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INTRODUCTION ‘ 2

Metaphysics was derived from two Greek words **Meta” which means *’after™”,

and“’physika’® which means “’physics™ or “’nature.’”! This word metaphysics literally
means “’after physics™, and it was first used by Andronicus of Rhodes.2 This explain that
metaphysic-s 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.® This view
was further buttressed by Walsh when he conceived of me.taphysics 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 of it in isolation of the other fragment. *

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 cannet be reach
when any of this issue is discussed.

It is mandatory to note that this search for thci_u_nd_cir_l@g aspect of reality has been
an activity that cut across all cultures, 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’ 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 Olodumare as the Supreme lBeing 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 saciety.

Ifa 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 meéning an advocacy of human
destiny.® 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 communication

between the physical world and the supersensible world. ffa divination is belief to be the

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

diviner

Since divination invelves 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 purpoéely to inquire or find some things
that are hidden from ordinary man. But this practice is vie\.Jved to be inconclusive because

the belief is rested on an esoteric ground.




Fallacy on the other hand means any mistaking idea or false belief.? 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 committihg fallacy of Argumentum ad
ignorantium.®

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
consideredr 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,




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.

In the Encyclopedia of Philosophy, Walsh reveals that metaphysics is 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 of it in isolation of others.® This view was equally

butldtressed 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 element of our experience can be interpreted.'®

Bolaji Idowu in his book titled, Olodumare: God in Yoruba Belief revealed that
every‘thing-is conceived in Yoruba society within religion orbit. That is the philesophy,
theology and cosmology of the people are centered on their relationship with the
Supreme Being and His functionaries.!! However, Mbiti in his book title African
Philosophy and Religion, maintained that African Philosophy is anthropocentric and
ontological.'? This gives credence to Awolalu’s argument that “a summary of the belief
Yoruba will not be complete without examining the };euples 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.” 12
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




Traditional Thought explains that Yoruba recall to a supreme being; Olodumare, Ori or
Esuwhen it comes to analyzing the cause of any event.#

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. '*

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 themrbodily 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,! aﬁ-er due scrutiny has been refuted and reconstructed. By implication, it means
that the conception and meaning cannot give cred.ence to the real fact of what

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

endeavour to frame a logical, coherent and necessary systems of general ideas in terms of




which every element of our experience can be interpreted.””? Tn 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.? 1t 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 fature in the sense that it deals
with reality from a holistic perspective that is, the whole of reality and not any fragment

»* These positions have widen our horizons in

of its in isolation of the other fragment.
other for us not to be limited to things that are in our obse.rvable world alone, but also to
inquire to the world of the unknown.

Metaphysics in its broad sense quest for what we may 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.

AN
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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, ctc., came to theit 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 cobservation 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 @d 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 magic, incantations, utters of spells,

etc., that is the reason why Alana refer to the practice as Jddn. * This is due largely to
some things that happened which ate beyond human comprehension, such idén 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 ontcslogical.”6




However, in Yoruba worldview, issues like the idea of God (Qlodumare), 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 iddn.

Taking from the above Yoruba metaphysical issues is the idea of God
(Olodumare) upon which everything is believed to be conceived. This Olodumare is
believed in Yoruba society to be the Supreme Being that b-ring into existence all there is.”
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, linxfgies, songs, pithy sayings, proverbs, adages, epigram, riddles and recitals
which are especially connected with the cult of the oracle divinity Ifa and Olunmila®
Base on the facts obtained from the myth that present Qlodumare as the Supreme Being,
and bf:caus;e of the kind of Being He is, Yoruba people give to him different names such
as; Olorun, (Owner of heaven), Olofin-Orun (the king of heaven),” 4daje, (Judge), Oba
a se kan-ma-ku (Omnipotent, Transident and immortal),'® Oba i ko leeri (the king who is

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

king), this equally show him to be immortal. All these names 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
in general -and Yoruba traditional in particular hold a dualistic view on reality. In this
sense, existence is partly seen as physical and partly seen as spiritual. Intrinsically they

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. Adebola butiressed this view when he writes that:

Traditional Africans generally do not attempt
any rigid compartmentalization of the world
{‘ather they construe the two aspects as
interlocking and having a continuous and
reciprocal influence on each other.!2

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

this extent, they because of the belief in the mythological account, categorize Olodumare

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 s.pirits‘ These divinities ranges in number in Yoruba societies between 201and
1,700. '* This fact is captured by Awolalu thus:

That in the timeless prehistory there was
Olodumare the Supreme Deity and with Him
in the sky heaven lived the numerous
divinities. Among them were Orisa nla also
called Obatala, the arch divinity and deputy of
Olodumare in the ordering of things; Orunmila
also called Ifa the deputy of Olodumare in
matter of knowledge; Esu the inspector of
rituals, While the existence of Olodumare is
external, the divinities, other heavenly beings
are believed to have been crqatc:d. What is
certain is that the divinities lived with
Olodumare and serve as his ministers and were
first introduced to us at the time of creation.*

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

fearful to ordinary human being. As a matter of fact, they believe that some spirits live in




the mist of human being. Also, they {spirits) are belief by the Yoruba people to be
actively invelved in the events that are taking place in the physical plane.

Furthermore, Yoruba emph.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.” s

While to the ordinary or a layman as concerned, Yoruba belief that spirits are only
known to exist indirectly through their effect on the matez:ial plane of existence or when
they choose to manifest in a physical form. 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 unive}'se, 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? “RDER




In the Yoruba myth, though different accounts have being produced and this is
due to the. inability of traditional Yoruba people to put down in white and black or
because there is no original owner of such account, So oral source has lead to the
multiplication of views on how person is view. Account explains that Qlodumare is the
Supreme Being as Idowu views; Olodumare is belief to be the creator of the universe and
the invisible world. How? Yoruba people belief that following the account that
established Olodumare 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. Obatalg 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 Qbatala, 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 (4ro) and the Albino (4/in) all showed special marks of his prerogative.!6
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
émi this was later done by Olodumare who was belief to have put spirit émi 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 (émf) 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
and physical, émi (life given force), and ori (spiritu§l head which is thought to be

responsible for human destiny it is not spacio temporal). 7 Why on the other hand,




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

externality and internality; such ag the brain, kidney, infestine heart ete., 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. '® 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 mi ght be perceived to be physical death alone).

The third element with which person is belief to be made of in Yoruba society is
Ori (inner head). Ori is belief to be the allotted portion which a person is to come and
fulfill in tﬁis physical world. It is mostly refer to as human destiny. Orf is not only the
bearer of destiny, but also the essence of human personality that rules, control and guide
the life act_ivities 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
esé.'® According to him, if we have ara (body), emi, and -l (a well designed ori-inu),
it is not yet complete without ese (leg). He opined that, gsé 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 lo, kese ma sinni lona, meaning, that. may one not be misled by his
choice.?®
More so, in Yoruba metaphysics the issue of existence is viewed to be paramount

as it forms the fulerum for their discussions. This have made them to be asking some

questions like did life has any meaning at all?  For the meaningfulness or




meani; st
nglessness of person’s life, the Yoruba people so much believed that when one has

children and have lived o good social life, and then his life has read a good meaning. 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 man’s life. Is it the good or the bad? Did death makes one tealizes 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 physicél 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 Ori, Olodumare, and Esu*" 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 born, at
the betrothal to fine the appropriate husband,
at death to find cause of death ,and during an
undertaking.? :




Ho :
wever, 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 outting and mitror gazing.?® The most important divinatory

system is that of Jf# which is associated with the cult of Orunmila. The system is based
on sixteen basic and 256 derjvative figures called Odu,

Hence, this divination by Babalawo (diviner) in Yoruba society involves the
diviner to divine for the inquire through his Iz paraphernalia. In the cause of doing this,
some past similar [fz 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.” This diviner are consulted in times of calamities that befall man which
involves child bearing, to choose a wife or husband, rn'earu'ng of one’s existence and
perhaps to know the cause of death, most importantly, the cause of death that are
perceived to be unnatural 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.
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CHAPTER TWO
THE PRACTICE oF NECROMANCY IN YORUBA SOCIETY.

The term ‘iecromancy” s the suppose practice of communicating with the dead
especially in other to predict the future, put succinetly, i form of magic involving
communicating with the deceased ojther by summoning their spirit as apparition or
raising  them bodily for the means to foretell future events or discover hidden
knowledge.!

Etymologically, the word necromancy is derived from the Latin word
“necromantia” a compound word of ancient Greek (nekros) meaning *‘the dead body”’
and “‘mantia’ meaning “‘prophecy or divination.””* The oldest literally account of
necromancy is found in Homer’s Odyssey under the direction of Citce 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 seet’s spirits without

the assistahce of others. Odyssey’s passage contained many descriptive references to
necromantic rituals, rites must be performed around a pit with fire during nocturnal

hours, and ¢ has to 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.?
However, to buttress the facts that necromancy’was a real practice, the Old
Testament of the Holy Bible alluded to it when Saul went to the woman at End-or to

summon prophet Samuel’s spirit after the body has been buried KA St

Then Saul said to his servant, seek out for me a
woman who is a medium that I may go to her
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and inquire of her, and his servant said to him,
B‘ehol‘d there is a woman at Endor. So Saul
disguises himself and put on other garment and
Went, he and two men with him, And he said,
divine for me whomever I shall name to you.
The woman said to him, surely you know what
Saul has done, how he has cut off the medium
and the Necromancers from the land. While
then are you laying a trap for my life to bring
about 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 1 bring up for you? He said bring
up Samuel for me.*

Thé 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 plredict Saul’s downfall with his whole armylin’ battle the next day, the ghost
said that Saul and his sons will Jjoin him in the abede 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 thi«ls 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 the 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

5 el . 5
the practice is called ‘alalupayida’, ‘oso, abokulo, ° in Yoruba society. In Yoruba
traditional world view, it is believed that the practice is as real as we can perceive of any
1010 2

tangible, visible object in this physical world. This is due largely to their dualistic view of
angible, vis

i i is fact, the Yoruba
at That is, the physical-spiritual conception of the universe. To this fact, the Yol
nature. [hat 1s, |




do belief th
at they can transcend from the physical world to the spiritual

world, That is
why Awolalu reveals the belief of the Yoruba thus:

A summary of the belief of the Yoruba will
not be complete without , examining the
people’s  belief in what we can call
mysterious  powers.  These mystical
preternatural  and esoteric powers are

virtually inexplicable by those who have
access to them.®

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 (ighadi),
small gourd (ado), or needle (abere). This may sometimes include mirror, white cloth,
ete. the use of all this mystical power and incantation have 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 stupety
thieves, to'shorten a long distance journey and such ]ike-that. The Yoruba use kanako,
eghe (the carrier).”

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

; e i ing di
To them, as Awolalu exposed, “medicine is use for treating or preventing discases or

8 Hence, we can deduce that the

illness, “it involves medicament as well as prophylactic.

professional skill of a medicine man includes curing, alleviating, and preventing diseases

as well as restoring and preventing health. In many cases Awolalu stress further, that

“the man is a diviner, a priest, as well as a manufacturer of charms, also has the
an ’ ?
¥ 219 i i i
means of ascertain the cause of ailment, misfortune and death.””” That is while Makinde




divination. These are:

W}len something is lost, when one desire for
children, when there is an explicable disease,
v.vhen 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. 2

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 beligved 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 isolation. His
medicine is in the realm of religion, perhaps
with some elements of magic. In many
cases, when he goes to col]e.ct leaves or
barks or roots of trees for his ‘medmmal
preparation, he performs some rituals- I‘;I;
usually involved in the tree or herb, he br; .
Kola-nuts and offered them to tl?e 551]_.[‘1.
Sometimes, He provides a small white t:k 10_(:
he ties round a trée before he can take Ax

+ root for medicinal preparation. At
e t"jmcs he has to altered incantations as
pther . oots or picks leaves. On some
he digs for ot speak until he has
occasions, he does n ;
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taken back home his collections. In this

Wway, the herbs or leaves or barks are treated
as change from the ordinary thing into the

< )
Sacreq and they carry some potency, some
mysterious power. 13

Howew: i 1
€r, In other tg compliment the fact that Yoruba people belief in

necromancy, also to reveal that their beljef is not a mere play, there is a town in Akoko

Ondo state Nigeria, this town was initially called ‘Oka Eleds,’ The name was derived

from this necromantic Practice. As it was then believed to be their primary occupation.

But this community is presently called “Isimerin’. However, people still go this town to
make inquiry. My curiosity to know mare about reality that lied behind this belief in
necromancy made me to journey to the town on 4™ of March 2014. There I met a
traditional medical practitioner Chief Aworuwa Idowu 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 bod-y or only their spirits alone? If
there is anything that can be done to hold or handle such a person after he is summoned?
In return, he smiled and said my son you should note that there are lots of things

that are happening which ordinary man did not know or explain. He also went further in

answering my questions by saying that, it is very possible to call and communicate with

the deceased or their spirits. How sir? I asked, he went further by giving some criteria
that must Be met in other for the practice to be successful and be possible which are; that
it is only the death that occur within seven days that can be called. This is zecal.ls.e jle

aminati ; ity.
spirit of the deceased is believed to be present and roaminating around the viciaity
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, that with the help of

concoction made
by the gathering of some things that have be invoked by some

mysterious power, the people present in that scene will see the deceased either the spirit
or the body. He said that, they must be Courageous, they must not cry and if they do the
spirit will go away. He said that, in most cases it js only the Babaleio (ot o
communicate with the spirit when jt appears and this information will be disseminated to
the inquires. Chief Aworuwa stressed further that this practice is done either with the
use of spifitual 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, Chief Olimé 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.sterious while some are not. So
in most cases he said, that mysterious death leads to disturbance and are feared. That is
the reason why people do inquire to know the cause of sucl.q death.

One may want to buttress this Yoruba belief by asking the question what did death
means in Yoruba land? Does it render man’s life meaningless? Does it even write finish
or finalized human existence? And if it is believed not to write finish or finalized man’s
existence, what then happen to the soul after death?

Death in the Yoruba world view is referred to as Jki. ' Death is simply the ceasation
eath in the

It is inevitable; in escapable,
haps all living things.’
of life from human being and per
dable f human being that t occupies this physical world. It is believed that
unavoidable for every




versial issue is the

fact that peopl -
people could not Specifically attribute the cause and source of death fo a

particular being oth !
eing other than God, Despite all the attempts made, virtually in most if not all

traditions to kni 1ol .
ow the origin of death, it still remain to the Yoruba people that death is

from Olodumare, Bolaii wri
5 wri ke i i
] tes that, *‘the commonest orthodox is that Ik is a creation of

Jodi 3 : ;
Olodumare: he was made for the specific purpose of calling any person whose time on

carth is fulfilled. Hence he is known as Ojise Orun-*heaven’s baliff,”"®

However when one dies in the Yoruba traditional society it is believed that the vital
force that animate human being is withdrawn from the bo‘dy. In this state, there will not
be any movement, senses cease to function, the heart stop pumping, 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
spiritual world, and that the deceased is only
making a journey from the earth to another
place, is seen in the funeral arrangements 'an_d
burial. The corpse is thoroughly washed, it is
laid in state in very good_ clostly‘ cloth in
preparation for the journey, it is believed that
the deceased is been made ready and-fit for the

next world.!

The view that death does not signify final was further: buniessed i Sesata
e view : '

ven write finish to human existence. That the soul is

when he said that death does not




stands as prison yard. His view wag expressed thy
S:

rT;tlzefESi;fll to free the soul js found chiefly, on
philoson Y in true philosopher, In fact, the
OPhers oceupation consigt precisely in the

frecing angd separation throughout his life to leave
08¢ as possible to death, would it not

us for to be distressed whe;
n d
comes to him?!7 e

This traditional belief is stressed as to know the kind of relationship that exists between

the soul and the body. This kind of relationship is however, 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.'® By implication when the spirit (émi) 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 cvery;one 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.””!? Hence, death makes the decision
to take anyone at his will, whether human being like it or not, rich and poor, young and

old, sane or imbecile etc., that is why Yoruba will say “gbogho wa la dagbada iku”

th “but this Yoruba belief is prone to
meaning that we all have made the garment of death “bu

; ¢ such a garment.
error as there is no any account that has shown when we chose or mad g

j he soul to the
Despite the fact that death is conceived as a necessary end, a journey of the s
es

ch is mandatory to be paid, it is equally

hi
invisible (ancestral) world, and as & dehtan i
- eads to pain, meaninglessness, absurdity, aid

belief that all instances of its occurrence !




lead or call for mourni i
1ng. 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 unnat =l i
. ural death.?! 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 fuifilled. This facts is affirmed by
Awolalu as he states the conditions that qualified one for g.00d 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.””2? 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, death itself
is always regarded as uncanny and disturbing
the death of an aged person is an occasion of
much rejoicing, and the ritual elaboration is
heaviest at their funeral, since people see
nothing Tragic about it. Also, there was
occasions when the death of a young man or
woman is not considered totally bad, such a
n must have leaved an exemplar.y and
must have left behind children.
d that he or she have a good .
de of the spirit. And all though
still give a befitting

perso
good life and
People believe

lace in the abo
fhey mourn the death, they

burial.




home to rest, most espec;
pecially, death of an elderly person whose sojourn in life has been

adjudge worthwhi
ljudg while on earth doeg not attract sympathy, sense of tragedy or

subsequently, absurdity,

What then does bad death connotes, and who are the victims 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.,., 2

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.”’ 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

rites. Also since hefshe is not old or qualify (due to the kind of death like ayelala,

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

Consequently, Yoruba belief that the soul of human being (young or old } depart
from the Eody at death, the destination of the soul have been belief to be a place to be
different from this physical world. Then to the destination or location of the next world of

the soul, Awolalu writes that:
the elders, we receive different

W e Lm B lieve that the, deceased have a

Apswets. Some be
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t
¥ to make 1o get to their abode-there

Cross; there is 5 ferry-man to be paid;

mountajn i .
keeper to he & o climb; there is a door-

€ gate.,. oth
abodo of by ) others say that the
€ad is under the earth
e , an
iox?gsb }mamtam that the departed are ii yae;
Sible world which s Separated from the

living only b :
Y & very thin partitiof
are very close to the living.1236 -

The beli
e belief of Yoruba people on the destination. of the soul simply signifies that

i physic?al world is q 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 peaple 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.?” That is, both the dead people and the living are ir; 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 kere, Orun oluwonranjiwon, orun

A 3 zs .
sedo, orun akaso, orun ilaja, and orun iseda (the heavens of the designer).*® In this seven

heavens, each of the heavens serve as a stop (ibuso) and a transmitting station to the
e

next?
H the traditional Yoruba setting have the belief that whatever the life in the
ence,
o T i th
hereaft 1d be is determined by the kind of life oné lives and the kind of death one
after wou

: ially if it causes him

died. Also they believe that whatever happened o man, mOst SSPESIEEY

the result of some forces that are beyond their human

ill tuck or untimely death it must b

i the
1 kno the caus€ Of SuCh m.le()ITllne. hen €n
e 10 W ; 1 wh

capacity, They therefore divin
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| b to
mean ‘Alupayida’, ‘O, L Ib, .
okulo’, translated to megy, Magician, sorcerer and conjure;
: T

respectively. These are peryge 10 be in the realy o«

idan’ (n-mtaphysics).l By implication,
fact that the djv; : .
the IViner (Babalawo) mmvolves hig practice in the use of magic,

; on .
ieankitions, utters-of spefls depict that the Practice involve a mysterious power, the

practice is otherwise perceiveq to be beyond this physical world. But upon critical

examination, the practice cannot be verified to be knowledge when all other means of

knowing are applied, More importantly 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, Olodumare (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), Olofin Orun (The king of the Heavens), 4dajo (The judge) Oba

Ayeraye (The eternal King) e.t.c. But under a ritical examination of these attributes and
raye (The etern: ahts

TVE W sented him to be.
< 1d deduce that Olodumare did not deserve what they pre

dmes, we could de i
s that he created everything in this universe

! : an

To say that Olodumare is the Eleda me d some

that exist in the universe. He created som
ings

both good and evil in the midst of th E
ome imbecile (dindinrin),
ality, and chaos in this universe.

some, disable (aro tabi
Pople with hunchback (abuke)s $

ing, death, inequ
Yoju), he created punishment, suffering, .
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present when death befy)| Man and he gy, h e b
W the tragedy

. ébsurdity and conundrum deah
1€, why did pe 10t reseye

renders to human being®

an fro; : 1. e :
a pure being? M all this calamities if he js

d the seventh he. g .
= g according to him i where Olodumare oceupy, it was also

specified that he contrg] 4 these heavens wih tkos (ambassadors) who gave him

information on the previous life of people, s it not the case that the truth cannot be

channeled to Olodumare, when the ikos have their own mind? How plausible is the beliof
that He rulfas all the heavens and earth when ordinarily, this king cannot even control thig
physical world as he allows evils to befall man? If Olodumare is Adaje (a judge) of this
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
Yoruba conception of Olodumare meaningless when it comes to the explanation of
creation and existential issues.

More importantly however is the fact that in Yoruba society, man is conceived to be

mMade of three elements. That is, Ara (body) which is material, tangible and physical
0. ce . >

i i body. It
element / is the second element that is belief to be the energy that animate the body
s emi .
angible. While the third element is

i ‘ io- ral and int
s believed to be invisible, non spacio-tempo , . f
head that encapsulate man’s destiny). T

iritual
Ori ical head but the spiri |
e have saddled Obatala or Orisa-nlg with the
0

t
Olodumare as believed by the Yoruba o
‘ g in one hand, it implies
be the Eleda (Creator). Contrary

that Qlodumare did not

; in|

"esponsibility of creating human be X

ributed him to
éreate everything that exist as Yoruba ait
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deity that animate man, he could have probably sent another divinity that manipulated the
emi he gave man . Consequently, the fact that he gave emz" to human being after Obatala
had moulded man may not be tenable because we may want to know the number of emi
Olodumare has. Is he having more than one émi? 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,

monkey etc., then is Qlodumare a monkey, a sheep or a snake or other animal? Following

: i be a man, so
the law of identity, a goat can only be a goat and cannot -at the same time

' i t thi
Olod; (though not known physically) can only be either a man or a bird but not the
Hmare ou

e Vi ‘ wn nature of this Yoruba
tWo at time. This still live us in the realm of the unknown n
0 at the sam ;

\

‘ mare. '
= ST N the Supreme Being is always believed to

o e,
In traditional Yoruba traditional so¢ity - >
t case, whatever happen to

destined for man is believed to

an is believed to be

have destined mans live on earth, in tha w
what He ha
from Olodiimare. Then any attempt ©0 know
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,(Orunmr'la), it is believeq that
rimpendin h i
e - AWOlalu i g appening that may befall map,

man seeks tq get th
. . =) ' o
obviously hindered in tne attempt to pey, best out life but he is

etrate the future w;
With adequate Planning b
t he
wants to know what i -
fature has in stocy for him; hence he resort divination 3
s Ination,””

regarded at this moment as a mere assumption and if such has been working for some
people, it may not be generalized or guarantee lmowledge..So, to say that Orunmila (if he
exist at all) reveals the mind or knowledge of Olodumare is just a mere assumption.

That a Babalawo or an Ifa priest can explain the cause of any event in this physical
world and the spiritual world left a vacuum in our mind that needs to be filled by

ini 3 i ons. First, it must be noted that the
®Xamining this belief base on two different reas

; ; being by nature are
Babalawo or an Jfa priest (a diviner) is a human being, and human being by

e an know. Human being
Prone to error in the sense that there is limit to WG e &

i knowledge to explain what
including 5 Babalawo as believed can only use is human Xno .
) ective of the kind of

is is deception irresp
happen, i ther than this 15
s hing o -
W T et it still remain human s far he is living. On
i

knoWlEdge such a person may be daits sses a mysterious power, will
o ¢ e
; he diviner poss
te other 1, the belief that !
and, Yoruba hold the
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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 ghoghowa
la dagbada iku meaning that we all have made the garment of death, Butif[ may ask
when did man decide to make such garment? It is quite‘sure that in the first instance,
human being did not beg for his creation, he was pot aware of his creation until
Olodumare willingly created him, so in that sense to say that man (as Yoruba people

i us. It may be otherwise be said
Would beliéve) has made a garment of death is erroneo lf
t man himself.
tht it Olod ho animated man that made such garment and no
1t1s Olodumare w 8
dy and absurdity.* But
& Lewis is a heart-rending conundrum, a tragedy
i e
s good phenomenon to the Yoruba people.
e a

’ b

o 5 an extel’lﬂ to .

by Contrary it is believe (to 4 is that which comes when one lives to an
deal

e od
Though Awolalu maintained that g0 fu agbalagha)®. If we take a

le(o
th old peop
Cviah)e old age,® also known a5 the dea
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e e my of the deceased stig) mourn or have g
heartte ¢ lost life, Tt
g SXamination of CVery instances of jig occurrence t dut
: v nce to an adult
or foetus, sane or imbecile etc., will shoy that death i not all good

death come when one hag lived to a ripe old age,’”al'though death itself is always

regarded as uncanny and disturbing. What age in this regard should be regarded as Tipe

old age when people still believe that the death of 2 70. years old man that has children
and a worthy social value is a great lost?

When people came to this physical world it was not written in their hand or forehead
When exactly they are going to die, the kind of death that is going to kill them and the
Place death will take them; even a diviner cannot affirm such people’s death. If perhaps

i i sen an ori which is a personal
N a man (as Y lieved him to have cho:
( s Yoruba people be h

i ffair.
; is death should be a private a
affair) chooses his own ori in privacy, then his 1 i
. . individual lives, no
I hile we are in a position to talk about our indivi
Nterestingly, however while W
; id that the only person
death. Otakpor sai
. is or her own
%8 can intelligently discuss his 0 ‘ it
ciated more on this Wus:
kn < the deceased. He expan :
o what death means S ur separate Jives, so we die

welne 2 is an ultimate adventure in

Just as '.deﬂth

Sepa:ately- .
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c entures thege :
fo sh -2 10 0pporynis i
4¢3 unjgue e"p‘frienc:ltg to tel] 5 story or

human being. Man has a fallible mind when it comes to Iinowiedge. So some Babalawo
(diviner) may be operating under a subjective neuroicgical problem and we can be
mislead by their state of health. | .

At death, it is believed that the life force which animate the body depart. The
Yoruba will say O ti Jo which means the consciousness or souls is gone. One may want to
eXamine the destination of the soul, but where the soul goes (if it probably survive after
Tty .become a controversial debate among different tribes, cultures and traditions

: irecti hich
because of the uncertainty in the location of supersensible world and the direction w

th to. Some said that if such a soul is the soul of an aged person, it
: 16 |
s el | world is located still remain

this ancestral
18 like] to the ancestral world. But where :
s g physical world or planet. Though Mbiti

ives in this
e e i v : reeived to co-exist with
dead,”? which implies that they are pe
efer o them as ‘the living 449
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at death Y()mba
> e = A
gone home to rest, g this befjer did People do beljeye gy it has
0

; t depict reg¢ when i
y ; One consider wh f
said and perhaps Virtually 41 traditiongg S

Yorubg People believe to be the destination of
the soul when he asserts that. |

Here, if it is possible at all for the soul to survive afier Heath, it is perceived otherwise
not to be the case that it is resting, however the soul is only living a stressful life to 4
more stressful life. That the Yoruba people believe in the Fheory of seven heavens which
each heaven serve as fbuso has by implication shows that the journey of the soul is not
directed to one heaven, this shows that it is not a peaceful Jjourney. In the same sense, that
issertion allude to the soul to be embarking on a journey, but the obvious fact remains
that we prelpare for a journey we know when to start and thence when to return. In death
% are not so privilege: we never know when the journey is supposed to begin and

loes after the death of physical
d i t the soul probably does a
Whether there is an end to it. So wha

S
body May not be refer to as a journcy. that make man

i in man. The soul (mind)
b tire functioning element in man : -
¢ath ceases the en e

ind is n
ul or mind
to b ‘ art. The SO
eCome: e 1 ; tures
e 1 thinks and experiences, mindless crea
¢

: ; whil
Tenieg of it at death, Mind is that
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V1 ]
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g the
simply the ability

Phenomena tha figure on the mental functioning of
peaple. 13

What can be deduced from the above views is that g living human being possesses
mind, rnmded 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 that 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 having a mind that
can make it remember will lead to contradiction.

To say that it is possible to divine with magic or conjuration to summon the decease
is just a mere imagination because there is no substantial ‘?Vidence el e fecsls

be th that appears. By identity a body that is already decaying cannot be the
¢ 1he same person tha :

| 2 ave and at the
rs. In the same vein, somebody cannot be in the gr
sam that appea ' i
e person Pp which says A is A.

jolati law of identity
same ti to be seen without violating the
€ time appear - . ent that has shown
cmpm’ca!l y verified and written docum
More so, there is no any

. body,

i i ill a spirit appear if it is
J 1 hence, with which body wi p
an one
an to possess more than o




that the law of nhon-contradictory under the three laws of thought states that ““one cannot
be here and there at the same time, it is either you aré here or there.””!? This is more

evident in the Biblical injunction that states **. .. it is appointed unto men once to die, but

after this the judgement.’”!®




Notes ang References.

igion **jp Nike S. Lawa] Matt

i hew, N.0. Sadiky,
ife and Culture, (Asmara: e

: Aftican World Press Inc,,
3.0

1979), 179.AW0131U, Yorubg Beliefs ang Sacrificial

4 M -Lewis Igbafen,
Oladipo (e
92,

ites, (London: Longman Group Ltd.,

““Existentia] Issues in African Philosophy’,

in Ol
L), Core Issues i African Phil, 'L, 2000,

sophy, (Ibadan: Hope Publication Ltd., 2006),
: Awolaly, Yorubg Beliefs ang Sacrificial Rites

, (London: Longman Group Ltd.,

- M. Akin Makinde, African Philosophy: The Demise of g controversy.2" edition,
: i Awolowg University Press Limited, 2009), 150,
7. Awolaly, 54,
8. Nkeonye Otakpor, “Ogungbemi Death: A Moral Issue,
(ed.), God Reason and Death: Issues in Philosophy of Rel
Publication, 2008), 130,

9. John Mbiti, African Philosophy and African Religion, (London: Heinemann, 1982),
83.

in Segun Ogungbemi
igion, (Ibadan: Hope

10.  Awolalu, 57.
11. George Graham, Philosophy of Mind: An Intreduction, (London: Blackwell
blishers Ltd., 1993), 2-4, _
" ]l;h.?ohn Sutton, “Memory” in Donald M. Burchest Encyelopedia of Psychology, 2nd
i1l k: Halecentage learning, 2005), 122, ;
‘-’d”fI‘;”: (ND:‘\ZL;Y (;rosenthal, “Consciousness” i Donald M. Burchest Encyct‘opea‘u? of
Psych(;.’ogy 2" edition, Donald, Borchest (ed.) (New York: Hale centage Learning,

200153;3 %ﬁéolaji Idowu, African Traditional Religion. A Definition, (London: Longman

ress; | 9733{1; siﬁakinde African Philosophy: The Demise of a controversy.2 edition,
15. M. Akin :

R imi 9), 150.
: iversity Press Limited, 2009), L i
(Lle-Ife: ObafemIltA“;ilo‘\?/f/Ig;;ling! Nature and Purpose of Logic,” in B.M. Akinnawonu
17. 8. L .D. Itanrin,

. - : 119,
; Philosophy and Logic, (Ilorin: Manabi Publishers, 2000),
(Ed.; é”f;;) c?}icg?lfléaKing James Version, Hebrew 9: 27.
. Ho. >




through the Babalawo the spiritual-physical tepresentative of Olodumare and Obatala,
the hidden aspect of man’s existence can be known, .

That the issue of death is feared just as we fear the unknown, Death is ubiquitous
and polemical, the issue it raised cannot be given a monolithic interpretation, it appears
that death is more than a natural phenomenon; it goes beyond ceasing to exist to going
into non-existence. Any attempt we make to transcend death in our imagination will lead
to the moral judgment: death is wrong. However, nature of death and with regard to the
instances Olf it occurrence has always remain a living debate and will still remain since
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In conclusion, the practice of necromanoy when it is logically and
epistemologically examined, also, because the belief cannot be scientifically proof, one
tould easily come to term by saying that the practice is nothing other than human
imagination and a subject of illusion. That is, applying the laws of thought to the practice
%l lead us to knowing that such belief could not work in ‘practice, also the knowledge is
®oteric, Death by its nature is not what a person can rise up one day and vividly account

; t
for how it operates because it is a subjective lot of a person. Then, any aftempt made to

i own world of the
¢ the knowledge of the unknown reality of death to explain the unkiy

d i i nt from
v fonoraniium (Ell'gume
Gea will lead to committing the fallacy of argumentum & g
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