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Abstract

Ifii is beleved to be the foundation of Yoruba culture. This means
every aspect of Yoruba life, including history has one link or another
with Ifa. On one hand, to the Yorubd people in particular and
worshippers of Ifa in general believed that Ifé corpora epistles are
real. Onthe other hand, it is believed that folktales are unreal. This
research sherefore examines the nexus between Ifé and the Yoruba
Jolktales. Employing semiotics, which is the science of signs for
unalvsis, because, symbolism underlies Ifa divination system.
Mvthical. historicity. musico-poetic. hermeneutics, moral and
enomic a@des in Ifa are relation with each other. The work relies
subswanidh on Yoriha literary texts, especially, Ifa literary corpus
and some Yorubad folktales texts. It is found out that, folktales are
encapsulsted and rendered as real in Ifd. The study concludes that

folktales are better appreciated as an important Yorubd oral genre
heyvond fution.

Keywords [fd, folkiales, realism, Tortoise, code, semiotics

- Introdugion

This wok examines the relationship between Iféd and Yoruba
folktales. /fd has been defined by scholars in different ways as a
result ofaumerous scopes of its knowledge, wisdom and values. J/fd
can simply be regarded as the bedrock of other aspects of Yoruba
life. Ifd is also regarded as the spokesperson not only for the
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divinities and the dead but, also for the living. It is regarded as the
living foundation of Yoruba-gulture'

Ifé’s nomenclature is beyond the Yorub4 cultural society. Ifd
“is considered as the god of divinization in Igala culture. It is
belicved that, Ifd carries messages from the other world to this world.
It is also a medium of dialogue between the living and the
ancestors.” This informs why /fd is described as “the most universal
divinity among the Yorubd and other West African people.™ Ifd is
known to different people by different names throughout the world.
For example, I[fd is known as Fa among the Fon of Republic of
Benin, Eva to Nupes, Ifd in Cuba, USA, Brazil, Trinidad and
Tobago, Jamaica, Surinam and Togo. Ifé 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 Jfd is not in doubt. In 2095,
the United Nations Educational, Scientific and Cultural Organization
(UNESCO) proclaimed Ifd as one of the 86 traditions of the world to
be recognized as masterpieces of oral and intangible heritage of
humanity.’ By this proclamation, Ifd joined the league of heritages
and therefore requiring urgent preservation. Ifé, as a religion, science
or literary text, has over time been of great interest to scholars in
different areas of human endeavors, like medicine, philosophy,
religion, art, history and culture.

The message of Ifd is an archetype of what had happened in
the past as it is connected with Ifa divination situation. All the
cultural contents of Ifi have been ‘codified.’ The codifications are in
Ifé oracular symbols in forms of Odi (major and minor). Ifa covers
the peoples’ religious waditions, philosophy, perception of their
ethics, process of worship and a set of scriptures. Ifd poetry is a
sacred epistle, “preserved and disseminated from ancient times. It is
believed that in this way the texts in Ifd literary corpus have been
kept free from errors. The corpus. therefore, till today, is one of the
‘reliable genres of the Yorubé oral literature.”® These dgscriptions
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about & no doubt revealed that the prominence of /fa in the life of
the Yomba people is sacrosanct.

Folktales have been categorized as one of the basic genres,
not onk among the Yoruba people, but, to the Africans in general,
Folktale is defines as “an imaginative narrative (story) in prose
form..Generally the story is an imaginative recreation of a
memonble experience that is intended essentially to entertain rather
than torecord history or social exptf:rience:."7 This scholar’s opinion
about filktales has demeaned this important oral genre as it is not
regardad as an historical text. As a result of this, folktale is
sometimes described as fabulous, fictitious, fallacious, fabrications
and sosn. On another notes, /fa is associated with ‘realities’ of life
by the ¥oruba people, Africans and the worshipers around the world
probabl because of its religion and scientific bases it has. The
questio arises from this observation is that, if folktales generally and
in partgular those ones involving tortoise are unreal as noted by
Akinyemi 2015, why are such folktales found in Ifd, wherein
consecmted messages of realities are propagated, evinced and
dissemmated” Therefore. the aim of this work is to describe how
folktaleis related with /fa in codes so as to establish and account for
the links between the two genres. The objectives of this study is to
relale amd locate folktales to ffa- those folktales involving tortoise
and thor that did not involve tortoise and to suggest that either all
folktales encapsulated in /fa are unreal stories or they are real as [fd
stories ae generally believed before now.

Theoredeal Framework: Semiotic

This wark adopts semiotics which is the science of signs, because
symbolim is basic to [fd.® Ifé’s scopes of knowledge are categorized
into scentific and religious as “semiology remains a tentative
science”” This informs the observation that “bi a ba wo oro Ifd
ddadda.a ¢ ri i pé ona méji ni a I& pin in si: ekinni, 6 j¢ imo ijinle
loto-loteara re; ohun ti a le pé ni ¢ka imo ‘science’ kan. Ekeji, 6 je
ori i edn iLieddle ile Yoruba kan.”'® That is, looking at the word Ifd
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critically, one will observe that it can be divided into two major
parts: first, it is a separate knowledge on its own, what can‘bt?
referred to as a branch of science. Second, it is an indigenous Yoruba
religion.

Semiotics can be traced to the pioneering works of Charles
Sanders Peirce, the American philosopher and Ferdinand de
Saussure, the Swiss Linguist. Semiology is the study of signs as part
of social life, the functions of social and cultural phenomenon w%rhm
semiotic system. Saussure classifies signs into two cnt.itxe.s: “signified
and or sign-vehicle or meaning.”' He refers to the signified, tpost{y
in form of materials (objects, images, sounds and so on). Sign 1s
something which stands to somebody or something in some respects
or capacity. This relation of ‘standing for’ is medlated_ by an
interpretant. “A sign is anything which determines s?mﬁfhmg lcls¢
- (its interpretant) to refer to an object to which itself refers '(ﬂs’:)]igject)
E in the same way the interpretant becoming in turn a sign.” = The
| knowledge of semiotics covers different aspects of life. _

Three modes of significations are regarded to be sufficient to
describe any form of sign. These are icon, symbol and -inc.iex: In an
iconic mode, the signifier is perceived as resembling or imitating the
signified in one way or the other. One can perceive a direct
resemblance between the signifier and the signified. In symbol mode,
there is no resemblance between the signifier and the signiﬁed_, thgt
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, it can be realized in form of Aroko, as such an object or
something stands for something or somebody 4n real life. In an
. indexical mode, the signifier is not arbitrary but is directly connected
in some ways (physically or casually) to the signified.

E The link rule of signs and their meanings are made known by
E’: code. A code is “a means of conveying messages, a vehicle of
~ communication.”"? Code helps to simplify phenomena in ordgr to
~ make it easier to communicate experience. Code, is the semiotic
- element employed for this study; because, “semiology has so far
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concemed itself with codes.”'* The link of signs and- their meanings

arc maie known by code. This may be realised in a multi-leve]
codingsuch as binary, gender, ethnical, codes among others. Code
helps © simplify phenomena in order to make it easier to

relationships with /fd, which suggest and demonstrate that the
interrelationship of animals, plants and “human beings cannot be

L underrated in both Ifa and the Yoruba folktales.

commaicate experience. Interpretation of code is important ip - E
‘ understnding the meaning of a sign, symbol or text.
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Discussion
Relations between Ifd and Yorubd Folktales in Mythical,
Historicity and Musico-poetic/Poetic Codes
Myths form a vital aspect of the basis of Ifé corpus. Ifa coqgus
_remains the main source of information about Yoruba mythology.™ It
is by these mythological documents in Ifd that the Yoriba solve some
cultural problems. “Ifa literary corpus can therefore be regarded as a
set of historical and mythical poems offering to us through the use of
- analogy images and symbols what to do in order to be at peace with
I God, the supernatural powers, or neighbors and indeed, ourselves.””
- The relevance of myths in African society generally and among the
Yoruba people in particular is so fascinating that is being expressed in
the national dailies. For example, The Nation of February 2 2019
reporis that, “empiricists may raise posers upon the mythic tales but
discermble. That is, the characterization of animals in both Ifd and 32 they TEML A vital r_esourc?—base in the study of a pec')glefs:}s_tory
folktals cannot be overemphasized. For instance, the role of animals ~ and culture.™ That is, African culture cannot be devoid of African
in the zcomplishment of sacrifice cannot be underrated, as most of _ myths.
the ammals and birds are agents of implementation of sacrifice =
orders*
E 1s equally observed that animals are most of the time
personiied in the contexts of //d. This is symbolically represented on
the /faparaphernalia: opon ifd; where images of different kind of
animalare represented. The opon-Ifa- divination tray “allows the
use ofmpresentations of all types of animals, human and other Ifa
paraphamalia and all forms relating to decorate the tray.”* Tortoise,
which® the protagonist of most Yoruba folktales, is also represented
on thedvination tray. That is, “the edges of each tray dominated by
intricak Eattems of different objects such as birds, reptiles, 3
tortoiss.”*' These decorations, including tortoise have to do with . -
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Presesiation

In Yomba folktalesin general and particular in /fd, all attributes of
humanbeings are imitated by plants and animals. On one hand, the
symbd of Orimmila symbolizes truth, honesty and transparency, E
Ope- galm-tree, symbolizes Orunmild’s physical ascension to -
( hea v‘en!5 This is also corroborated in Abimbola.'® The symbolization E
5 of Omemila with a plant, gpé suggests a form of relationship
betwem human and plant world. That is, “the plants in essence
represast the metaphysical forces of good and evil.”" In this case,
op¢ (asa plant) symbolizes the good. On the other hand, folktales
“are cmsidered to be untrue stories and hence not objects of serious
belief™™ The interrelationship of plants and animals are also

Ifa corpus is historical, containing the past histories as well
as its link with the present and the future. All /fd corpora are believed
to be events, stories that have happened in the past, coded in Odu
(sixteen major and two hundred and forty minor Odu). That is, the
proceeds from Ifé corpora are oracular, sacred and never taken for
granted. To the worshippers and the Ifa priests, “what has emerged
so far is that ese-Ifd is a type of “historical” poetry. Every poem of
Ifé is an attempt to narrate, through the particular structure of Ifd
divination poetry, things which the Ifd priest has been taught 1o
believe actually happened in the past by narrating these stories of the
E  past™ (italics mine).

i The opinion that some events and stories believed to be
unreal in the present time have been addressed by scholars and
146
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tharists. Our limited knowledge about nature may account for our
igmrance on some natural existence and events about things, that is,

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 because we need that
everything is disposed according with the
dictations of 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
separately considered.*’

The relationship and coexistence of animals and plants at the
obget world may presently look obscured to us, as we have limited
knawledge that accounts for such relationships. This limited
kmsledge is further complicated by the lack of written materials
thee account for such historical coexistence; but we have oral
evilence to buttress this assertion, established in Ifd. Also, the
“passible world’s theory-states that anything that you can imagine is
red This means that, we have infinite choices, it does not mean we
hae to choose.”>’ The attributes of human nature of the inanimate
andanimals are evident in /. For example, “it is interesting to find

inde existing works and fresh information on Ifd that Orunmila.

himself, the Odi, the divinities as well as animals and inanimate
obgets had once been /fd clients. They consulted Ifd oracle for
vamus reasons.™* That is, the plants and animals, including Tortoise
asgolagonists in most Yoruba folktales had at one historical period
orfie other been human. /fd oracular epistles support this notion that,

Eranko n déniyan, éniyan n deranko.
Ogo‘ eda 16 wa laarinja,
ti won n e bi addrihunrun.”
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Animals do turn to human-being, human-
being do turn to an animal.

Many creatures are in the markets that are
behaving like human-beings.

These opinions above show that, there is no demarcating line
between human nature and ahimals.

Most of the Yoruba folktales are coded in myths and histories
of the past. These are coded in different statements mostly at the
beginning of the story. Such statements are coded as “Ni igba kan”,
that is, once upon a time; as in folktale of “ljapa ati iya elepa”-
Tortoise and the mother of groundnut sellers.”® “Ni odun ti itan yii

lgle.” That is, in the year that this story happened; as in folktale of
“lja laarin 1japa ati Erin”- fight between Tortoise an Elephant.’’ “Ni
igha lailai.” That is, in the time immemorial; as in folktales of “Ijapa
ati Adaba jo di oko kan” -Tortoise and dove cultivate farm
together. ** Such a folktale sometimes reveals the ancient,
immemorial and remotest periods as different from the present time;
so as not to be misled, misguided or carried away by the change, as a
result of the societal development in the present time. For instance, in
the t'oikliale of “Ojola (ahun si Ijapa”- Cobra was miser to
Tortoise.” “Ni aiyé atijo, nigbati oji si wa ni orunkan, ni odin na-
mi-ng-na’le.” That is, in the olden days, at primitive period, time
immemorial, such as in, “ni igba lailai, aiyé ddra ju ti 6de-oni; ko si
irg-pipa, ko si ¢ké-LiilJe, ko si etan.” That is, in the olden days, life
was better than the present time, there was no lying, there was no
deceit, and there was no enticement.

At times, in the mythical and historical contents, characters,
songs and plots of the Yoruba folktales are referenced from /fa.
These occur in different ways, such as partial or full deployment in
different forms. For instance, there is full deployment of the plots in
Osd Méji,** and folktale rendered in “Idi-abajo ti Igin fi pa l6ri.”
That is, the mythical story behind the bald head of Vulture.*®

]
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The mythical and historicity codes are equally explored,
which are the same codes used in Yoruba folktales as well. For
instance, “idi-abdjo ti Igan fi pa 16ri™*, that is, the cause of the ba!d
head of Vulture. The same events: famine and drought occurred in
both stories; including Ifa divination to inquire from gpd, the way out
of the predicament that animals found themselves; with the Tqrtonsc
acting as the [fa priest. Sacrifice was equa!ly ;?crformed in th_e
folktale, just like as enshrines in /fa story. This [fa-fo.lktaie story is
also related to Ogundd Méji corpus, that: annugun soore, Qr:
Gunnugiin pa.”’ That is, Vulture bald heaq arises as a rc?sult of its
magnanimity. This same folktale story is evinced in this lfq corpus. If
Ifa corpus contains true stories of what actually h'ap;.Je'nid in the past,
ihen, the Yoruba orientation on the belief that, irg ni n jalpo deserve.s
re-examination, because, the veracity of the Yoruba culture is
authenticated in /fd corpus which contain true stories of past events.

Among the Yoruba, Ifd serves as cultural trace element on the
Yoruba history in various ways. That is,

ninu Ifa ni a ti lé ri ijinle Yoruba ti ko"nf'
abawon... ltan '6 farasin, itimo oriko ti 6
Sfarasin, ati litiréso 1’6 pinmirin kin inu o'hun'
enu Ifa fofo...Ini ese-Ifa ni a ti mo 1d1 ti ori
igun fi pa ati idi ti pmo fi n n'n}f'nfi ‘I 'qya iya
owe ti a fa yo ninu ese Ifa (oju-iwe ]3?,' ila
67). Gbogbo awon oju-iwé i a toka si yii wa

ninit ljinle Ohim Enu Ifd Apd Keji ldti owg

Wandé Abimbola™.

It is in Ifd we can get an undiluted 'Yorﬁbé
language...hidden history, the meanings qf
hidden names and literature are /fd...It is in
Ifi that we know the reason behind the
Vulture’s bald head and the reason why a
child must shuck breast from the chest of the
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mother (page 82-3). We mustn’t leave a
snake on the roof and sleep is traced to Jfi
(page 136, line 67). All the references pages
are contained in Jjinl¢ Ohin Enu Ifé Apd Keji
written by Wéndé Abimbgld The opinion
above shows that the folktales contain in Ifa
cannot be regarded as unreal.

Another full deployment of folktales that is related to Ifa in
historicity code is contained in Jréte Jkd corpus.” In the corpus,
besides the /fd's associated songs, otherwise known as ivere lfa- Ifa
chanting songs, some of the other songs .in Ifd are entrenched into
Yorubé folktales for the accomplishment of the folktale story’s
objective. For instance, Aldbahun/liapa- Tortoise retains its
exclusive role as the protagonist in both Ifa and folktales contexts, as
contained in the Jfd corpus cited above. In the story,
Onikanjangbon * complied with the Ifa’s directive to perform
sacrifice to Ogin- the god of iron. Tortoise did not cease from
stealing the Onikanjangbon fruits. Through Ifd corpus rendered in
folktale tradition, one could see Tortoise as the protagonist as in this
Yorubé folktales. The same [f story is replicated in folktale form.*’
The deployment of folktales into Jfé is also contained in Babalola,
The contents, events as well as participants in the Jfd corpus referred
to above are the same, rendered in historicity code in Ifd and
folktales. For example, Tortoise was the protagonist in the two
stories. Tortoise stole the farm produce of farmers (a strange farmer
in ese-ifd and, his in-law in the folktales), and tortoise was arrested in
both Ifd and folktale stories.

Historicity code is also rendered in partial form in Ifi-
folktales related stories. In this case, the participants and events may
be different from that of the folktales, however, the themes or
contents in both are the same. In Qyekui corpus, Ogiin, the god of
iron, adyd onirit mérindinlégin- monkey with sixteen tails, the king
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and the hunter were participants. This is rendered in musico-poetic
code in /fd corpus (with author’s translation) that:

Mo rode lodikodi lpna o
Alujan n jan Igy"an.
QOde fapo rori 2

I have seen hunter lying haphazardly across
the footpath.

Alijan n jan kijan.
The hunter used hid knapsack as pillow...

The story is rendered in lead and follow of the participants
vis-a-vis event, coded as Alijan n jan kijan. In Yoruba folktale*,
under the theme “ljapé lo jeun 1’0do iya Aja - Tortoise went to eat
with Dog’s mother, interlude song separates one participant from the
other through the same musico-poetic code: Alijan n jan kijan.

In the folktale, musico-poetic code is as well employed in the
story. Musico-poetic code is concurrently used along with historicity
code in some /fa and folktales contexts; since it is rendered as the
story progresses. The code is realized as a means 1o an end of stories.
The Yorubi 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-
wraditional.*® The traditional pattern is however associated with Ifd
and folktales. Poetic code is realized in poems form in Ifd and
folktales. The musico-poetic code follows the lead and follows
performance as explained earlier under the /fa context which paves
way for instrumentation, rhythm, melody and dance.

Ifa divination is based on the past events coded in two
hundred and fifty-six odi. Ifd priest guides his client(s) based on the
prescriptions on the associated odi: on what “to do in the light of the
precedent which has been cited for him™* To believe, that this Ifd
divination corpus is unreal because it involves Tortoise as the
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protagonist is to set aside and, negate the. reality of the pre:c§dence
cited by the Ifd priest. This opinion is against the opinion of
Akinyemi that Ifd based related tales that involves Tortoise are
untrue stories.

Relations between Ifd and Yoruba Folktales in Hermeneutics,
Moral and Gnomic Codes

Preamble ;
The metaphorical value of the Yoruba folktales has earlier been
explained earlier in this work. There is also no aspect of life-human,
animals, materials that are left out in /fd. Yoruba philosophy “has to
do with life, perhaps in human beings, animals, rocks, soil and
plants.”* Ifd is a vehicle of Yoruba philosophy. That is, “Yorubé
philosophy and values are preserved and disseminated through Ifd
medium.” *® This is why *“Yorubd proverbialism is a complete
representation of the Yoriiba philosophy of life.” ¥ These
philosophical statements are facts and representation of truth.

The hermetic aspect of philosophy is useful in the present
understanding of the Yoruba philosophy under examination. “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.” *® There are ancient philosophical values by which the
ancient people (Yorubd) regulate themselves and their society. No
one is above the traditional standard and authority. Any individual
that proves stubborn is checked by the norms of thé Yoruba tradition.
A norm “is a specific guide to action which defines the acceptable
and appropriate behavior in particular situation.”'

The Yoruba societal problems are solved by philosophical
statements, coded most of the time with “awon baba wa ni...” That
is, our fathers do say that.... This is called “oro agha”, that is, yvords
of the elders. To the Yoruba people, “Qro agba bi & O¢ 16wudrg & Ue
10j¢ al¢.” That is, elders’ words must sooher or later come to pass.
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Fhis is sometimes rendered as: “awon agba ni”, that is, the elders
say: "awon Yoruba ni”, that is, the Yoruba do say that or “awon
Yoruba méa fi powe pé” that is, "Yoruba proverb says that..." These
codes are ‘generational’ words of wisdom which are handed down
from one generation to another. “In a culture...the wisdom of the
past is highly valued and regarded by all.”** That is, these sets of
words are indisputable in nature, that is, the authority of such words
cannot be challenged.

Soq‘ne of the Ifa and folktales messages are rendered in
hermeneutics and gnomic codes. The Yoruba philosophical beliefs
are known and taught through Ifd and folktales. For instance, in
Qturd Oguinda corpus the Ifd epistle teaches about honesty or
sincerity and faithfulness,” this is equally entrenched in Ejiogbé that:

..Epe, won a si pole,

lle dida nii poré,
Aldjobi nii payekan t'6 sebi.™*

...Curse kills the thief,

Betrayer kills a friend,

Aldjobi cult kills a family that does evil.

The Yoruba people believe that, vengeance belongs to God
and th:at nobody that betrays his or her fellow human being will go
unpunished. These philosophical statements are extended to the
context of folktales as well. For instance, in [japd ati iyd elépa,

/‘iwgn agbalagba ni,

Eké ni ripard,

Epe ni rpole,

[l¢-dida ni rpore,

Aldjobi ni npa’yekan t’6 se'bi.*
The elders do say,

Insincerity kills the neighbor, -«
Curse kills the thief,
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Betraying kills a friend,
Aldjobi cult kills a family that does evil.

This folktale equally teaches sincerity as one of the virtues of
omoliabi as explained before. The gnomic code is more pronounced
in the folktales than in Ifd corpus. This is mostly coded as awon
agbalagba ni, that is, the elders do say that which makes the
statement to be communal. The hermeneutic and gnomic codes
suggest indisputable nature: of the stories both in [fd corpus and
folktales, mostly rendered in form of proverb, both in folktales and in
Ifa corpus folktales “idi ti Igan fi pa 16ri-"%® reason behind the
Vulture” bald head. This statement evolves from the story of
Vulture, earlier explained in both Ifd and folktales contexts. For
example, the event that brought about the bald head of the Vulture
has since becomes an adage in Yoruba tradition that, “idi re ti awon
agba fipowe pé, “oore orod De, Igin Coore titi 6 paléri.”” That is,
benevolence has a limit, the benevolence of Vulture makes its head
to be bald till today. It has equally become a general saying that, /6
ti 1 pagin bg, ona jin. That is, it’s been long that Vulture has been
bitten by the rain. This is a code derived from the torrential rain that
fell on the head of Vulture as explained above. This code is
employed as a metaphor of hardship and problems being encountered
by an individual. This is to say that, the time of perseverance and
endurance of the individual’s concern has been long.

Another hermeneutic code in both Ifd and folktales is oore
1’[giin se 6 fi pd léri. Meaning that, the goodness of the Vulture that
makes its head to be bald. This is why the Yoruba do say that oore
niwon, that is, benevolence has a limit. Another gnomic code in
relation to the Ifa-folktale associated with Vulture story referred to
above is, Ta l6 ran’Gun nig¢? That is, who sent Vulture on an
errand? It will be recalled in the Ifa-folktale cited about Igin above,
that, Igin voluntarily released itself to carry sacrifice to heaven as
explained in both Ifé-folktale stories above, which has since become
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This is sometimes rendered as: “awon agba ni”, that is, the elders
say; “awon Yoruba ni”, that is, the Yoruba do say that or “awon
Yoriba mda n powe pé” that is, "Yoruba proverb says that..." These
codes are ‘generational’ words of wisdom which are handed down
from.one generation to another. “In a culture...the wisdom of the
past is highly valued and regarded by all.”> That is, these sets of
words are indisputable in nature, that is, the authority of such words
cannot be challenged.

Sor_ne of the Ifd and folktales messages are rendered in
hermeneutics and gnomic codes. The Yoruba philosophical beliefs
are known and taught through /fd and folktales. For instance, in
Qtura' Ogunda corpus the Ifd epistle teaches about honesty or
sincerity and faithfulness,* this is equally entrenched in Ejiogbé that:

.. Epé, won a si polé,
lle dida nii pore,
Aldjobi nii payekan t'6 sebi.**

...Curse kills the thief,
- Betrayer kills a friend,
Alajobi cult kills a family that does evil.

The Yoruba people believe that, vengeance belongs to God
and th.at nobody that betrays his or her fellow human being will go
unpunished. These philosophical statements are extended to the
context of folktales as well. For instance, in Jjapd ati iyd elépa,

Awon agbalagba ni,

Eké ni ripard,

Epé ni ripole,

Tlg-dida ni fiporé,

Aldjobi ni ripa’yekan t'6 se’bi.*
The elders do say,

Insincerity kills the neighbor, !
Curse kills the thief,
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Betraying kills a friend,
Aldjobi cult kills a family that does evil.

This folktale equally teaches sincerity as one of the virtues of
omoliabi as explained before. The gnomic code is more pronounced
in the folktales than in Ifd corpus. This is mostly coded as awon
agbalagba ni, that is, the elders do say that, which makes the
statement to be communal. The hermeneutic and gnomic codes
suggest indisputable nature. of the stories both in Ifa corpus and
folktales, mostly rendered in form of proverb, both in folktales and in
Ifé corpus folktales “idi ti Igin fi pa l6ri-"* reason behind the
Vulture” bald head. This statement evolves from the story of
Vulture, earlier explained in both Jfd and folktales contexts. For
example, the event that brought about the bald head of the Vulture
has since becomes an adage in Yoruba tradition that, “idi re ti awon
agba npdwe pé, “oore Dorod Ce, Igin Coore titi 6 paléri.”” That is,
benevolence has a limit, the benevolence of Vulture makes its head
to be bald till today. It has equally become a general saying that, 6j0
ti 1 pagiin bg, ona jin. That is, it's been long that Vulture has been
bitten by the rain. This is a code derived from the torrential rain that
fell on the head of Vulture as explained above. This code is
employed as a metaphor of hardship and problems being encountered
by an individual. This is to say that, the time of perseverance and
endurance of the individual’s concern has been long.

Another hermeneutic code in both Ifd and folktales is oore
t'[giin se 16 fi pd I6ri. Meaning that, the goodness of the Vulture that
makes its head to be bald. This is why the Yorubé do say that oore
niwen, that is, benevolence has a limit. Another gnomic code in
relation to the Ifi-folktale associated with Vulture story referred to
above is, Ta l6 ran’Gun nis¢? That is, who sent Vulture on an
errand? It will be recalled in the Ifa-folktale cited about /gin above,
that, Igin voluntarily released itself to carry sacrifice to heaven as
explained in both Ifa-folktale stories above, which has since become
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Based on these semiotic elements relationships. It is equally argued
in this work that we have very limited knowledge about many of the
past historical events. Consequently, if the belief that folktales are
untrue is sacrosanct, then, the folktales entrenched into Ifd contexts
are lies, rendered by the Ifd priest who must not be involved,
indulged or engage himself in folktales (lies). That is, folktales have
been linked with Ifd, which is believed to be established on two
plains: religion and science as explained above, which are based on
facts as, either of the two scopes of study is believed to be untrue.
The relationship of the Yoruba folktales with Ifd has also been
established around structure, contents, participants, themes and
objectives among others. :

This study concludes that, since all the contents of Ifa corpora
are believed to be real events that took place in the past, then, the Ifd
contents found in folktales have some “flavor of realism.” That is,
contrary to this suggestion is to negate the Yoruba general belief that
Ifé cannot lie, and that, all the events of Ifa are real. A genre
associated with the religion and science aspects of the Yoruba life
(1fa) cannot be described as a genre that lacks sense of seriousness.
The semiotic elements of Ifi-folktales examined in this work
revealed that the values of Yoruba folktales transcend entertainment,
with which folktale is mostly capitalized on before now. The Yoruba
folktales contain among other values mythology, philosophy, and
aphorisms. It also encapsulates historical documents, as against the
opinion that folktales are “essentially to entertain rather than to
record history or social experic:nce."60
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