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INTRODUCTION

Metaphysics was derived from two Greek words "Meta" which means "after",

and"physika" which means "physics" or "nature."1 This word metaphysics literally

means "after physics", and it was first used by Andronicus ofRhodes.2 This explain that

metaphysics is the study of things that are beyond the physical or perceptible world.

However, this meaning of metaphysics seems to be so abstract because it only deals with

things that are beyond this physical world. Alfred Whitehead on the other hand defined

metaphysics to mean the endeavor to frame a logical and necessary system of general

ideas in terms of which every element of our experience can be interpreted.
3 This view

was further buttressed by Walsh when he conceived of metaphysics to be comprehensive

in nature in the sense that it deals with reality from a holistic perspective, that is, the

whole of reality and not any fragment ofit in isolation of the other fragment.
4

The implication of the two conceptions of metaphysics by whitehead and Walsh is

that metaphysics deals with the study of reality as a whole, both the physical and the

supersensible aspect of reality. This dualistic view of nature had paved way for things to

be study in both the physical realm and the spiritual realm. This include person, God,

perception, causation, existence etc., this is the reason while a conclusion cannot be reach

when any of this issue is discussed.

It is mandatory to note that this search for the under!? aspect of reality has been

?
an activity that cut across all culhires, traditions, clans, and ethnic groups. If this assertion

is taken to be true, then Yoruba must have their own ways of viewing reality. In Yoruba

traditional worldview, metaphysical claims include the use of magic, sorcery etc., which

is referred to as idan. 5 Both political, social, ethical, epistemological, existence,



meaningfulness or meaninglessness of life, etc., are conceived to be metaphysical. To this

great point, they considered everything through religion means to be spiritual. That is

why Yoruba do reverence O/odumare as the Supreme Being and they explain their

existence base on the Supreme Being's instruction. Conception, birth, puberty, marriage,

personality, death, immortality, after-life, reincarnation are viewed through metaphysical

means in Yoruba society.

lfa which is also known as Orunmila is the Yoruba god of knowledge and

wisdom, .though Idowu has revealed that the Yoruba oral traditions has shown that it was

a special privilege for Orunmila to know about the beginning of most things. This is

probably due to the myth that claimed him to be present when the destiny was allotted to

man. On that note, they refer to him as eleri ipin meaning an advocacy of human

destiny.
6 So, the priest that is involve in this oracle practice is called Babalawo father that

knows the secret (diviner). In that sense, divination is a means of consulting the diviner

to know about some hidden things. Divination is a veritable means of co=unication

between the physical world and the supersensible world, lfa divination is belief to be the

mind of Olodumare that is why they always obey any instruction given to them by the

diviner

Since divination involves communication with the supersensible beings like

spirits, ancestors, etc., the Yoruba people therefore belief that spirits of the deceased can

also be communicated with by consulting the diviners. In most cases when the diviners

are consulted to summon the deceased, it is done purposely to inquire or find some things

that are hidden from ordinary man. But this practice is viewed to be inconclusive because

the belief is rested on an esoteric ground.
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Fallacy on the other hand means any mistaldng idea or false belief.7 The

knowledge that is subjective in this sense may not be agreed upon to be real. Mysterious

power or knowledge are not verifiable so any attempt made to use such medium to

foretell what is unknown will be amounted to committi?g fallacy of Argumentum ad

ignorantium. 8

The practice of necromancy is first regarded to be a metaphysical issue.

Metaphysics itself is problematic because all the metaphysical claims are seen to be

beyond human knowledge of this empirical world. Necromancy involves the use of spells

or magic, sorcerer, conjurer, incantation, utters of spells and some other means that are

considered to be knowledge that are known only to the diviner. In this sense, this

knowledge is esoteric and solipsistic. That cannot be scientifically proof.

Furthermore, this belief laid claim to the fact that the spirit or apparition of the

deceased can be seen. However the fact still remains that death separate the body from

the spirit. So to say that the spirit may appear may not be said to be an authentic

assertion, there is no clarity in the kind of body with which it will do so (if it is ever

possible).It is also difficult as knowledge is concern for a person (deceased) to be in two

world at a time without violating the law of identity. These, are, therefore, the major

problems that this essay tends to unveil.

This essay therefore is purposed to reveal the metaphysical fallacy associated with

the Yoruba belief in necromancy. This is to sustain the thesis of the essay that argued that

necromantic practice cannot be proof to be real under any guise.

In order to achieve the purpose of this essay, the philosophical argumentation and

conceptual clarification of philosophical inquiry is adopted. It is important to note that,

3



analysis in this essay shall be limited to the conception of necromancy as practice among

the Yoruba people of western part of Nigeria. This is to foreclose any doubt as to what

length the concept is analyzed.

ln the Encyclopedia of Philosophy, Walsh reveals that metaphysics is comprehensive

in nature iµ the sense that it deals with reality from a holistic perspective, that is, the

whole of reality and not any fragment of it in isolation of others.9 This view was equally

butlJtrcssed
by Alfred Whitehead in his book title Process and Reality, when he argued that

metaphysics is an endeavor to frame a logical, coherent and necessary system of general

idea in terms of which every clement of our experience can be interpreted.10

Bolaji ldowu in his book titled, O/odumare: God Í/1 Yoruba Belief revealed that

everything is conceived in Yoruba society within religion orbit. That is the philosophy,

theology and cosmology of the people arc centered on their relationship with the

Supreme Being and His functionaries.11 However, Mbiti in his book title African

Philosophy and Religion, maintained that African Philosophy is anthropocentric and

ontological.12 This gives credence to Awolalu's argument that "a summary of the belief

Yoruba will not be complete without examining the peoples in what will can call

mysterious powers. That these mystical preternatural and esoteric powers are virtually

inexplicable by those who have access to them. He stress. further that the Yoruba people

extend their belief to the medical practitioners who is believed to have the power of

divining to know the cause and probably solution to their predicaments."
13

However, because Olodumare is believed to be the source of all that exist, any

explanation offered to the event is always beyond this physical world. As a matter of fact,

Sodipo in his article title Note on the Conception of Cause and Chance in Yoruba

4



Traditional Thought explains that Yoruba recall to a supreme being; O/odumare, Orí or

Esu when it comes to analyzing the cause of any event. 14

In his article, Ogungbemi on Death, Otakpor opines that the only person that knows

what death is or means is the deceased. He stress further that just as we live our separate

lives, so we die separately that like all other adventures, there is no going back, no

opportunity to tell a story or to share a unique experience.
15

Hence, following this Otakpor's view, we can deduce that the claim that the medium

of necromancy as it was meaningfully conceived in Oxford Advanced Learner's

Dictionary as "the supposed practice of communicating with the dead either by

summoning their spirits as apparition or raising them bodily for the means to foretell

future events or discover hidden knowledge." 16 Cannot be proof to be tenable, but base

mainly on human imagination.
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CHAPTER ONE

AN OVERVIEW OF YORUBA METAPHYSICS

Many studies have been conducted on the world view of the indigenous Yoruba

people by some traditional scholars like Bolaji Idowu, Bewaji, Bodurin, Awolalu,

Makinde, Oke, Ade Ali, and Ogungbemi among others. These studies have covered their

religion, culture, science and medicine, ethics, social art, sociology and political

organizations, etc., however, the obvious fact remains that the in-depth study of this

Yoruba worldview showed that they are rested on metaphysical seat. Therefore, in this

chapter, we want to unravel this Yoruba Metaphysical view of the world.

The fact that definitions given to a particular world or concept has created a lot of

controversies among various scholars cannot be overemphasized. The conceptions that

different people have on a particular object or phenomenon have in no questioned way

positioned the mind into giving different conclusive view on an object or phenomenon.

That is the reason why such a concept like metaphysics is very difficult to define or

meaningfully explained. However, despite the problematic and rigorousity involved in

the conception of this concept, it is still to a considerable extent given some meaningful

interpretations and perhaps definition.

Hence, metaphysic that was initially etymologically conceived by Andronicus of

Rhodes to be "Meta-ta-physika," meaning the study of being that are beyond the physical

world, 1 after due scrutiny has been refuted and reconstructed. By implication, it means

that the conception and meaning cannot give credence to the real fact of what

metaphysics means. However metaphysics was conceived by Alfred Whitehead as "the

endeavour to ti-ame a logical, coherent and necessary systems of general ideas in terms of
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which every element of our experience can be interpreted.
"2 In the same vein, it is

conceived to mean "the philosophical studies whose object is to determine the real nature

of things, to determine the meaning, structure and principles of whatever is insofar as it

is."3 It is pertinent to disclose that to a very considerable extent, these two meanings

given to metaphysics have changed the initial orientation we have on what metaphysics

depict. Base on this fact, we can however sum the meaning of metaphysics up with the

conception given by Walsh as being "comprehensive in riature in the sense that it deals

with reality from a holistic perspective that is, the whole of reality and not any fragment

of its in isolation of the other fragmcnt."4 These positions have widen our horizons in

other for us not to be limited to things that are in our observable world alone, but also to

inquire to the world of the unknown.

Metaphysics in its broad sense quest for what we
1:1ªY

claim to know in reality. It

has paved the way to asking of some fundamental questions which perhaps cannot be

answered dogmatically. These questions include; what is reality? Does free will exist? Is

there such a process as cause and effect? Do abstract concepts like spirits, soul, mind,

numbers which ordinarily cannot be quantified reality exist? Does body depend on mind

for its existence? How can we explain the assertion God exist? Does mind, soul (if they

ever exist) survive after death? Is there any means by which the deceased or their spirit

can communicate or talk with the people on earth (physical planet)? And how can we

explain most of the things that happened to us which ordinarily we cannot explain or

known through the process of empirical observation and verification? These among many

rigorous problems are what metaphysicians claim to unravel.

\ ',\
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However, in other to limit or perhaps to suppress the obscurity involved in the

activities and problems postulated by these metaphysicians, logical positivist like

Wittgenstein, A.J. Ayer, Rudolf Carnap, etc., came to their rescue. The logical positivists

maintained that any attempt to know what reality means will definitely means to subject

all metaphysical claims into empirical observation and verification, also that anything

that cannot be explain empirically should not be refer to as reality. Contrarily, it was

made clear that the foundation upon which the logical positivists built their verification

and observation principles cannot be denied of metaphysics. By implication, we can

deduce that there are more to reality than we can empirically observe.

It is however germane to note that this search for reality cut across all culture,

traditions and all ethnic groups in the world and it is also seen in different ways since

these search for reality which underline the existence of human being is virtually

discussed in all cultures, traditions or ethnic groups, it therefore follows that the Yoruba

people in their world view cannot be left out of this rift of metaphysical struggle for

reality.

Metaphysics in Yoruba involves the use of
magi?, incantations, utters of spells,

etc., that is the reason why Alana refer to the practice as ldán. 5 This is due largely to

some things that happened wlúch are beyond human comprehension, such idán may be

seen in the mystical power use by the magicians, witchcraft, sorcerer, diviners etc. In

Africa and in fact in Yoruba society, everything is conceived within religion orbit. That

is, the philosophy, theology and cosmology of the people are centered on their

relationship with the Supreme Being and His functionaries. Then we can agree with

Mbiti's assertion that, "African philosophy is anthropocentric and ontological."6

9



However, in Yoruba worldview, issues like the idc;a of God (Olodumare), spirits,

soul, personal identity, human destiny, death, cause, immortality, reincarnation, after life

divinity and the practices of necromancy, etc., are viewed from the metaphysical

perspective. This is known to indigenous people as idán.

Taking from the above Yoruba metaphysical issues is the idea of God

(Olodumare) upon which everything is believed to be conceived. This 0/odumare is

believed in Yoruba society to be the Supreme Being that bring into existence all there is. 7

Alana complement this when he maintains the fact that the Yoruba people conceived of

this Supreme Being to the extent that it is generally fund
_in

their oral traditions, such as

myth, liturgies, songs, pithy sayings, proverbs, adages, epigram, riddles and recitals

which are especially connected with the cult of the oracle divinity !fa and 0/unmila. 8

Base on the facts obtained from the myth that present Olodumare as the Supreme Being,

and because of the kind of Being He is, Yoruba people give to him different names such

as; Olorun, (Owner of heaven), 0/ofin-Orun (the king of heaven),9 Adajo, (Judge), Oba

a se kan-ma-ku (Omnipotent, Transident and immortal),10 Oba ti ko leeri (the king who is

without blemish).11 To sum it up, the Yoruba refer to God as Oba Ayeraye (the eternal

king), this equally show him to be immortal. All these
nai?es

that Yoruba people give to

God have the same importance and significant as they did not only tell us what they

(Yoruba people) belief, but also their concept of God.

However, there is in fact sufficient proof that traditionally, many if not all African

·

1 d Yoruba traditional in particular hold a dualistic view on reality. In this
111 genera an

·

t
·

partly seen as physical and partly seen as spiritual. Intrinsically theysense, ex1s ence 1s

accept the reality and the inter relationship of both a sensible (perceptible and physical),

10



and a non-sensible (non perceptible and spiritual) aspect of reality. But the two worlds
are to Yoruba not rigidly separated. Ade bola buttressed this view when he writes that:

Traditional Africans generally do not attempt
any rigid compartmentalization of the world
rather they construe the two aspects as

interlocking and having a continuous and
reciprocal influence on each other. 12

Hence, Yoruba people metaphysically explain the hierarchical order in nature. To

this extent, they because of the belief in the mythological account, categorize 0/odumare

to be in the Apex. This implies that Yoruba people, rely on mythological account

developed many ideas on the divinities to have been involved in the creation and control

of the universe, this view is seen as multiplicity of gods or deities which includes;

ancestors spirits. These divinities ranges in number in Yoruba societies between 20land

I ,700. 13 This fact is captured by Awolalu thus:

That in the timeless prehistory there was
0/odumare the Supreme Deity and with Him
in the sky heaven lived the numerous
divinities. Among them were Orisa nla also
called Oba/a/a, the arch divinity and deputy of
0/odumare in the ordering of things; Orunmila
also called Ifa the deputy of 0/odumare in
matter of knowledge; Esu the inspector of
rituals. Whlle the existence of 0/odumare is

external, the divinities, other heavenly beings
are believed to have been created. What is

certain is that the divinitie's lived with
Olodumare and serve as his ministers and were
first introduced to us at the time of creation.14

The spirituality involves make some of these deities and gods to be invisible and

fearful to ordinary human being. As a matter of
fa:? they b?li?ve !?ª!.

some spirits live in

l¡fü::f,.;: º 1 "
1

.1[:,Jr•.
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the miSt of human being. Also, they (spirits) are belief by the Yoruba people to be

actively involved in the events that are taking place in the physical plane.

Furthermore, Yoruba
emp1t,largely on the spiritual aspect of nature, and this

is due to the fact that some aspect are invisible to a layman and this remain as a veil to

what they can know about reality. However, it is believe that if the Yoruba people so

desire to have access or probably see a spirit at his will, (if any of them can be seen at all)
this can be done by a diviner who had undergone certain rites. That is while Adebola

reveals that, "Yoruba believe that it is possible to see Spirits if you smear your eyes with

the mucus discharge from a dog's eyes."15

While to the ordinary or a layman as concerned, Yoruba belief that spirits are only

known to exist indirectly through their effect on the mate'.ial plane of existence or when

they choose to manifest in a physical fo1m. This implies that in Africa and in Yoruba in

particular, spirits are as real as the pen use in writing, the content and the chair sitting on.

In that case, if you ask a typical Yoruba man the reason why the pen he was using

suddenly stops to function, he will answer you by saying that the spirits may be angry

with the way you have used it. In summary, spirits reside in object, plants animals or man

as Yoruba viewed.

Following from the trend that the Yoruba people metaphysically conceived of

God ( Olodumare) to be the ruler and maker of the un
iverne,

and also that He is at the

apex in the category of the divinities which include Obatala, Orunmila, Esu, etc., it will

therefore be necessary to know how Yoruba people conceived of a person. That is, how

is person viewed in Yoruba society? \'), ..



In the Yoruba myth, though different accounts have being produced and this is

due to the inability of t d't'
1 y b

. .ra 1 10na oru a people to put down m white and black or
because there is no original owner of such account. So oral source has lead to the

multiplicationof views on how person is view. Account explains that Olodumare is the

Supreme Being as Idowu views; O/odumare is belief to be the creator of the universe and

the invisible world. How? Yoruba people belief tl¡at following the account that

established O/odumare to have created the physical world.with his ministers or divinities

that Olodumare saddled some of the divinities (ministers) with the responsibility to create

the physical world. Obatala called (Orisa-nla) for example was believed to have done the

creation of man with clay. This moulding of human being with clay signified the physical

creation of human being. This made Obatala, to be seen as a sculptor. However, one

prerogative Orisa nla had in his office showed in kind of figure he created, form, black or

white, perfect or imperfect. The physical deformities like the hunch back (Abuke), the

cripple (Aro) and the Albino (Afin) all showed special marks of his prerogative.16

Consequently, after the physical creation of man's ara (body) by Obatala, it was

believed that the creature was lifeless as it need to be animated with the life force called

emí this was later done by O/odumare who was belief to have put spirit emi into the

moulded man. This is known as invisible element, the vital force that gives energy to the

body. Beyond this physical body (ara), that occupy space, has weight and also can be

measure and the (em1) vital force that animate the body, Hallen and soldipo conceived

person to be made of three important elements which arc; ara (body), which is material

d l
·

l
· '

(life given force) and orí (spiritual head which is thought to bean p 1ys1ca , em1 ,

responsible for human destiny it is not spacio temporal).
17

Why on the other hand,



Balogun maintain that (ara) body is the tangible element that malees a person both

externality and internality; such as the brain, kidney, intestine heart etc., and not just the

body frame which houses all other constituents of a person, he equally maintain that emi

is the vital force that animate and gives energy to the body. 18 We can therefore deduce

that Yoruba people believe that there is a force in man which its presences depict life and

the absence signaled death (though it might be perceived to be physical death alone).

The third element with which person is belief to be made of in Yoruba society is

Orí (inner head). Orí is belief to be the allotted portion yvhich a person is to come and

fulfill in this physical world. It is mostly refer to as human destiny. Orí is not only the

bearer of destiny, but also the essence of human personality that rules, control and guide

the life activities of a person. What this implies is that man cannot do anything except

that which his ori has chosen for him. Beyond this tripartite conception of person in

Yoruba metapysics, Abimbola went further to postulate the fourth element known as leg

ese.19According to him, ifwe have ara (body), erni, and ori-inu (a well designed orí-inu),

it is not yet complete without ese (leg). He opined that, fSe enables us to actualize our

personality through strife, struggle and hard work. Here'. the leg is viewed beyond its

physical appearance but it is perceived metaphysically. Yoruba people emphasis on the

metaphysical important of ese, this is even seen in their proverbial expression when they

say ibi ori n gbe ni Io, kese ma sinni Iona, meaning, that- may one not be misled by his

choice.20

More so, in Yoruba metaphysics the issue of existence is viewed to be paramount

as it forms the fulcrum for their discussions. Tilis have made them to be asking some

t. like did life has any meaning at all? For the meaningfulness or
ques 1011s

..



meaninglessness ofperso ,

1·? th y .n s i,e, e oruba people so
m1;1ch

bel!eved that when one has
children and have lived a g d ·

I l"fi d h . .
.oo socia 1 e, an t en his hfe has read a good meanrng. That

is why however, emphasis is placed on the importance of children in the Yoruba society.
As a matter of fact, anybody that comes to this physical world without a child (most

importantly, a male child), is believed to have come for nothing sake. If existence is

viewed to be meaningful through child bearing, then we may want to know what death

renders m¡¡n's life. Is it the good or the bad? Did death ·makes one realizes his or her

place in this physical world? And if there is hope that death never brings end or render

man's life useless, then what is the next thing or next meaning for person's life after

death? Does any death should in any way call for celebration at all? And all the

spirituality involved in man's existence, is there any means by which they can be

revealed? Should Yoruba people allude to the metaphysical nature of reality and jettison

the physical aspect before their life can be meaningful? All these metaphysical issues are

conceived not to be difficult to the Yoruba people. This is because they attached great

importance to cause of any event that take place in the universe which may be believed to

be their Orí, Olodumare, and Esu 21. This fact is however believed to be revealed by a

diviner. As a matter of fact, an average Yoruba man is expected to consult a diviner once

in five days so that he or she could be aware of the impending happenings. This fact was

buttressed by Awolalu and Dopamu write that:

When something is lost, when a barren
woman desires children, when there is an

inexplicable, when one has strange dream,
during crises of life, when a child is bom, at
the betrothal to fine the appropriate husband,
at death to find cause of death ,and duríng an

undertaking.22



However, following from the facts that diviner are consulted, it is equally
important to note that different forms of divination abound in the Yoruba society. We
have water gazing, sound cutting and mirror gazing.23 The most important divinatory
system is that of !fá which is associated with the cult of Orunmila. The system is based

on sixteen basic and 256 derivative figures called Odu. 24

Hence, this divination by Babalawo (diviner) in Yoruba society involves the

diviner to divine for the inquire through his !fa paraphernalia. In the cause of doing thls,

some past similar !fa corpus are cited, revealing the causé of problem and solution to it.

The problem is believed to be solved but if it persists. It is perhaps belief to be the result

of disobedience.25 This diviner are consulted in times of calamities that befall man whlch

involves child bearing, to choose a wife or husband, meaning of one's existence and

perhaps to know the cause of death, most importantly, the cause of death that are

perceived to be urmatural and bad. When the diviner involves himself in inquiring for the

cause of a· particular death, in this sense, he is practicing necromancy. This belief and

practice are metaphysical as most if not all their practice cannot be empirical verified.

I'---
1
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CHAPTERTWO
THE PRACTICE OF NECROMANCY IN YORUBA SOCIETY.

The term 'necromancy'
·

th .15 e suppose practice of communicating with the dead
especially in other to pred· ct th fu .

1 e ture, put succmctly, it is a form of magic involving
communicating with the de d 'h b

. . ..cease e1t er y summoning theu spmt as apparition or

raising them bodily for the means to foretell future events or discover hidden

knowledge.1

Etymologically, the word necromancy is derived from the Latin word

"necromantia,. a compound word of ancient Greek (nekro5) meaning "the dead body"
and "mantia" meaning "prophecy or divination. "2 The oldest literally account of

necromancy is found in Homer's Odyssey w1der the direction of Circe a powerful

sorceress. Odysseus travelled to the underworld (kata basis) in other to gain insight about

his impending voyage home by raising spirit of the dead through the use of spells which

Circe thought him. He (odyssey) wishes to invoke and question the seer's spirits without

the assistance of others. Odyssey's passage contained many descriptive references to

necromantic rituals, rites must be performed around a pit with fire during nocturnal

hours, andghasto follow a specific recipe, which_ include the blood of sacrificial

animal to concoct a libation for the ghost to drink while he recite prayers to both ghost

and gods of the underwold.3

However, to buttress the facts that necromancy' was a real practice, the Old

h H I B 'ble alluded to it when Saul went to the woman at End-or toTestament oft e oy 1

I'
·

·t after the body has been buried in Ramah. This run thus;summon prophet Samue s spm
,

Then Saul said to his servant, seek out for me a

woman who is a medium that I may go to her



and inquire of her. and his servant said to him
B_eho!d there is a woman at Endor. So SauÍd1sgu1ses himself and put on other garment and
"'.e?t, he and two men with hirri. And he said,drvme for me whomever I shall name to you.The woman said to him, surely you know whatSaul has done, how he has cut off the mediumand the Necromancers from the land. Whilethen are you laying a trap for my life to bringabout my death? But Saul swore to her by Lord"as the Lord lives, no punishment shall come
upon you this things.'' Them the woman said
whom shall I bring up for you? He said bring
up Samuel for me.4

The woman claimed to have seen the ghost of Samuel rising from the abode of the

dead, also that the ghost complained of being disturbed, then berates Saul for disobeying
God and predict Saul's downfall with his whole army in• battle the next day, the ghost

said that Saul and his sons will join him in the abode of the dead

The implication of the above view is to show that the medium necromancy has

been in practice and not just a new idea. Then, how is this view in Yoruba society? And

how is it practice (if at all the medium is real)? Do the Yoruba people hold any belief

about this concept if it is practice in Yoruba to involve
füe medium of summoning the

dead or deceased people or their spirit then what kind of death should lead to this

practice?.

Necromancy means 'ibokulo ', 'alupayida ', or 'oso, ' While the people involved in

the practice is called 'alalupayida ',
'oso', abokulo, 5 in Yoruba society. In Yoruba

, .
·

·t
·

b 1·eved that the practice is as real as we can perceive of anytraditional world view, 1 ts e 1

. •

h' l
·

aJ world This is due largely to their dualistic view of
tangible, visible object 111 t 15 P iysic ·

.
. .

1 ption of the universe. To this fact, the Yoruba
nature, That is, the phys1cal-spmtua canee



do belief that they can transe den from the physical world to the spiritual world. That is
why A wolalu reveals the belief of th y be oru a thus:

A summary of the belief of the Yoruba willnot be complete without . examining the
people's belief in what we can call
mysterious powers. These mystical
P?etematural and esoteric powers are
Virtually inexplicable by those who have
access to them. 6

This belief of the Yoruba people in the mystical power that transcends the

physical world is rested on the use of incantation or altering of words purporting to have

magical power. This incantation is believed to sometimes go with some medicinal

preparations which is carried in the form of ring, (oruka), amulet (ifupa), girdle (igbadi),
small gourd (ado), or needle (abere). This may sometimes include mirror, white cloth,

etc. the use of all this mystical power and incantation háve been altered by those who

know how to, and has been used to escaped death, to vanished the approach of imminent

danger, to escape ghastly accident, to destroy an enemy or wild animal, to stupefy

thieves, to shorten a long distance journey and such like that. The Yoruba use kanako,

egbe (the carrier).7

On the other hand, the Yoruba people extend thei? belief to the use of medicine.

·

A I I osed "medicine is use for treating or preventing diseases orTo them, as wo a u exp ,

li h I clic "8 Hence, we can deduce that the
illness, "it involves medicament as we as prop Y ª ·

. . d'
·

man includes curing, alleviating, and preventing diseases
profess10nal skill of a me icme

.

h alth In many cases Awolalu stress further, that
as well as restoring and preventmg e ·

.

11 a manufacturer of charms, also has the
"the man is a diviner, a pnest, as we as

.

fi rt and death ',9 That is while Makinde
means of ascertain the cause of ailment, mis o une .



refers to the traditional healer to be B b 1ª ª awo, or Onisegun. 10 This is perhaps the reason
why Yoruba people do consult them .asª medium to divine for them through Ifa (divinitythat shares the knowledge of Of d0 umare and E!eri ipin).

11 We can at this point bring to
effect the view of Idowu on some f th ·

0 e issues that Yoruba considered to have call for
divination. These are:

W?en something is lost, when one desire for
children, when there is an explicable disease,
';hen one has strange dream, during crises of
life, when a child is born, at betrothal to find
the appropriate husband, at death to find
cause of death, and undertaking.

12

This medical practitioners involved themselves in mysterious activities. With this

mysterious_ power, Yoruba believed that they can alter the ·cause of nature. But this claim

may be refuted as the diviner could not even altered nature to differ totally death from

occurring.

To the practice of necromancy, the medicine man do involved himself in the practice

with the use of incantation to invoke the spirit, he is believed to have gone to the world of

the spirit. To this, Awolalu revealed that;

The truth is that, the medicine man does not

see his medical preparation in_ i?olation. His

medicine is in the realm of reh?1on, perhaps
with some elements of magic. In many

cases, when he goes to colle?t leav?s.
or

k roots of trees for his med1cmalbar s or
·

1 Ht. he performs some ntua s- e
prepara !OD,

h b h b ak.li involved in the tree or er
,

e
r?.usua y

d offered them to the spmt.Kola-nuts an
11· 1·. H rovides a small w 1te ca ,co

So?et1mes,
d e: tree befar? he can take it

he ties roun
fi medicinal preparation. At

barks or root
ohr t altered incantations as

t" she asoother ,me ,

picks leaves. On some
he digs for roots or

ot speak until he has
occasions, he does n



?en back home his collections. In thisay' the herbs or leaves or barks are treatedas change from the ordinary thing into' the
'sacred_' and they carry some potency, some
mystenous power.13

However, in other t 0 compliment the fact that Yoruba people belief in
necromancy, also to reveal that th

•

b 1. f.eir e 1e 1s not a mere play, there is a town in Akoko
ondo state Nigeria, this town was initially called 'Oka Eleda. ' The name was derived
from this necromantic practice. As it was then believed to be their primary occupation.
But thls community is presently called 'Isimerin'. However, people still go this town to

make inquiry. My curiosity to know more about reality.that lied behind this belief in

necromancy made me to journey to the town on 4,h of March 2014. There I met a

traditional medical practitioner Chief Aworuwa ldowu from whom some questions were

asked to enhance the quality of this essay. Some of the questions are whether it is ever

possible to summon the deceased or his spirit into this physical world? Whether it is ever

possible for everybody (the inquires) present at that scene to see the deceased and

perhaps the buried corpse alive speaking with his full body or only their spirits alone? If

there is anything that can be done to hold or handle such a person after he is summoned?

h ·1 d and said my son you should note that there are lots of thingsIn return, e sm1 e

·

h. I d"nary man did not know or explain. He also went further inthat are happemng w 1c 1 or 1

•
·

that it is very possible to call and communicate with
answering my quest10ns by saymg ,

.
. .

.

? I asked, he went further by giving some criteria
the deceased or their spmts. How sir·

.

t be successful and be possible which are; that
that must be met in other for the practlce 0

.

d that can be called. This is because the
. . withm seven ays1t 1s only the death that occur

. . .

d roàmil1llting around the v1c1mty.
.

1. d to be present an
spirit of the deceased 1s be 1eve



Perhaps he may want to reveal h'some 1dden truth, punish some people that offended him.
He equally said that the dee d ,ease mother s name must be known, that with the help of
concoction made by the gathering f h'o some t mgs thàt have be invoked by some
mysterious power, the peopl •

h .e present m t at scene will see the deceased either the spirit
or the body. He said that they t b ·

, mus e courageous, they must not cry and 1f they do the

spirit will go away. He said that, in most cases it is only ?he Babalawo that can see and

communicate with the spirit when it appears and this information will be disseminated to

the inquires. Chief Aworuwa stressed further that this practice is done either with the

use of spiritual mirror, white cloth, and the use of a pot filled with water ( but concoct

with many things). This is usually enhanced with incantation which ordinarily cannot be

understood by a lay man.

To corroborate this view, Chiefülumó in the same community maintained that to call

the spirit of the deceased require some strategies that are unknown to a lay man. Indeed,

he affirmed that death in some instances are seen to be my;terious wlúle some are not. So

·

h 'd that mysterious death leads to disturbance and are feared. That ism most cases e sm ,

h h le do inquire to know the cause of such death.I e reason w y peop
.

b th' Yoruba belief by asking the question what did deathOne may want to uttress 1s

· d 's life meaningless? Does it even write finish
means in Yoruba land? Does it ren er man

. ? And if it is believed not to _write finish or finalized man's
or finalized human existence·

t the soul after death?
existence what then happen °

'

d t Jkú 14 Death is simply the ceasation
Id

· is referre o as ·

Death in the Yoruba wor view
.

li l.
.

things.' It is inevitable; m escapable,
• d perhaps a 1V1ng

of life from human bemg an
. .

. h' hysical world. It 1s beheved that
. being that occupies t is p

unavoidable for every human



death has been something that hu b
.man emgs do not want to talk about, but in reality there

is nothing in human existence th t
.

'

a Is as real as death. The most controversial issue is the
fact that people could not specifically

.

attnbute the cause and source of death to a

particular being other than God D •

· espite all the attempts made, virtually in most if not all
traditions to know the origin of d th

·

·¡
·ea , It sti I remam to the Yoruba people that death is

from Olodumare, Bolaji writes that, "the commonest orthodox is that Jku is a creation of
0/odumare: he was made for the specific purpose of ca!Íing any person whose time on

earth is fulfilled. Hence he is known as Ojise Orun-"heaven's baliff."15

However when one dies in the Yoruba traditional society it is believed that the vital

force that animate human being is withdrawn from the body. In this state, there will not

be any movement, senses cease to function, the heart stop pwnping, and the brain stop

functioning. Yoruba never think of the senses that cease to function or the brain that stop

functioning, but however believed that death does not ends man's existence. Why? The

reason while Yoruba never count death as the final end of human existence is expressed

by Awolalu thus:

Death is not the final end and does not write
finish on the life of man, that death is only a

transition from the physical world
_to

the
.

'tua! world and that the deceased 1s onlyspm , ·

h
making a journey from the earth to anot er

lace is seen in the funeral arrangements _an_d

buriaÍ The corpse is thoroughly washed, Jt :s

I
.

d
:

state in very good costly cloth m
ai m

. ,. th
J.
ourney it is believed that

Preparation ,or e '

¡¡ th
d

.

b n made ready and· fit or e
the decease JS ee

next world. 16

. .

f final was further buttressed by Socrates
The view that death does not s1gm y

.

. fi
.

h to human existence. That the soul JS

t ven wnte mis
.

when he said that death does no e



only freed from this world f .0 matenal stru ¡

d
.

gg e, war, conflict, and from the body whichstan s as prison yard. His vie w was expressed thus:

The desire to free th .

rather on! •

e soul is found chiefly on

philosophe?s ?n true. philosopher. In fact,
,

the

freeing and ccu?atton consist precisely in the
a state as I

separahon throughout his life to leave

be
.

d. t ose as possible to death, would it notn icu
?us for to be distressed when deathcomes to him?11

This traditional belief is stressed t kn .as o ow the kmd of relationship that exists between

the soul and the body This k' d f ¡
·

· ·
· m o re a!tonsh1p 1s howev,er, envisage by Adebola when

he writes that, the relationship that exist between the body and soul is liken to that which

exist between a canoe and its steersman. Hence, when the steersman leaves the canoe its

movement ceased. 18
By implication when the spirit (emi) that controls, energize, animate

and activate the body departs, death of the physical part is the aftermath result.

Death is however to the Yoruba traditional society believed to be a necessary

phenomenon and it is ubiquitous. It is experience by everyone regardless of creed, states,

or tribes, so this debt following the account of ideas is what Ogungbemi view as "a debt

which we all must pay irrespective of its differment." 19

H_ence,
death makes the decision

to take anyone at his will, whether human being like it or not, rich and poor, young and

Id
·

b ·1 t that is why Yoruba will say "gbogbo wa la dagbada iku"
o

,
sane or 1m ec1 e e c.,

·

¡¡ h d the garment of death "but this Yoruba belief is prone to
meaning that we a ave ma e

. t th t has shown when we chose or made such a garment.
error as there 1s no any accoun a

.
.

d a necessary end, a journey of the soul to the

Despite the fact that death is conceive as

. d bt hich is mandatory to be paid, it is equally
mvisible (ancestral) world, and as a e w

d t ain meaninglessness, absurdity, and

belief that all instances of its occurrence lea s O p '



tragedy. All these could have touched L .
, .

.
.ewis s In his mmd when he referred to death as;"one of the

heart-rending conund .

·

rums, perceived as antithetical to meaningful hwnanexistence."20 No matter the kind f ·0
meamngfulness, absurdity or tragedy death brought

upon man, it is believe in the Y orub ·

h ·
·

a society t at all mstances of Jts occurrence does not
lead or call for mourning. Ogungbemi buttressed this fact when he gave two categories of
death that are experienced in Yoruba traditional society which are; good or natural death,
and bad or unnatural death.21 Good death is also known as natural death as Yoruba people
believed, in fact the kind of death that comes at an old age, or better state that which is

believed to occur when man's life plans have been fulfilled. This facts is affirmed by

Awolalu as he states the conditions that qualified one for g?od or natural death (if there is

anything good at all in death or) thus,
"

... to become a welcome ancestor, a person has to

leave well, and leave good children who will accord him proper funeral rites. "22 This

position of good death was further expatiated by Awolalu and Dopamu when they state

that:

The good death is that which comes when one
leaves to a ripe old age. Although, de?th it?elf
is always regarded as uncanny and d1s?rbmg
the death of an aged person is an occas'.on ?f

h
. . ,

g and the ritual elabora1Ion 1smue re101cm ,

h
.

t at their funeral, since
peopl.

e seeeav1es
. ,

h sti
.

1g Tragic about it. Also, t ere wano m.
h the death of a young man oroccaswns w en

'd d totally bad such a·

not cons1 ere 'woman is
ve leaved an exemplary and

person muSt ha
h left behind children.

l'fi d must ave
good I e ? he or she have a good
People bel!eved

tha:the spirit. And all though
place in the abode

? they still give a befitting
they mourn the <lea '

burial.23



Deducing from the abov .
.e assertion 1s th t d .a goo death mcluded the quality of anold age and social status This m·

ay not be granted as people when they were bom theywere unable to establish vividly th f:e act that they are going to die at a specific age either
I Oyears or 70years and above Thou h h .·

g t ey stlll say that the deceases has only gone
home to rest, most especially death f Id 1

' 0 an e er y person whose sojourn in life has been
adjudge worthwhile on earth does not attract sympathy, sense of tragedy or

subsequently, absurdity.

What then does bad death connotes, and who are the victjms that are belief to be in this

category? Bad death is the one that involves victims that cannot be accorded the kind of

dignified burial rites as witness in the case of those who died a good death. This however

was said by Awolalu to include; children and youth, who •died a premature death, barren

women, and all who die a bad 'death' e.g.by Ayelala, Sango, Sopona ....
24

Ogungbemi on the other hand asserted that unnatural death is because, those who

died unnatural death are discriminated against instead of being giving a dignified last

repect.2s However, in Yoruba society it is believed that the death of a young person is

viewed to be tragic in nature, especially if the deceased has no child to do his funeral

.

t Id r qualify (due to the kind of death like ayelala,rites. Also since he/she 1s no O 0

· ·

the world of ancstors.
sonpono e.t.c.) he cannot Jorn

b b 1

·

f that the soul of human being (young or old ) depart
Consequently, Y oru a e te

.
. f the soul have been belief to be a place to be

from the body at death, the destmatwn °

th d stination or location of the next world of
.

¡ rld Then to e e
different from this physica wo ·

the soul Awolalu writes tbat:
,

Id we receive different
to the e ers,

When we turn
.

. th t the. deceased have a

rs Some beheve a

Answe •



!ong journey to make1s river to cross· th t? get to their abode-there
there are mou;tai:re

15
? ferry-man to be paid;

keeper to open the
to climb; there is a door-

abode of the dead
.

gate... others say that the

?thers maintain th;; ?;de?
the earth, ?d yet

Invisible w . ? eparted are m an
l.

·
orld which 1s separated from the1vmg only by a hºvery t ln partition and that theyare very close to the living. 26

The belief of Yoruba peo le h . .

P on t e destmation of the soul simply signifies that
this physical world is a preparation for other world. Hence, the issue of where the

spiritual world is, and its location remain a question that still await a meaningful answer,
but the belief cannot be wiped off from the mind of the Yoruba people as they do say

''aye loja orun ni ile ''. The effort to locate the afterlife (ancestral world) has led Mbiti to

give the account as conceived by majority of people to be geographically 'here' being

separated from this only world (physical world ) by virtue of being invisible to human

beings.
27 That is, both the dead people and the living are in this physical world. However,

Makinde accounted for seven heavens which is believed to exist according to the Yoruba

mythology. This seven heavens are; Orun kere, Orun ker_e,
Orun oluwonranjiwon, orun

d ka ·¡ r;·a and orun iseda (the heavens of the designer).28 In this seven
se o, orun a so, orun 1 a ,

f h I serve as a stop (ibuso) and a transmitting station to the
heavens, each o t e 1eavens

next.29

b tf have the belief that whatever the life in the
Hence, the traditional y oru a se mg

.
. b the kind of life one lives and the kind of death one

hereafter would be 1s deternuned Y

d t man ?ost especially if it causes hin1

died. Also .they believe that whatever happene O '

•

It f some forces that are beyond therr human
. .

1 be the resu o
11] luck or untimely death it mus

. Th when the
f h nusfortune. en

. . know the cause o sue

capacity. They therefore divme to ·



divination involves
summoning and

communicating with the deceased, the diviner iseventually involved in the practice known as
necromancy.

' [
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CIIAPl'ER l'IIREE
A CRITICAL REFLECTION ON THE YOIUJB

The Dictionary of th y
A PRACTICE OF NECROMANe??? CT

nguage has mean.
.

fulmean 'Alupayida ', 'Oso
', 'lbok ,

mg ly explain necromancy tou/o
, translated to mean m ..

respectively. These are pe
agician, sorcerer and conjurerruse to be in the realm of, 'd ,

1 an (metaphy
·

)
1 B

·
.

the fact that the di ·
sics · Y 1mphcation,vmer

(Baba/awa)
.

1

.

mvo ves his practice in the .

incantations, utters of spell d .

use of magic,
s ep1ct that the practic

.

. .

e mvolve a mysterious power the
practice 1s otherwise perceived t b .

'

0 e beyond this ph
·

¡
. .

Y?Ica world. But upon critical
exammation, the practice cann t b

.o e venfied to be knowledge when all other means of
knowing are applied More i. mportantly we could not analyze empirically this practices
because it involves the diviner's subjective mind which make it to be esoteric and also a

form of solipsistic knowledge.

The fact that Yoruba people base their conception of this world on the religion orbit

cannot be disputed. In this sense, 0/odumare (God) is viewed from the superior angle.

They attributed to him (probably because of the way the universe appear to them) various

names and attributes like, Eleda (The creator) Oba-a-sekan-makukan (Omnipotent),

Oga-Ogo (The Unique), Ofojin Orun (The king of the Heavens), Adajo (Thejudge) Oba

Ayer (Tl 1 K' ) t c But under a critical examination of these attributes and
aye 1e eterna mg e. . .

·

n I OI d '/re did not deserve what they presented him to be.
ames, we could deduce t mt o um«

T that he created everything in this universe
0 say that Olodumare is the £leda means

.

. th t exist in the universe. He created some
both good and evil in the midst of thlllgs ª

. becile (dindinrin), some, disable (aro tabi

People with hunchback (abuke), some im

. al't and chaos in this universe.
. death mequ I y,

afoju), he created punishment,
suffenng, '



Also, to refer to the
Olodumare y boru a God as the O .

.
.nuupotent Bemg implies that he waspresent when death befall man and h kne ew the traged .b

.

Y, ª surd11y and conundrwn death
renders to human being's life, why d'd h1 e not rescue man ti all th' .. .

.
rom 1s calam1t1es 1f he 1s

a pure being?

Following from the Yoruba belief as M k. .

·

a Inde
envisaged, there exist seven heavensand the seventh heaven

according t h. ·

o 1m 1s where Olodumare occupy, it was alsospecified that he control all these heavens with ikos (ambassadors) who gave híminfonnation on the previous life of people, is it not the case that the truth cannot be
channeled to Olodumare, when the ikos have their own mind? How plausible is the belief
that He rules all the heavens and earth when ordinarily, this king cannot even control thís

physical world as he allows evils to befall man? If Olodumare is Adajo (a judge) ofthís
world who will judge him for the bias involve in his activities or should an autocrat

continue to control the universe with unworthy decisions? All these however render the

Of Olodumare meaningless when it comes to the explanation ofYoruba conception

creation and existential issues.

.

h t
.

n Yoruba society, man is conceived to beMore importantly however IS the fact t a I

.

(b d ) which is material, tangible and physicalTh t is Ara O Ymade of three elements. ª '

d ¡.
.

f b the energy that animate the bo y. t
. . ond element that is behe to e

element, em1 IS the sec
.

. While the third element is.

al and mtang1ble..

. . 'bl n spac10-temporis believed to be mv1s1 e, no

1 1 man's destiny). If
.

·¡uai head that encapsu a e
. d but the spm

.

Ori (not the physical hea
d Obatala or Orisa-nla with the

ba to have saddle
Oiodumare as believed by the Yoru

.

implies that O/odumare did not
.

.

n one hand, It
.

h an bemg 1

) Contraryresponsibility of creatmg um
.

t be the £leda (Creator ·

ba attributed him o
. tas Yorucreate everything that ex1s



to the Yoruba view on Obata/a , Alana
presented Obatalpossesses a subjective mind d

ª to have been a being thatan he must have use hi .human beings. 2

Consequently thi
s preroga!ive to create different8 may be becau ·

se mirror was not used b Ob lhe was moulding man (if Y ata a whenat all he ever create hum .an bemg). That could have probably bethe reason why some are tall som h' es ort some 'th b'' WI ig head, while some are with smallhead, among other areas of
deform'ty

.

h1 m uman bein Wh' h ·
•g.. 1c ordmar1ly Olodumarecould have probably not ordered hii •

.n to create. This Is because Oiodumare is viewed bythe Yoruba to be a perfect Being that cannot e t
.

fi
.

.rea e imper ect thmgs or universe.
Since the creation was believed by the Yoruba pe l t h b d bop e o ave een one y many

divinities, it thus means that Olodumare the supreme deity may be argue not to be the
deity that animate man, he could have probably sent another divinity that manipulated the
emi he gave man . Consequently, the fact that he gave emito human being after Obata!a

had moulded man may not be tenable because we may want to know the number of erni

0/odumare has. Is he having more than one emí? If perhaps he has more than one emi

how can this be fathom? If he is so believed to have animated goat, sheep, snake, man,

•

nkey a sheep or a snake or other animal? Followingmonkey etc., then 1s O/odumare a mo
,

t and cannot ·at the same time be a man, sothe law of identity, a goat can only be ª goa

.

) ly be either a man or a bird but not the
0iodumare (though not known physically can on

l
f the unknown nature of this Yoruba

.

·¡¡ ¡· s in the ream 0two at the same time. This st1 ,ve u
.

claimed knowledge of Olodumare.
. •

always believed to
.

t the Supreme Bemg is

d'f na! soc1e Y,In traditional Yoruba tra 1 10

to man is believed to be
e whatever happen

h h in that cas ,
.ave destined mans Jive on eart '

.

d for man is believed to
h t He had desune

t to knoww a
from Olodumare. Then any attemp



be made known through the
consultation Ofifa d' .

.

1vmat1on or o .know or represent the mind f O runnu/a who is believed to
0

lodumare.
Through !fa (Oru .

.
.explanation can be given to wh h

· nmz/a), it 1s believed thatat
appened or impend' h .This was expressed by Aw

1
1

ing appemng that may befall man.o a u that "man seeks t• .

•
0 get the best out life but he is

obviously hmdered m the attempt t0 Penetrate th fut .e ure With adequate planning but hewants to know what nature has in st k fi
.oc or him; hence, he resort divination. ,,3

This is made manifested by th ¡r,e ?a representative called Babalawo (diviner) if this isso according to the diviner, that is if Orunm ·¡ ¡r.
1

·
•

,
1 a or ?a orac e 1s belief to be revealing themind of Olodumare then O!odumare does not have his subjective supreme mind.

consequently, the obvious fact still remain that, it is impossible to have access to other
peoples mind let alone of knowledge of what goes on in such mind. Telepathy may be

regarded at this moment as a mere assumption and if such has been working for some

people, it may not be generalized or guarantee knowledge. So, to say that Orunmila (ifhe
exist at all) reveals the mind or knowledge of Olodumare is just a mere assumption.

That a Babalawo or an {fa priest can explain the cau?e of any event in this physical

World left a vacuum in our mind that needs to be filled byworld and the spiritual

t o different reasons. First, it must be noted that theexamining this belief base on w

b
.

and human being by nature areB d.
·

) is a human emg,aba!awo or an Ifa priest (a 1vmer
.

is limit to what we can know. Human bemgProne to error in the sense that !here
.

h. knowledge to expiam w at
1

se 1s human
including a Babalawo as believed can on y u

·

h. is deception irrespective of the kmd of
h .

ti er than t isªPPens to man anythmg O 1

. 0 far he is living. On
.

.

g it still remam hmnan s

kn I be clarmm ,

·11

ow edge such a person may
mysterious power, WI

d. ·ner possesses
a

I. fthat the ivithe other hand, y oruba hold the be ie .
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j( not be right to ask what this .

mysterious Pow .

. er is and how .penetrate mto such Unknown man who is a material could'
unobservable realm of kn II

.

ow edge Sinvividly exp am how the mat .

1

· ce man could notena and im .

.
. materia] forms with which he .controlled, 1t remam difficult to

1

1

. is made areay c aim to know wh ..
.

.

atª spmtual or mystical power is.
To the issue of death u is bel" d

.' ieve Ill the y orub t d"
.ª ra itJonal society to be a necessaryphenomenon it is also seen to be ub· .

1qu1tous that is r d d begar e
Y every creed, state or tribe.Also to be a debt which we all must ·

.

·

pay irrespective of the effort we put in place to differit. Despite of this obvious fact death st"ll ·
, I remam as a creature of Olodumare who isperceived to be all good pure and unique King Jf OI d ·

'
. o ¥mare 1s so pure and so good,then what is the source of death that is considered to be evil and debt? Can an

Omnipotent being said not to be involved in this exercise? Death is the cessation of the
emi from the body, it occur to both foetus, imbecile, sane e.t.c. Because of the fact that
death kills virtually every body, Yoruba people resort to their witty saying that gbogbowa
la dagbada iku meaning that we all have made the garment of death. But if I may ask

1 d.d d "d t ke such garment? It is quite sure that in the first instance,
w 1en I man ec1 e o ma ·

,, h. at" on he was not aware of his creation untilhuman being did not beg ,or 1s ere 1 ,

.
.

that sense to say that man ( as y oruba peopleOlodumare willingly created him, so m
,

h
.

oneous li may be otherwise be saident of deal is err .Would believe) has made a garm

d h garment and not man himself..

t d man that ma e suethat it is Olodumare who amma e

d' 4
B t. drum a tragedy and absur lly. u

. . h art-rendmg conun ,

Death according to Lewis 15 a e

t the Yoruba people.b a good phenomenon o
b . . .

(t an extent) to e
Y contrary 1t 1s believe O

.

1
es when one lives to an

h
. that whic 1 com

ood deal IS
Though Awolalu maintained that g

'k gbalagba)6. If we take a

th death old people(o u a

enviable old age,
5 also knoW11 as e



critically look at life of man that .

involves
strug le .

.

I g ' Pain
suffering etc., that death renders

it meanmg ess may not be a
reasonabJ "e ,act. But we cannot at the same time say that

death is good because of the positio th f;
•n e

amt/y ªnd are
usually left in. The reason for

this is that the family, friends even th'

e
enemy of the deceased still mourn or have a

heartfelt for the lost life. An
examination f .0 every mstances of its occurrence to an adultor foetus, sane or imbecile etc., will show that death is not all good.One thing that is Very important in the Yoruba worldview is the two kinds of deaththey believe in which are good and bad death. In a good death, the deceased is not seen asa great lost, because such death is that which come when man's life plan is fulfilled.Awolalu equally regarded this as a qualification to be in the ancestral world. That "good

death come when one has lived to a ripe old age,"7although death itself is always
regarded as uncanny and disturbing. What age in this regard should be regarded as ripe
old age when people still believe that the death of a 70 years old man that has children
and a worthy social value is a great lost?

.

h
.

1 rid it was not written in their hand or foreheadWhen people came to this P ys1ca wo

.

1 k' d of death that is going to kill them and the
·

g to die t 1e mwhen exactly they are gom '

. ffirm such people's death. If perhapsa divmer carmot a 1place death will take them; even

.

hº h is a personalI believed him to have chosen an on w icWhen a man (as Yoruba peop e

h Id be a private affair.. then his death s ou.

. ri in pnvacy,
.

affair) chooses his own °

lk b ut our individual hves, no.

a position to ta a o
1 ·¡ e arem

ht
Interestingly, however w 11 e w

tak or said that the only person 1 ª
wn death. O P

.

s his or her o
.

.
.

one can intelligently discus
·ated more on this thus.

d He expanc1.

the decease .

d.
knows what death means is

parate lives, so we
_ie

e Jive our se

lfmate adventure mJust as w
death is an u I

separately•·
..



the sense that l "k. lealJoth d
.

no
going back er a ventures there isto share a Un·

' no
0PP?rtunity to tell a story orique

experience. s

To the fact that there is so th.me mg called bad death, unjust, and unnatural death,
one thing that remains unknown to hum .

.
,an bemg 1s that we do not have access to judge

other people's life since we do not have access to what their ori is or their subjective
choice of life is. So to have conclud d b ·

h •

·
· ·

e
Y saymg t at

on_e death zs bad or unJust zs Justequivalent to us
revolving round fallacy of hasty generalization.To equally refer to deathas unnatural as Ogungbemi argued, means that such death is not part of nature, as amatter of fact, there is no person that can give a vivid account of how nature operate.Then to inquire from a Babalawo for the hidden truth about nature means that we

are alluding to deception as knowledge. Because the fact still remains that the diviner is a

human being. Man has a fallible mind when it comes to knowledge. So some Babalawo

Under a subiective neurological problem and we can be
(diviner) may be operating

J

mislead by their state of heal!h.

. . .

d th t the life force which animate the body depart. TheAt death, it is believe a

the consciousness or souls is gone. One may want toYoruba will say O ti lo which means

.

,h re the soul gqes (if it probably survive after
.

. .

n of the soul, but \\ eexamine the destmatw
.

.b ultures and traditions.

I d bate among different tn es, entrovers1a e

.

death) has become a co

"bl orld and the direction which.

l location of superscns1 e w· t, m tie
•

because of the uncertam }

l
.

the soul of an aged person, it.

d that if such a sou is
to Some sai

"li ·n

the departed soul journey ·

.

. cestral world is located Stl remai
!d But where this an

..

stral wor .

.

l t Though Mb1t1

is likely to go to the anee
.

h. physical world or P ane .

t lives ID t is

.

"th
being tha

.

eived to co-eX1st WI
tuiknown to any human

.

h
.

mplies that they are perc
d ,9 whic i

I. ·ng dea ,refer to them as 'the !VI



human being in this Phy
.

Sica]
World. But this .

f:government has been narn fi

is alse because no statee or the dead .
, country, loca]•

. ' 10 that sense •is just a mere
imagination. ' assertion about the ancestral world

When the soul depart firorn the body at death y orubagone home to rest. But th' b .

'

people do believe that it hasis ehef did .not depict rest when one .said and perhaps virtually li 1

.
.

consider what Awolalua
rad111onaJ yoruba people believe to be the destination of

the soul when he asserts that:

Some believed that the dead h IJ'our t ave a ong.
ney O make to get to their above there is anver to cross,

the_re
is a ferry-man to be paid;there are mountain to climb; there is a doorkeeper to open the gate. 10

Here, if it is possible at all for the soul to survive after death, it is perceived otherwise
not to be the case that it is resting, however the soul is only living a stressful life to a
more stressful life. That the Yoruba people believe in the ,theory of seven heavens which
each heaven serve as !buso has by implication shows that the journey of the soul is not

directed to one heaven, this shows that it is not a peaceful journey. In the same sense, that

assertion allude to the soul to be embarking on a journey, but the obvious fact remains

th fi
·

e know when to start and thence when to return. In deathat we prepare or a Journey w

know when the journey is supposed to begin andWe are not so privilege: we never

.
. h t the soul probably docs after the death of physical\\·hether there is an end to 1t. So w ª

bocty may not be refer to as a journey.

.
.

l ment in man. The soul (mind) that make man
D . functwnmg e e

eath ceases the entire
·

fun t' which are
I mind is noted for some c wns

to b .

d art The sou or
ecorne · consc10us ep ·

.

ces mindless creatures
h. h thinks and expenen ,

d .

d
. that w ic

enied of it at death. Mm 15
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neither think nor
expcricn,L' .

'

1n111dt•d
I

1t11n11n
being is con .can remember, and love e

1
• 11

·

sc1ous, can sense, can reflect,
• ,C, All ti.lis iu·c

uctuulizcd baccording to the O.r/iird D·. .
ecause of the memory. Memory• 1'

f1<Ji1m•¡, o( p·
.

,1ychology is "ti .
.preserving infonnation ·

.

1

.
ie psychological function ofIn\ o v1ng lhe proc

. . .

css of
encoding, storage and retrieval"12_ It issimply the ab1hty to rememt". · r

.c1 llllormationand ..people. But li 1s only a conscious beingthat can remember as Rene O,cscaiies asserted. Then consciousness according toRsosenthal is "the distinct but relat d
1

·

e P ienomena that figure on the mental functioning of
people.''13

What can be deduced from the above views is that a. living human being possesses
mind, minded person possess memory and by implication, a minded human being is
either (sub or un) consciousness of the phenomenon world around him. If death is

believed to have separated the body and the soul (mind)· it thus means tliat the dead is

mindless? Can the deceased be conscious of this physical world? Any attempt made to

say that the dead can be conscious of this physical world let alone of haYing a mind that

can make it remember will lead to contradiction.

• · 'bl t divine with magic or conjuration to summon the deceaseTo say that Jt 1s poss1 e o

•

. th re is no substa11tial evidence that shows the dead to1s just a mere imagination because e

., . B identity a body that is already decaying cannot be the
be the same person that appears. Y

.

omebody cannot be in the grave and at the
I the same vem, s

same person that appears. n ·

.

.

I ting the law of identity which says A is A.
without vio asame time appear to be seen

.

Ii d and written document that has shO\rn
.

, empirically ven te

More so, there 1s no any
. d .li a spirit appear if it is

d hence, with which bo y v,?

h, one ho Y,111an to possess more t an



possible for it to do so. Because ldowu said, "
but they are no longer of the same

fleshly order as those Who are still actually living in the flesh on earth. ,,¡4Though many people have bee I
·

·n c
a11n1ng to have seen the deceased going elsewhere

to settle down and start t ¡- h .
·

0 tve as uman bemg does. Probably this is due to the belief that
he has not lived up to a ripe old age. This is known as ';oku ti o nsimi." 15 But the factthat this has not being proof to be true render such belief meaningless, because themoment such person is discovered by a person that knows about his death, it willdisappear. r6 All what has been seen or written are inconclusive but mere imagination.Y ou cannot be the same Mr. Ade that died last year and at the same time be existingelsewhere at that particular time elsewhere in this physical world. This is base on the fact

that the law of non-contradictory under the three laws of thought states that "one cannot

h "17 Th' .

be here and there at the same time, it is either you are here or t ere. is is more
evident in the Biblical injunction that states "

... it is appointed unto men once to die, but
after this the judgement." 18
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said that the Yoruba people belief in the Supreme Being who according to the myth is

CONCLlJSION

believed to have created all that exist in this physical world and the supersensible world.Also, that He moulded man's personal destiny (Ílmer head ori-inu) that whatever happento man must have been the result of the way Olodumare had created him.
To .know then what he had created for man involv?s divinatíon wlúch is the onlymedium that reveals the knowledge and mind of Olodumare. Tlús emphasis the fact that

through the Babalawo the spiritual-physical representative of Olodumare and Obatala,
the hidden aspect of man's existence can be known.
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The only person that knows what death means. th dts e
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accepted as been true knowledge claim by the diviner. Because some of the diviners aretrusted based on some objects they use. For example, in most cases they use a toy-likeobject ( Osanyin) which is believed to have the ability of revealing secret knowledge ofanything by speaking. But the fact remains that this believe is base on illusion becaused.
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