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11.  RECREATION, SPIRITUALITY AND SEMIOTIC
INVESTIGATION OF RELATIONS BETWEEN IFA'AND AYO
OLOPON AMONG THE YORUBA OF NIGERIA

Oluwole Téwégboye Okéwandé
Department of Linguistics and N igerian Languages,
University of Ilorin, Ilorin. Nigeriq,

Abstract

In a predominantly Yortibg society, Ifz is believed to be the
foundation of Yorub4 culture. Therefore, almost every aspect of
Yorubi4 life- religion, philosophy, science, ideology, recreation,
licerature- links back to Ifd in one Way or another. Previous works
neither establish any link between Ifa and ayo 0lopon, game board
nor seen zyo 0lopon beyond recreation or relaxation. These gaps are
filled by this study. The study relies substantially on Yorub4 literary
texts, especially Ify literary corpus and Yorubé oral genres and
analyzed with semiotics, which is the science of signs, because,
symbolism is basic to If4 divination system. The indexical symbol is
established to connect ay 0lopon with Ifs. Meaning that, 4yo
0l0pon, possesses some religious connotations. This study concludes
that, some African social symbols and art have inherent religious
connotations as a way of demonstrating their belief jn other aspects
of their life.

Key words:Ifz, ayo‘pl_o'p,o'n, Index, Semiotics, Spirituality,

Introduction

- of objects are described and determined by the cultural values the society
“ invented on the symbols. The dynamic objects, which Ifd and ayo olopon
belong, play vital roles in Yorubi life.

" Inhuman society, “The objects that surround him are never mere physical
- realities; they are the properties of his life colored and interpreted by his

191




B ] ! of Media Arts and Literary Studies Recreation, Spivituality and Semiotic Investigation of Relations Between Ifi and Ayo...
enue Journal of Media

referred to by the Ewe as Afz, Ephod by Jews, Geomancy by Europeans and
Margays (Qd¢yemi 5). In fact, Ifz has over 70 million followers in Africa and
the America. In 2005, the United Nations Educational, Scientific and
Cultural Organization (UNESCO) proclaimed Iﬁz'as one of the 86 traditions
of the world to be recognized as masterpieces of oral and intangible heritage
of humanity (Robinson 1). Ifz, 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 and culture. Ifd religion has been a
means by which Yorub4 culture (including language) is propagated at home
~and in the diaspora. As a result of the different roles of Ifz in various aspects of
the Yoruba life, If;

is perhaps the most accomplished product of Yorub4 traditional
culture.... No one who has studied Ifd in detail will fail to see the
fact that the people of traditional Africa societies were not ignorant
as we have often been told. The peoples of traditional Africa were
largely illiterates to be sure. But they were no fools. Among them
were elite classes such as the babaliwo who have preserved all the
ingredients of their own culture in an almost completely oral form
but in such a way that knowledge is codified and transmitted orally
with care, patience and perseverance. Ifa is the Yorubi traditional
thought system per excellence (Abimb6l4 vi).

‘mentality” (Maciver and Page 117). For instance, If#'s o?j?ct’s such s tkin,
(Ifa sacred palm nuts) gpon Ifz (Ifa divination board) and zro.%g—lfa (Ifa's club
for tapping of ikin)are immediate objects among Ehe, Yoru.ba in general.‘afld’
to Ifz worshippers in particular. Before now, #y00/gpon's objects, such as i5¢yo
(ay(; seeds) and gpon-ayo (ayo board) are believed to belong to dynamic
objects because, they are more associated with recreation and are t.herefore
not objects of supernatural values or reference. Thereﬁ‘)re,’ t}’us study
attempts to, demonstrate connections be‘twe’enllﬁz and ayo olopon on one
hand and, on the other hand, establish #yo 0/gpgn beyond a mere recteation
or relaxation. This new orientation suggests that, religious and social’hfe of
the Yoruba people cannot be separated from each other (Okéwandé 117-

128). ‘ . '

The semiotic investigation of #yo 0/gpon as established in th1§ study will
go a long way to help discover and redefine the releva_nce and importance
ofayo‘ 0lgpon in the Yoruba sociocultural and religious llst.,CuItural studies
that focus attention on the between If4, and 4yo ’Qloppn are therefore
desirable. Despite the popularity of Ifz and ayo olgpon among Fhe Yoru.b.’l
and in the Diasporas, no attention has been paid to the religious, socio-
cultural and recreational aspects of 2yd 0/gpon, in relation to If.

What Ifa'is or meant to be '
Ifz has been defined by scholars in different ways Fhat establish the
inexplicable and unlimited scope of its knowledge, wisdom anc{ v’alu.cs.
Indeed, it is regarded as the bedrock of other aspects of Yorub.a life,
Therefore, to simply define Ifz as a religion, without exploring its social ar’l.d .
cultural links will be inadequate. However, the religious knowledge of If i
explored in this study. ) . r
Akintdla (1999) sees Ifa as the philosophy of or wisdom divinely revealed
to the Yoruba deity of Ifz, Qrunmila. Farrow describes Ifz to be the greatest
oracle of the Yoruib4 that is “consulted on all important occasions” (36.).. Ifa iy
regarded as the spokesperson, not only for the gods, but a{lso f?r the living, It
is regarded as the living foundation of Yoruib4 culture (Abimbola 14'1‘). Munol
sees If4's scope beyond the Yoruiba cultural society when he says, Ifa is thg
most universal divinity among the Yorubé and other West Afnc?m people
(179). Because of the wide spread of Ifz that cut cross the nations of the
globe, Ifz is known to different people by different names. For exam}?le, Lfaly
known as Fa'among the Fon of Republic of Benin, Eva to Nupes, Ifz in Cu!,al,:
USA, Brazil, Trinidad and Tobago, Jamaica, Surinam and Togo. If« Ik

above opinion shows that, art works and objects are means by which the
iefs of the people, especially the Yoruba is keenly associated, that is, they
media of communication with the supernatural or the divine.
All the cultural contents of If# have been 'codified. The codifications are
ed as Ifi symbols in forms of Ody (major and minor). Ifz poetry is a
d Yoruba genre that nobody may add or subtract from. Like Holy books
uran and Bible to the Muslims and Christians, the same is Ifa epistles to
Yorubé indigenous worshippers, because, the Ifz epistle is, “preserved
disseminated from ancient times. It is believed that in this way the text
e Ifa' literary corpus have been kept free from errors. The corpus,
ore, remains till today, one of the reliable genres of the Yorubi oral
ture” ({\lgimb(,')lé 20). In the opinions of other authors, like as Yemitan
,‘sﬂnde’lg,’ Ifa‘"‘j‘é ilm(:) ijinl¢ 16td ara r¢, ohuntiale pe ni ék:,a imo sayénsi.
0j¢ orisii €sin ibilé il¢ Yorubé kan” (ix). Meaning that, Iz is knowledge
ience on its own. Secondly, it is a separate Yorubé religion, The
Cation of this statement is that, If/ knowledge can be properly und
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better understood by scientific analysis or theory. In short Ifz is basic to the
understanding of all aspects of Yoruba life. This observation makes Qbéy(_)mi
to succinctly say that, Ifa’ “is fundamental in the explanation of the
components of the Yoruba culture” (76). As a result of Ifa": connections with
various aspects of Yorubd life, investigating Ifa".r relationship with zzyo‘ olopon
is necessary. i

Ayo‘ 0lgpon as a Yorubi Recreation

Every society has different recreational activities associated with the people.
Ayo‘ 0lgpon is one of the games associated with the Yorub4 people. The
geographical spread and popularity of @yo 9/gpon is not only among the
Yorubi but, globally. As a result of this, the game is called by different names
among different nations of the world. For instance, apart from its popularity
among the Yorubd, it is called Gisoro in Burundi, Oware in Ghana, Achochodi
in Ivory Coast, Adjito/Vadjito in Benin, AyoEleh in Igbo and Kzlati in Sweden
(Appiah-Agy 1-2). It is not an exaggeration to say that, ayo 0lgpon is the
most popular game of the Yoruba recreations at home and abroad.

K(,’)m(_)laifé (149 and 78) estimates Yoruba traditional games to be over
twenty. He categorized them into four: indoor games, outdoor games,
children games and adult games. Ayo 0lgpon is an outdoor game played
mostly by the male adults. Among all the games, ayo‘ 0lgpon has more
materials than the others. It is the only Yorubd game that has international
recognition; the game also has the most standardized rules and processes,
probably because of the game associations with Ifz, because, Ifz has also been
established to have more materials than any other means of divination
(Mustapha and Aromglaran 14). Therefore, relating the game with Ifz will
go a long way to better understanding of the origin of the game and its
relationship with the religious life of the Yoruba people.

L4délé et al, Daramola and Jéjé, Arémolaran and Mustapha, worked on
the principles governing ayo‘ 0lgpon. However, these previous works did not
attempt to relate symbols and codes in Iﬁz' divination system to those
symbols and codes in @yo 0/gpon. This was perhaps because, their works were
more of an introduction meant for illustration and pedagogical purposes for
secondary schools. Because of this, there was no mention in these works of
any link between the two. )

It is significant to examine critically the relationship of Ifz with the game
so as to determine with a reasonable degree of accuracy, its origin in relation
to Yoruba people. This is necessary because, before now, the origin of the
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game is hazy. For example, Haggerty (1) opines that, “ays 0/gpgn is the oldest
board game that is still widely played in the world today. It has been in
existence for the seventeen thousand years. .. Its exact origin has been lost to
history.” Therefore, a thorough investigation of the links between ay0 0ldpon
and Ifz, the springboard of the Yorub4 culture will significantly irnprc;vé our
understanding and claim that, the game started or originated among the
Yorubd. Apart from establishing the origin of the ayo 0lgpon, its values are to
be more appreciated as a Yoruib4 cultural heritage by its perceived links with
Ifa. For example, O' Connel observes that, “nowadays, this game board is
played worldwide and many of the original values are not upheld or
recognized” (3).

The wisdom of the Yorubi in particular and Africans generally towards
these art works (which ayo 0lopon is one of such African ancient creative art
- works associated with the Yorubé people) has been subject of debates by
 different scholars from various disciplines relating to African studies. Art
- works, including cultural objects cannot be dissociated from the wisdom of
- the people past or present,

3 But it is a matter of surprise that how art appeared in the dim
past, hundreds of thousands years back. What inspiration acted
behind those aesthetic activities? The Anthropologists, art
historians, art critics, philosophers all seek answer. However, the
various pursuits of creativity have been classified in a number of
groups like visual art, oral literature, music dance etc. Among these,
the visual art is the oldest as well as a tangible form...Although

much of the evidences have perished; only a few have survived. ..
(Roy 521).

ayo and ng'n—lfa’ are some of the Yorub4 ancient visual art materials
that are closely related with the belief and culture of the Yorubé people.
nterestingly, ayo 0/gpon and opon-1fz are some of the Yoruba art works that
urvived till today.
~ Before now, there is no answer to some questions relating to ayo, such as
Why and what @y0 0lgpon was invented for? Who invented (the game
vard)? And of what relationship is #yo 0/gpon with Ifa? One of the likely
nswers to the last question is addressed by this study. One of “connecting
lements” is realized in Index as demonstrated in this study. An attempt to
ink @yo 0lgpon with Ifz in indexical mode will suggest that, ayo 0lgpon's
. niput and influence on the Yorubé cultural is beyond mere relaxation.
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Semiotics

Semiotics is adopted for this study because, Ifa’, the central element in this
work communicates in signs and symbols through the interaction of
divination objects. Semiotics can be traced to the pioneering works of
Charles Sanders Peirce, the American philosopher and Ferdinand de
Saussure, the Swiss Linguist. Saussure observes that, 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 (60) 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.
This means, links between the form and meaning are inseparable.

Peirce opines that, Semiotics is an abstract entity. Sign is something which
stands to somebody or something in some respects or capacity. The relation
of “standing for” is mediated by an interpretant. “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” (Peirce 35). This means anything can be adopted as a sign. However,
there must be logical and convincing of associating meaning to a sign, which
most of the time, such connection must be culturally accounted for.

A sign can create multiple meanings, depending on the culture in which
it exists. The application of the cultural categories depends on the individual
or personal knowledge. Lobner (201) asserts that, “we are all some ways
apart from commanding all cultural knowledge, as we all have little
experience in many areas of everyday life.” The distinction between the
semantic knowledge and world knowledge is a doctrine of cultural semiotics.

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 is 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. 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 Yorubd
tradition, it can be realized in form of A‘roko‘, as such an object or something
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stands for something or somebody in real life. For instance, the Yorubi
believes that “fish” stands for negative and 'crab' for positive ot to determine
the 'yes' or 'no' of an interrogative statement such as '¢ja n bakan?' (fish or
crab’) It is culturally accepted that 'fish' symbolizes (stands for) no or
- negative and 'crab' symbolizes (stands for) yes or positive.

Some of the Yorubd religious beliefs and writing systems are realized
through the “semiotic lens.” The needs to study the society's symbols has
“been canvassed. This is because,

All communication, whether through language or
otherwise, makes use of symbols. Society could scarcely
exist without them...In many primitive societies the
identification of the symbol and the things symbolized a
common “semantic failing” in all societies is often so
complete with the symbol...The symbol is at once a
definite focus of interest, a means of communication, and a
common ground of understanding...This is a peculiar
property of the cultural symbol...The fact helps to explain
the role of symbolism in the more mystical forms of
religion...Many symbols are, infact, “morale symbols”
suggesting and conveying the sense of group or spirit de
corpse (Maciver and Page 153-4).

Lhe identification, description and understanding roles of symbols in the
eople's beliefs, thoughts and manners of life cannot be separated. The
10des of these symbol codifications as they relate to the African religion
ave been subject of cultural scholarship.

In an indexical mode, (which is the mode employed by this study) the sign
' du:ectly connected in some ways to its objects. In this mode, the signifier is
ot arbitrary but is directly connected in some ways (physically or casually)
b the signified. Examples include: natural signs: smoke and fire, cloud and
hunder, lighting and rain, a knock on the door and phone ringing, and so
n. Sometimes, there is a sense of duality, as realized in smoke/fire. In this
ode of signification, the connection between the signifier and the signified
hay not be in direct resemblance as in the iconic symbols; but one suggests
he other in the mind of an observer. Indexes are central in the signification
ocess because the very nature of the signifier is to refer to the signified. The
lode is also referred to by Peirce as 'thirdness' and 'legisign'. Hawkes
roposes that when two or three forms of signs co-occur in a hierarchical
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order, the indexical sign dominates.
In an indexical semiotic mode, the presence of a signifier forms an input to

the output of the signified; there is a form of influence. For instance, with
cloud and rain; the formation of cloud is an input that suggests it is likely to
rain; eventhough, it may not rain. This situation is supported with cultural
meaning, “A ki i gb0 kiku 0jo, ka domi inu agbada nii.” Meaning that, one
should not pour away the water in a container because of mere signs of about
to rain. The philosophical relevance of this statement lies in the anticipation
that, the sign(s) to rain is not sacrosanct. For example, formation of cloud
may suggest rain may or may not fall. The statement is to guide against
disappointment.

The probability, positive or negative in this type of signs gives room for
two forms of indexical modes of sign: conditional and unconditional
indexical symbols. Some Yorubi philosophical statements fall into the
category of conditional indexical symbols. For instance, the statement that.
“Oruko/Itu de oorun de.” Meaning that, a he goat is suspected to be around
by its odour. The cultural meaning of this statement is conditional, because,
the signifier (odour) signaled the coming of the signified (He goat). This
conforms to conditional truth rules that, wherever there is he-goat, there
must be sensing odor. This form of signs can be realized in statement like, Bl
ina ba jo loko mojala ni yo s&féfé." Meaning that, mgjala is the tell-tale of the
bush burning (S6tindé 178). Mojala (particles from burnt grasses or bush)
is an index for bush-burning. The barking of a dog is also an index for a
strange thing(s) around (visible or invisible). This is coded in Yoruba saying

that, “Bi aja ko ba ri ko ni gbo.” Meaning that, if a dog doesn't see, it won't
bark (155). There may also be multi-level of meanings associated with an
indexical sign. For instance, a sudden stop or cessation of the monthly
menstral period of a woman may be an index of pregnancy, menopause of
desease. For instance, if 2 woman is sixty years of age, cessation of the
menstral period is likely to be an index of menopause, else, it may be
pregnancy or disease. This means that there are associations of rules to a sign,
In this instance, the rule is: if A, then B, else, X or Y. That is, if there is a stop
in the menstral period of 2 woman, then, it is an index that, she has reached &
menopause age; else, she is pregnant or has a desease. It is the meaninj
invented on any symbol that makes or adds value to such a symbol. In other
words, a symbol has no value if it has no associated meaning.
The interrelationships among the three modes of signification above aré
not exclusive of one another. For example, one may account for symboli¢,
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iconic or indexical symbols in some Yordba names such as TRLI L.
These names are symbolic as they represent some individu alsy emi an h]ato.
On the other hand, the black complexion in D, o on (zinef .anfi.
comp!exion in Jato may be iconic symbols, as they resembl); " ll an . air in
of an individual is an index to the family or parents. Theref; 5 ors.l urname
. hame of an individual there should be a symbolic name e Gl
‘ 19d1Yidual and index, representing the family or p;rrepresentmg_ an
s{gmﬁ.cation underlies other modes, as it suggests to SSHCS.h'I Sl
_§lt§uatlon whereby two or three modes of signification co-eximtet hmg' .
will de.termine the prominent mode. This is why “we can ; » the context
icons, iconic symbols, etc., and the nature of signs ultimateei;edsgx?iﬁ(;ﬁ:

N

i3

Sc'emlotic modes of descriptions will be incomplete without de, b

1e link rule of signs and their meanings are made known by ¢ ‘i{ C,Aecausc-:,
means of conveying messages, a vehicle of communi Catior}:" (oGe' . code is
R 124.1) - Code helps to simplify phenomena in order to rnakeei(: erY Siid
Amunicate experience. This may be realized in a multi-leve] cod -easwi1 to
] co.des. are realized in different forms- behavioral Sihal ing, that
Orairesis, her‘mer}et}tics, epistemology, gnomic and morz’il amon : g}r: iy
‘{fa ’and @yo 0lopon materials are some of the cultural hericim e;s_h
bé people, with which their beliefs, especially religious and Sel [()) the
tencoded, These artistic works of 0pgn-1fa, 0pon-ayo, ikin and G q cliefs
i ar.la_l}'Zed with different research tools in order t; establistlxj.eﬂo' " A
religious influence on the beliefs of the Yoruba people. Afri their lsocml
tage materials are “African's artistic knowledge and st.yle ::sc - Tlu tUr;.ﬂ
elopments with durable paints, but in addition, valuable datwe as his
ded about African's and their environment durin d R
polithic Age” (Harris 37). g and after the

.

d Ayo Qlgpgn Processes

0 Ilfa .divination objects are mostly used by the Ifa’priests. These are opele

vination ch?in with eight Opele seeds tied to it), and ikin, the I;:r,e opele
‘ n.qu. .I,ém is however employe‘d in this study. This is b’ecausea e

d, ikin is an iconic symbol of Qrunmila and on the other haniﬂor;k(:':i
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medium of divination is also more reliable or dependable than other media of
divinations.

The Ifa' priest puts the sixteen sacred palm-nuts (ikin) in his palms and
attempts to take the palm-nuts with the second palm, “if one palm-nut is left
in his hand, he makes two marks on the yellow powder of divination, but, if
two palm-nuts are left in his hand, he makes one mark. If none of the palm-
nut is left, he makes no marks at all. This process is repeated until an Odu
signature is obtained” (Abimbélél 1).

Ayo‘ o0lgpon is played on the traditional game board containing twelve
holes on two horizontal lines (six holes by the right hand and left sides of the
players). It is played in such a way that, the players sit in direct opposite to
each other with the game board at the centre on a bench or an object. The
game starts after each of the twelve holes is occupied by four ayo‘ seeds,
making a total number of forty-eight ayo‘ seeds. The game is mostly played
by two matured males (of estimated fifteen years of age) in the open and
watched by the spectators. .

The ayo 0lgpon starts by taking any of the four 2y seeds on the row of the
game board player, distributing it in an anticlockwise movement in the next
four holes. This is known as sowing. This exercise is repeated until all the ayo
seeds in his hand are exhausted. None of the holes must be skipped when
sowing. “Harvesting” or “capturing” which is the process of winning ayo‘
seeds of the opponent player is done, when the #yo seeds in a hole (after
sowing) are two or three up to the maximum of five holes in a single
movement or sowing of. ayo‘ seeds.

_ The winner is determined by the player having more number of ayo‘ seeds
than the opponent. That is, a player with more than twenty-four ayo‘ seeds
emerges as a winner, since the total number of ayJ seeds on the game board is
forty-eight. It is possible for the two players to play to a draw. In this case, no
winner emerges. This is traditionally described as omi (draw game). The
game continues until a winner emerges twice. If a loser of ayo‘ game is
defeated more than twice, he gives way for another Ayo‘ player to displays his
competence with the winner. However, this rule is not rigid, as the players
may continue after a player is defeated twice, if there is no interested player

to continue the game.
Discussion: Links between Ifz and Ayo Qlgpgn Indeces

Recreation is a means of measuring societal intelligence, because, some
human values are associated with it. This observation shows that, recreation

200

:

Recreation, Spirituality and Semiotic Investigation of Relations Between Ifd and Ayo.

“ “denotes the mental excellence of the people” (Roy 657). It is observed in thj
study that some activities in ayo‘ 0lopon, as one of the major Yomblf
recreational activities are connected with Ifa', making those activities to ba
pegce?ived beyond relaxation. For example, the process of tapping of ikiy i
Ilfa dxvina’tion is so connected with ayo‘_olép_o'n to the extent that, the ver,bu;
code /ufa is often heard through the ayo players, an exampl;: of this i
demonstrated during the sowing of #y0 seeds, it must not extend beyond fi .
-~ holes to harvest. Whenever the ayo‘ seeds extend beyond the five holes. s VE
’ seeds are refered to have insulted Ifa. One believes that, it is “a slap” o,n lll/;
i Da‘rarp‘()la'an'd]'gje{ suc‘:cin,Ct‘ly putit that, “nwon ki igbha én‘iyz;n l'a{yé lati i b1
,:,y,o' r}ia ba b0 s'ori iho méfé¢fa ti nbe i ile alatako wOn, nwon a nj ayo r’laa
“lu fa (10 & 11). Meaning that, they don't allow a player to capture, if th
‘sowing of seeds extends to the six holes in the opponent holes, in this c,a.se "
is believed that, “the game slaps Ifa ” The statement, lufa'— “slap Iﬁz"’ points,tlc:
my assc'ertion that suggests a cordial relationship between the process in Ife
divination and @yo 0lgpon. This claim about /x Ifa (slap Ifa) clearly shows .
telationship of #y0 0/gpon with Ifa. One would note that, fraud in ayo is noa
ked to other gods; this is why one does not hear /x Sa‘ngo', lu Ifs:}, or 1,:

danponna” and so on; but one hears /x Ifa'- beat Iﬁz,. Another semantj
iterpretation associated with the statement /ufz is insulting Odx in thc
resence of Ifz. The sacredness of both ,O‘ru'nmi‘la‘/lfa’ and Odx as divinicie:
st be p‘rese’rved, respected and regarded; even, in the context of recreatic
thich ayo 0/opon is associated with. This statement lufd in ayo olopon is y
erbal code that suggests a link of ayo 0lgpon with Ifa. The out.pilt of tha
peating” of 7kin and is¢yo results to the production of sounds. The echo o;
L& lsm.md is generally,believed to conjure, invoke or communicate with the
rit, in particular, Ifz oracle.

!,.A similar process of observing and preserving the sacredness of Odu.
mbolized by the ayo seeds is observed in the sowing of seeds by @yiolgpg ,
irticipants/players. It is demonstrated when the counting of aCCum.ul.at;eZ
(Odu) is on course. The process produces sounds by omo ayo‘(ayc; seeds)
"“ b-y, creating a “sonourous sound.” In fact, the aesthetic value of the
me is observed by this process. Roy asserts that, “some aesthetic senses ar
ually involved in these behaviours” (657). O' Connell further observee
t, “The sound of the seeds, or whatever medium one uses for the gam:
ces, dropping into the depressions is said to be thythmic” (2).

Likewise, the same exercise is equally observed with the accumulation of
(  harvested @yo seeds on the player's palm, whereby the players pour the
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seeds from one palm to the other, in the process of doing this, sound is
produced. The sound produced is an index to the play. of ayo game. As a
result, someone that is not too far from #yo arena will be signaled t}_u'ough Fhe
echo of the sounds by #yo seeds that the process of #yo game is ongoing
tby.
neaTtl)l); indexical mode described above is in this study believed to be an
extention of the Ifal divination by zkin- the sixteen sacred Ifz palm-nuts. For
example, during the Ifa’divination process, the bﬂbala'wo attempts to take the
whole of 7in from one palm with the other hand. This gives the res‘ult _of the
symbol to be marked or written on the Ifz divinatxon‘ b.oa%rd (as indicated
under Ifa divination process). The sound produced by zk:n in an attempt to
take the palm-nuts indicates an index to If# divination. O‘ne will note that,
tkin in Ifa’ divination and zs€yo in @yo game are oracular objects as a result of
the sounds produced by these objects. The sQund p}'qduced as a result of
tapping of ikin with Ifa blub-irgk¢, and the taking .of tkin form one palm of
babalawo to the other and the tapping of #yo seeds in a hole by a player and
sometimes the pouring of ayo seeds from one palm to the othe’r suggest a
strong link between Ifz and @yo 0/gpon. The sounds in both Ifa qulnaFlon
and #y0 0lgpon are indices to the performance of zyo game and Iffz divination.
The sound is a signal to the hearer of the likely inv1tat'10n,. arrxval,_anfl th.e
presence of the spirit of Orunmila to the course of di\.rmatxons. This link is
invisible, since there is the participation of the spirits involved. "I‘I?e process
described above is considered in this study as inordinary, but spiritual, as it
brings about or invites other invisible forces or agents into the process. :T‘he’
sounds produced by the Ifz diyinatifm object- 7kin and ayo seeds- iseyo
suggest links between Ifz and ayo 0/opon. .
Likewise, during Ifz divination, it is imperative for the priest to knock or
tap the face of the divination board with a tapper; I'r,ok_e, (one of I/h
paraphenlia); thereby, creating sound in the process. I?aram(,)la and Jeje,
Olunlade, Adekéye, assert that, the process of knocking the face of Ifa
divination board produces sound to invite the Ifz oracle to the process of
divination. The process is to invoke or conjure the ancestors and thF spirit of
the client involved in the course of divination. To initiate the _ntugl, the
babalawo places the tray in front of him and taps rhyt\hrr;ica}ly on it vs{xt.h the
pointed end of the tapper, invoking the presence of Orunmzlzf, past divinery,
and other Orisa. The Yoruba believes in the corporate existence of their
divinities, to them, zwo nii'gba’wo ni:gb,o‘w_o'. Meaning that, no divinity works
inisolation and succeeds.
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Durodol4 says an elephant tusk could be used in place of tapper, while
- Pogosone and Akande (9) described the tapper or club as, “carved wooden or
ivory object used to invoke If# while performing divination.” Abimbdla says
the object in use could be Irdké or Irgfé. “These are carved club-like objects
used by Iz priests to invoke the spirit of Iﬁz'during the process of divination.
The Ifa priest performs the invocation by knocking the ornamented tray
with Irgk¢ to produce a sonorous sound while he simultaneously chants the
praise of Ifz” (12).
b The sixteen palm nuts on the tray are not spared from being tapped by
the Ifa club, irgké or irgfa. “The diviner beats the sixteen palm nuts on his
. tray and taps his bell against the tray” (Salamone 2). While the tapping is in
progress, statement of apology is uttered by the Ifz priest not to take this
attitude (beating of the sacred If’a{ divination objects) for an offense. This
:promptgd gliv’iner glo say that, “Ifa bi mo ba lu 9, mase lu mi san ara eni laa
koko na ka to lu'fa” (Adekéye 81). Meaning that, Ifz, if I beat you, do not
etaliate, as one beats himself before beating Ifz. This is to appease Orunmila
that, the divination boards and the objects- 7% are reverenced. This is to
show that, the diviner is not performing the action of “tapping” wilfully or
for selfish purpose. Therefore, sounds, including the processes of sounds
roduction are indexical symbols that link Iz and ayo 0lopon together.
- Another noticeable links in the Ifz and ay 0lopon is in the structure of
_j and 7seyo. Since the Rerigds of use of 7kin (These are sixteen sacred Ifd,
Ivination palm nuts. Orunmz"la", the If# progenitor is believed to symbolized
ith these palm nuts- 747 idafs) as an object of If# divination and z5¢ys as an
ject of @yd 0lgpon, the materials have not changed because of their
imediate values and nature. The structural cult relationship between 74in
id @y0 seeds is also observed in their use. The practice of Ifz divination
long the Iju‘mu, is also based upon sixteen basic Odx as among other Yorub4
taking people. In addition, the z"séw‘o’ or is¢yé are used and not palm
rnels: (ikin‘), “the counters used are Li¢wo or fJ_éyé seeds and not palm
nels... @yo are employed instead of sixteen palm nuts” (Obayomi 83).
€ observes that, iseyd, which is commonly used in #y0 0/gpon has a
iplementary religious function in Ifa divination among the sz}mu'(a major
¢ among the Yorubd) because, t'}éyo’ performs the same purpose as 7&in.
¢ use of i.réyo’ among tribe of Yorub4 people for Ifa‘ divination suggests
t, there is a strong synergy between Ifa divination and ay olgpon. This
/8 @Yo 0lopon as an extention of If to some extent. This further suggests
dial links between If divination object- 7£iz and ayi seed- 15¢yd.
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From the historical development of If# divination and @y 0/gpon objects
have followed the same patterns. For example, Okéwindé demonstrates
that, both If# divination and #yo 0/gpon make use of pebbles/cowries/palm-
nuts (ikin) or héyo’ and passed through the same period of development. Both
pebbles and cowries are dynamic objects, because, they are used as means
(objects) to achieve divination and game objectives. However, 77 and i;,éyd
are immediate objects (as described earlier). For instance, whenever
references are made of them, their referents (Ifz; and ay(;) come to mind.

The relevance of recreation involves a deep cultural value, as it torches on
the behavioural or living pattern of a people considered to be a measure of
the 'mental excellence' or intelligence of the people in a given culture. Ay(;
0lgpon's objects are (as now demonstrated in this study) beyond the interplay
of just ordinary 'physical objects', but, to the social, mental and religious
aspects of Yoruba life as established by Okéwéndé. The same observation is
made about Ifa"x objects of divinationthat, behavior of physical objects (ikin),
called instruments of divination “is somehow related to the wishes and/or
behavior of the gods by the diviner. Only the If4 priests seem to know how
this is done. In contrast, the divination system based on astrology depends
on the behavior of celestial bodies. This is the most striking difference
between the Ifa and several other divination systems” (McGEE 109). The
implication of this opinion is that, the celestial bodies are symbolized
(including their behaviors or characters) in Ifa'divination.

Another major links between Ifz and @yo 0lgpon is observed on the art
works and sculpture such as opon-Ifa and opon-ayo and ikin and iséyo,
believed to be spiritually tied to the belief of the Yoruba people. For example,
talking on the carved wooden material of #y0 0/gpon, generally referred to as
0pon-ayo, Courlander says, “these carving form one of the most prolific

categories of Yoruba wood sculpture” (3). It will be recalled that, Ifz and ayo
boards are carved wooden objects. This opinion gives room for new insighs to
the spirituality of some art works or objects such as Qp.o'n-ayJ among the
Yorubé. In other words, the present semiotic orientation about gpgn-ay
makes the values of zyo 0/gpon to be realized beyond relaxation or recreation.

Art works in a given culture or society (such as opOn-Ifa or used along
with it in Ifa divination and Qpén-ayc; in ay(; 0lopon game) are sometimes
beyond natural but, cultic objects, such as zkin and 15¢y0 have been
established in this study to have spiritual connotations. The identification
and dispensation of spirituality in Ifz, especially in the process of
performance is extended and felt on ayt; 0lopon game. The synergy between
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Art works and spirituality is so fascinating that, the expression of opinjon i
debated in the national dailies. For example, The Nation, reports thatp il
. therelationship between art and spirituality as well as ’

the therapeutic effects of art on human soul from the
theme of a group art exhibition, A7+ and Spiritualiry. . Art
and Spirituality was organised by the Jesuits as another
plz?.tform to show the connectivity between art and
spirituality...what you see around you is a pointer to
what you don't see... All these works of art are pointers to
the unseen supreme God. But a work of art becomes fetish
when it turns God and you embrace (Uhakheme 22).

stivals. For example, it was introduced to Osun (jSOgbo festival (a ri
oddess among the Yoruib4) some nineteen years ago. . o
.One of the criteria for the identification of indexical symbol is the physical
invisible thing pointing or signaling the presence of somethiI; ; FC
ample, wind blow (invisible) or cloud formation may be an index fo%raizr
ese types of indices are implied in the process of Ifer divination and.
} olopon processes. By the physical interactions of 7&in and ayo seeds l.eads
| the production of sounds, pointing or signaling the :
vocation of the spirit.
In addition, both ,opén-lﬁz'a‘nd 0pgn-ayo are the Yorub4 ancient art work:
which,lﬁz divination and #yo game are carried out or performed. Howev, X
ile 0pon-Ifa and the associated divination materials such as z'éin.(Ifa sachg
im-nut) and the images around it have been established by many autho
scholars to have spiritual connotations, _op_o'n—ayo‘ and its associated ars‘
elrials have never been discovered by any previous findings to have a: :
Bious links or be related with Ifz. It is here demonstrated and establishec}il
i, some sociocultural art works, such as demonstrated with ayo 0lopon

invitation and
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have spiritual connotations. The spiritual affinities are derived from Iﬁz Itis
observed in this study that, objects and symbols of Iﬁz and ayo 0lgpon
corroborates the assertion that, “objects of the cult have never lost their true
character as genuine works of arts” (Nasscimento 103).

An attempt is made in this study, to demonstrate the connections in the
indexical symbol of Ifa on one hand and @yo olopon on the other hand. This
study suggests that, the social life and activities of the Yorub4 people is
greatly influenced by their religion, especially Ifa. For instance, Clarke
observes about the Yoruba people that, “all the religious customs and
institutions are so blended with their social life” (284). However, the social
aspect of the Yoruba has not been demonstrated or established (before now)
with the religious life of the Yoruba people. Ayo 0lgpon i is one of the social
activities of the Yoruba people that relates with religion (Ifa) in this study.

Conclusion
The indexical symbol of ayo 0lopon has been demonstrated to be an

extension of Ifz indexical symbol. In other words, ayo 0lopon has been
connected with Ifz, especially in indexical symbol. It is noted that there are
various semiotic elements that relates Ifa with yo 0lgpon; such asin  symbols,
icons, and codes. This study is a demonstration of another Ifa semiotic
elements-indexical symbol. This study equally concludes that both Ifd and
:zyo olopon are related in indexical symbol. This opinion affords us
opportunity to establish that Orzmmzla and Odu (Ifa progenitor and the wife)
are the investors and first to play ayo ) 0lopon game. The value of ayo ) 0lgpon
game is seen beyond relaxation (recreation) to religion (spiritual).
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