiu Osupa. Apa kiini. Ibadan: Oxford
University Press, 1970.

134

|

hHne-llmail AnAala camimail/in/4 Iﬂ.inhr\vlﬁ'\ﬂfr\nY\MKkhfc:fﬂ(‘.HwnGwXXﬂnX77| NWxM



