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Abstract

Relationship in cultural pattern, including religion, accounts for the relationship among human
societies generally. The understanding of cultural dynamics of a society is an important way of
understanding the value system. Essentially, //d is believed to be the springboard of Yoruba
culture because virtually every aspect of Yoruba religious and cultural life has one- link or
another with [fd. Previous studies on the cultural element of fd have neither related Jbeji with Ifd
nor [fa with Saints Cosmas and Damian of Catholic faith. Therefore, this study attempts to fill
the gap of Ifd symbolism- pre-Ifa divination sacrifice in relation with Ibeji (twins) among the
Yoruba people and Saints Cosmas and Damian of Catholicism. The study examines the pre-1fa
divination symbols realised as ebo (sacrifice). Ifd symbols are investigated to be related with
human symbolism in both /beji among the Yoruba people and Saints Cosmas and Damian of
Catholic faith. This work relies substantially on Yoruba oral literary texts, especially, Ifd literary
corpus. Semiotics, which is the science of signs, is adopted for the analysis of the data, because,
symbolism underlies /fd divination system. Bio or zoo semiotics, which studies symbolism in
living organisms, including human beings, is explored. It is found out that, ebo is a universal
religious implementation order. This universality in the order of religious sacrifice generally and
Ifd in particular, is however unique with human symbolism in both Ibeji in Yoruba belief and
Saints Cosmas and Damian of Catholic faith. The work concludes that, the presence of the
divinities, and supernatural beings are symbolised in human. In other words, the relationship or
connections of Ifa symbols are felt on Ibeji and Saints Cosmas and Damian of Catholicism.

Keywords: Ifd, Ibeji, Saints Cosmas and Damian, Catholicism, ebo, symbolism, semiotics

Introduction ;

This paper is a continuation of the first part®®, which attempts to establish the cultural
links of Ifé mythic code with /beji and Saints Cosmas and Damian. The work demonstrates that,
the magical and supernatural power possessed by both /beji and Saints Cosmas and Damian are
derived from Yorub4 (Ifd) mythology relating to monkey. The study investigates that, medicine,
which is a major scope in /fa, is related to the healing or supernatural power possessed by Ibeji

and Saints Cosmas and Damian. In addition, the medical ethnical code of Ifd, purely based on

55 See Okéwande (2017, pp. 2-33). A semiotic Investigation of Mythic Relations between
Ifd, Ibeji and Saints Cosmas and Damian of Catholic Faith. In International Journal of African
Catholicism, summer, (9)1. From www.saintleo.edu/academics/schools/school-of-arts-
sciences/international journal.of-african-catholicism
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humanitarian service is enforced on Iheji and Saints Cosmas and Damian. However, the present
paper examines the relationship between pre-Ifd divination symbols- ebo iddfd (Ifa divination
sacrifice) with Iheji symbols among the Yoruba on one hand and Catholic twins- Saints Cosmas
and Damian on the other hand. This will further demonstrate that, the relationship of Ifd and Ibeji
with Saints Cosmas and Damian is not in doubt. » |

Ifa has been defined by scholars in different ways that establish the inexplicable and
unlimited scope of its knowledge, wisdom and values. Indeed, it is regarded as the bedrock of
other aspects of Yoruba life. The entire life of the Yoruba people is connected in one way or the
other with Ifda. “The Yoruba regard Ifa as the repository of their beliefs and moral values...In
traditional Yorubé society, the authority of [fa permeated every aspect of life because the’ Yorub4
regard Ifa as the voice of the divinities and the wisdom of the ancestors” (Abimbola 1977a, p. v).
The implication of these statements is that, the /f@ nomenclature transcends Yoruba religion to
other aspects of the Yoruba life. In other words, Ifd encapsulates all that relates with the entire
Yoruba life and to other people’s religion or culture that are related with /7.

Ifa is known to different people by different names throughout the world. Its
nomenclature has cut across nations and tribes around the world. For instance, Ifa “is considered
as the god of divinization in Igala culture. It is believed that, /fd carries messages from the other
world to this world. It is also a medium of dialogue between the living and the ancestors”
(Negedu, nd, p. 5). Ifd communicates in symbols. The symbolisation of Ifd is realised in signs,
objects, and in animals; including human beings (higher animal). /f¢ symbolism is also expressed
in the physical, spiritual, and the supernatural, living and the dead.

Communication between the human and supernatural agents is made possible by ebo.
Every religion of the world recognises vital role played by ebo in their religious (spiritual)
service to God- the Supreme Being. In Yoruba religion, sacrifice is realised as ebo. Ebo serves
as “spiritual glue” that binds or connects the physical world with the spiritual (unseen) world.
Ebo is also experienced in other peoples’ culture and religion, especially, those that relate with
Ifa. For example, Igala people of Nigeria believed that:

ebo connects Qjo to the world symbolized by earth (ane) and the ancestral reincarnate
human spirit (9jo). In the phenomenological sphere, ebo manifests the divine outpouring
of intuition and inspiration of the Supreme Being. It is the basic participatory
character of the human in the divine, without which the glimpse into the hallowed
and holy becomes an illusion. Simply put, ebo is the gateway to mystical experience
and consciousness of the divine presence in the Igala world, creating the pathway
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for healing and wholeness through destiny (okai) and charisma (Ahiaba 2016, p. 107)
(bold mine).

The opinion of this scholar buttresses that, ebo opens way for “spiritual network™ to perform
supernatural events, especially healing- spiritual dispensation known with Ibeji and Saints
Cosmas and Damian; the attribute that has been established to be derived from Ifd (Okéwandé
2017b). It is equally noted in the above opinion that, it is impossible to dissociate ebo from
human beings and the supernatural beings, because, ebo stands between the gap of human and
supernatural being and Olddumare- the Supreme Being. In other words, ebo is complementary
divine dispensation of power. “Consequently, in some religions, symbols are a reminder of
sacrifice, or of a savior symbol, while in others they are the physical representation of the divine,
and in still others, they constitute important lessons to help facilitate and sustain goodness”
(Aderibigbe 2016, p. 61). The symbolisms of religion indentified above are relevant to the
understanding of the Ifd symbolism in beji on one hand and in Saints Cosmas and Damian on
the other hand. In other words, the sacrificial, divine and facilitators of goodness, in this case,
symbolism of Jbeji and Saints Cosmas and Damian are related with Ifd symbols.

The relationship of the Yorubéa with the Igala has been addressed by scholars in the areas
of social, linguistics and history among others. However, affinity of the Yoruba with the Igala,
extends to religions (Ifd) as well. For example, among the Igala people, Ifd “is considered as the
god of divination in Igala culture. It is believed that, Ifi carries messages from the other
(invisible) world to this world (earth)”. The present investigation of ebo-Ifa (pre-Ifa divination
sacrifice) in relation with fbeji among the Yoruba and Saints Cosmas and Damian of Catholic
faith is desirable, the gap that is filled by this study. In other words, both Jbeji and Saints Cosmas
and Damian are supernatural beings. For instance, the Yoruba believes that, beji are
supernatural beings with supernatural power.

Twins are therefore given special names and believed to detain special preternatural
powers...Among Yoruba traditional beliefs and lore some twin-related themes are
represented which are also found in other parts of the world. Basic features of the original
Yoruba beliefs have found their way into the religious traditions of descendants of
Africans slaves imported in the West Indies and South America (Leroy et al 1995, p.
1).

This opinion recognises the supernatural being nature of Ibeji. 1t equally established the spread

and internalisation of the religious beliefs on /beji. Such belief is the human symbolism of Ifd on
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Ibeji-Tayéwé, Kéhindé and Idowi, Alabd and Idoghé and Catholic twins- Saints Cosmas and
Damian and Anthimus, Leontius and Euprepius.

The birth of Ibeji in the Yoriiba belief is associated with special names given to them. For
example, among such special names that make Ibeji supernatural beings are oba omo (kings
among children), olii omo (unique children) and org omo (children loaded with words) among
others (Okéwéndé 2017a). The above opinion about /beji shows that, the belief on the Yoruba
fbejz‘ is the basic, while variant of this belief about fbeji is realised as a form of “cultural
diffusion”- cultural spread; as in the case of Saints Cosmas and Damian in the Diasporas. In
other words, the beliefs on Ibeji have been incorporated to other religious beliefs as a result of
culture contact. As a result of this, the spread of Ibeji and Saints Cosmas and Damian in the

Diasporas is not in doubt.

The population of the West Indies and the Eastern coast South America largely originates
from the previous African “Slaves Coast” corresponding to the present-day coast of
Nigeria and Benin. It is therefore not surprising that traditional Yoruba twin beliefs have
been transposed in Latin America. Such is the case of Brazillian traditions of the
Candoble and Macumba on the region of Salvador de Bahia and of the Umbanda in Rio
de Jeniro and Sao Paulo. These traditions have maintained the Yoruba Orishas including
the sacred Ere Ibeji. In the Umbanda, the sacred twin Saint Cosmas and Damian... are

celebrated at the end of September in a feast especially devoted to children (Leroy et al
1995, p. 136).

It is clear that, the influence or spread of the Ibeji on Christian beliefs such as that of Saints
Cosmas and Damian cannot be overemphasized. The supernatural nature of /beji demands for
celebration and worship. It is equally noted that, Saint Cosmas and Damian are celebrated along
with the children who are twins; just as in Yoruba twin beliefs tradition. For instance, one of the
myths about Ibeji reveals that, children who are twins with their family members gather in
Badagry annually for the twin festivals. “Itan so fin wa pé awon onibeji méaa nseibéwo pataki si
ilt kan nitdsi Agbadarigi (Badagry) nibi ti nwon gba pé orisa ibeji ti béré ti 6 si tayo ti awon ard
ilu yooku ni orilé-edé Yoriiba. Pélu ijo ati ayd ni awon onibeji maa nfiwo ilu yif” (Daramgla and
Jéjé 1967, p. 281). (Myth informs us that the relations of twins do gather in a town near Badagry,
where it is believed that, the ibeji divinity started and which is prominent than other towns of the
Yoruba nations. The relations of the twins enter this town with dance and joy). This means, both
Ibeji and Saints Cosmas and Damian are honored, referenced and celebrated as special children

even from birth.
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Ibeji is one of the most powerful Yoruba divinities. /beji is classified and regarded as one
of the senior deities that descended along with other Yoruba gods. “Ipo irinmol¢ ni awon baba
fla wa to won si lati igha iwase” (Adéoye 1985 p. 350). (They are classified as a god by our fore
fathers from the ancient time). Jbeji (twins), belongs to the spiritual world. “ZBEJI is actually a
spiritual entity, which originally manifested itself in human form as twins, within the indigenous
traditions of the Yorubd tribe, /BEJI is in fact the Yoruba word for “TWINS*” (B614 2011 p. 1).
The spiritual being (nature) of twins is associated with the Yoruba belief. The spirituality and
supernatural virtues possessed by twins make them to be regarded as one of the major Yoruba
divinities that is referenced and worshiped throughout the Yoruba land. To this effect, /beji, in
the Yorubd belief, symbolises dualism- soul and body, physical and spiritual, heaven and earth
among others.

When twins are born, “the spirit double has been born on earth. Since there is no way of
telling which the heavenly being is and which the mortal is, both are treated as sacred from
birth.” In case, any of the twins dies, an image is carved by professionals “to serve as a
repository for the child’s spirit so that it may return to this world and resume its journey to
adulthood” (Curry 2010, p. 25). This is because, “Twins do not have individual souls, and they
share one soul. When the soul is divided half in ‘Oorun’ and ‘ayé’, it causes an extreme
unbalance... twins share the same soul, they are call twins “€jir¢” or two who are one”
(Dieffenbach 2010, p. 18). In other words, “Soul is the addition of powers of body, it cannot
exist without the other, and they both constitute a symbiosis in an organic whole” (Valbuena
2005, p. 19). The inseparable nature of body and soul symbolised, by ayé (earth) and orun
(heaven), which, if threatened by death, demands for ére-ibeji to maintain a balance.

However, this study investigates the relationship of Ifd symbol of pre-divination sacrifice
with the Yoruba Ibeji symbols on one hand and Saints Cosmas and Damian of Catholicism on
the other hand. The tripartite symbol connections will be another “meeting point or ground”
between [fa- “the corner stone” of the Yorubé culture, Ibeji and Saints Cosmas and Damian. This
is aimed to show that, the relationship of Ifad with Ibeji among the Yoruba and with Saints
Cosmas and Damian of Catholic faith is discernible and, therefore cannot be underrated or
jettisoned. The investigation of the interrelated symbols between Ifd, Ibeji and Saints-Cosmas
and Damian is aimed to establish that, the religion of Africans, especially, the Yoruba is

universal; and can be branded, tagged as African indigenous Christian faith.
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Ebg Symbolism in Ifd Divination

“Symbols have become significantly functional in the practice of religion...f{eligion
makes the use of symbols as communication linkages imperative” (Aderibigbe 2016, p. 60). The
roles played by ebo, especially, in Ifd- the religion of the Yoruba people, cannot be
overemphasized. It serves as a means of interaction and peaceful co-existence between the
human (visible or physical) and the supernatural beings, divinities and ancestors (invisible or
spiritual) world. “From religious perspective, the world can be said to be divided into the
physical (visible), and the metaphysical (or the spiritual) levels. Both realms have binding and
interactive forces exchanging between them to function harmoniously” (Salami 2002, p. xiv).
Ebo serves as Holy Communion- an interactive forum or gathering between the human and the
spirit (other world), “‘without which the glimpse into the hallowed and holy becomes an illusion”
(Ahiaba 2016, p. 107). One of the contents of ese Ifd is ebo. There is no one exempted to
perform sacrifice.

It is compulsory for every individual to perform sacrifice no matter whether the ori he
chose in heaven is good or bad. The divinities will not support anyone who refuses to
offer sacrifice since this is their only reward for their ceaseless watch over human
life... Thus, sacrifice is presented in ese Ifd as the means whereby a man makes his peace
with the divinities and improves upon the defects inherent in his own life. (Abimb¢la
1977a, p. 33).

No human being can live a peaceful and meaningful life or exist without ebo. Ebo, must be
carried out within the specified period of time. In other  words, sacrifice offered outside the
specified time by Ifa is as sacrifice not offered at all. Therefore, “Timing is very crucial under
any prevalent circumstances in the Yorubéa custom, religion, deity, and tradition. All as limited
under sacrificial difference between the person that refuses to offer sacrifice on time and one that

did not offer at all. Spiritual resonance and intonation changes with time” (Salami 2002, p. xv).

In Yoruba religion, the prescription of the sacrifice order is.exclusively given by Ifa. The
prescription in regards to the time the sacrifice must be offered, how the sacrifice must be
conducted, who is charged with the sacrifice obligation and where the sacrifice is to be carried
out, are prescribed or ordered by the Ifd priest to the [fd client. In addition, the order of the

sacrifice must be given or directed by an initiated Ifd priest- Ifé priest through Ifd divination.
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Therefore, the consultation to the /fd priest must be the first step towards the implementation of
the sacrifice order. In addition, such consultation is associated with financial obligation (mostly
in form of cowries as it was a medium of exchange in the olden days). For example, cowry shells
were introduced in the seventeenth century as a means of exchange. “The cowry shell fulfilled to
the local people practically all the requirements of money. It served as a medium of exchange, a
standard of value, and a store value” (Fadipe 1970, pp. 157 & 8). The fees are prescribed and
specified in Ifd epistles (corpus), fixed (non-negotiable), received by the Ifd priest on behalf of
Ifd oracle- Ortinmila. This is realised as a form of ebo. This is described as pre-Ifd divination
sacrifice in this study. This sacrifice is referred to in the context of Ifd as éru-Ifa (Ifa’s portion or
gift).

The use of the pre-Ifd divination money as sacrifice is not to satisfy the personal interest
of Ifd priest; but specified or rendered by Ifd oracle on how it must be used. Therefore, the
money realised through this form of sacrifice (pre-Ifa divination) is sacrilegious. This amount is
five (5), referred to as adrimiin idafa (five for Ifa divination). This is in two divisions. Two (2)
for lots cast- eéji adibo and Three (3) for mat spreading- eéta iténi. On one hand, the lots cast is
symbolised by ‘cowries’, symbolises ‘yes’ (positive) and ‘bone’ symbolises ‘no’ (negative) in Ifd
divination context. On the other hand, the mat spreading fee symbolises the provision for the mat
on which [fa priest conducts the Ifd divination. However, the symbolism of this sacriﬁce is in
this study investigated beyond objects or monetary symbols but extend to human beings.
Because, the /fd system of divination seems to depend on tlge interpretation of the random,

behavior of physical objects, called instruments of divination...This random behavior is
somehow related to the wishes and/or behavior of the gods by the diviner. Only the
Ifa priests seem to know how this is done. In contrast, the divination system based on
astrology depends on the behavior of celestial bodies. This is the most striking
difference between the Ifi and several other divination systems (McGEE 1983, p.
109) (bold mine).

The implication of this opinion is that, the celestial bodies are symbolised, including their
behaviors or characters in /fa divination. This is pre-divination sacrifice in [fa as numerically
coded in two (2) and three (3) are implied and enforced on Yoruba /beji and Saints Cosmas and
Damian of Catholicism. Sacrifice serves as a unifying force between the human and the

supernatural.
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The psychological function of sacrifice in the community is rated very high by Ifd
priests. They maintain that sacrifice helps to unite all the forces both natural and
supernatural that operate in the Yoruba society. Broadly speaking, these forces are
four in number namely the gods, the ancestors, witches and other supernatural
powers, and human beings. The function of sacrifice is to enlist the support of these four
forces for whatever one may want to do so that none of them may work against ones
purpose (Abimbola 1976, p. 37) (bold mine).

The unification, co-operation and integration roles or functions of ebo between the human and
the supernatural beings and in the ultimate, to God, the Oldéditmareé is negotiated or actualised by
ebo. Ebo, is inevitable to the Ifa clients or supplicants. It is a means of exchange of material
things for his or her life.

The Yoruba believe that, the invisible agents (earlier identified above), will be appeased
when certain material things are offered to the ajogun (a group of Yoruba supernatural agents) in
form of sacrifice, they would take or receive those things and leave the supplicant untouched.
Therefore, ebo is a material means of exchange between the human, supernatural and the God.

Sacrifice, in its ritual or ceremonial use, means “a making sacred, an offering that
becomes divinized.” Whatever is sacrificed crosses from humans to the divine, and
objects are empowered to facilitate the process. Indigenous Africans speak and think of
sacrifice essentially as a religious act, which takes the form of rendering something to the

supernatural being or beings, and with various intents and purposes (Adogame 2009,
D)

Therefore, “Sacrifice is a means whereby man can influence the supernatural power so that the
‘good’ powers may co-operate with him and the evil powers will leave him alone in the
execution of his plans on the earth” (Abimbola 1977a, p. 33). Ebo is a means that, opens channel
or network of communication or interaction between man and the ancestors, divinities,
supernatural agents and with God the Olédumare. While the provision of the sacrificial materials
can be waived by the [fa priest if the client is incapable of fulfilling all the requirements.
However, the pre-Ifa divination sacrifice, otherwise known as ebo iddfd, cannot be waved. It is
obligatory. This is because, it is offered to the spiritual world and agents. Its negotiation or
waiver is beyond human beings (either by Ifa priest or client).

The obligatory nature of pre-Ifa divination sacrifice, ebo iddfd, is evinced from Ifd
corpus. In the ancient Jfd divination, the Ifd consultation (symbolised by two for lots and, three

for mat spreading- eéji adibo and eéta iténi) are mandatory for all categories of clients of Ifd. Ifd
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epistles affirm that, there is no waiver for pre-Ifa divination sacrifice. Oriimmila himself paid this
pre-Ifa divination sacrifice before divination. The wife, the children, friends and the entire family
of the Ifa priest must observe the payment, as contained in Salami (2002)

Oriimmila vehemently warned that, Ifd practitioners should not spend Ifa consultation fees,
eru-ifa wilfully, even .for their family members. It is unethical for Ifa priest to perform [fd
divination for anybody without the payment of the pre-Ifa divination sacrifice. Whoever does
this, will not prosper in Ifd divination profession. The pre-1fa divination obligatory charges are
sacred for Ifd priest. More importantly, the money must not be spent recklessly or carelessly as
contained in Jkd Obara contained in Salami (2002). In addition, the pre-Ifa divination money and
other prescribed items of sacrifice are not to be diverted for use on personal or non-provitable

things.

The offering of sacrifice cannot be dissociated from /fd divination. In other words, the Ifd

divination process is incomplete without sacrifice.

Sacrifice is therefore central to Ifa divination and to Yoruba religion as a whole. Sacrifice
keeps the belief system going and links the client, the diviner, the divinities and the
ancestors together through a system of service and reward. When the client refuses to
perform sacrifice, he makes it impossible for this system of action and reaction be
completed. Such a client therefore commits a rape of the belief system since he has
exploited the divinities by inviting them to identify and solve his problem for him without
providing them with their stipulated reward (Abimbola 1977a, 11).

To this effect, pre-Ifa divination sacrifice is a “stipulated reward” for divinities and supernatural
beings who have been invited by the Ifd client to solve his problem for them. Therefore, the
sacrifice is sacred.
Theoretical Framework

Semiotics is adopted for this study because, “symbolism underlies Ifd divination”
(Olatanji 2005, p. 135). Semiotics, which is the study of science of signs, is better understood
through symbolism. Semiotics can be traced to the pioneering works of Charles Sanders Peirce,
the American philosopher and Ferdinand de Saussure, the Swiss Linguist. According to
Saussure, semiology is the study of signs as part of social life. He focuses on the functions of
social and cultural phenomenon within semiotic system. Saussure (1974, p. 60) classifies signs

into two entities: “signified and or sign-vehicle or meaning.” He refers to the signified, mostly in
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form of materials (objects, images, sounds and so on). Saussure is credited with structuralism
approach. To him, language is formed by signs which are related in multiple ways. A sign or a
word consists of two parts: one part is its form; the other part is its meaning. The association
between form and meaning of a sign is fixed by conventions of language use. The link between
the form and meaning are inseparable.

According to Peirce, Semiotics is an abstract entity. Sign vis something which stands to
somebody or something in some respects or capacity. This relation of “standing for” is mediated
by an interpretant. According to Peirce (1931, p. 35), “a sign is anything which determines
something else (its interpretant) to refer to an object to which itself refers (its object) in the same
way the interpretant becoming in turn a sign.” This means anything can be adopted aé a sign.
Peirce model is adopted for this work as the elements of the model are sufficient and appropriate
for my analysis.

Three modes of significations are regarded to be sufficient to describe any form of sign.
These are icon, symbol and index. However, the symbol mode is adopted for this study. In
symbol mode, there is no resemblance or connection between the signifier and the signified, that
is, the object and what it stands for. A symbol’s connection with its object is a matter of
convention, rule or agreement between the users. Such symbols, rules and convention between
the signifier and the signified must be learnt. In Yoruba tradition, it can be realised in form of
Aroké (symbolism), as such an object or something stands for something or somebody in real
life. Symbolism can be realised in different forms. For instance, the Yoruba believe that ‘fish’
stands for negative and ‘crab’ for positive or to determine the ‘yes’ or ‘no’ of an interrogative
statement such as eja n bakan? (fish or crab?). It is culturally accepted that ‘fish’ symbolises
(stand s for) ‘no’ or ‘negative’ and ‘crab’ symbolises (stands for) ‘yes’ or ‘positive.” In Ifd (lots
cast) context, bone symbolises ‘no’ or negative while cowries shell symbolises ‘yes’, positive or
affirmation (Abimbola 1977a, p. 7). In human symbol significations in Yoruba religious beliefs,
afin (an albino) is regarded and respected to be related with Qbatdld, who has his color code as
white. Afin (an albino) is honored and respected because of his/her relationship with orisa. To
the Yoruba people, owo orisa la fi n wo afin. Literarily meaning that, honor of god (orisa) is
bestowed on an albino). This means, symbol is contextual and cultural.

As explained earlier, knowledge of semiotics covers different aspects of life. This work

adopts the cultural semiotics, which is concern with the use of cultural objects or signs associated
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with cultural meanings. A sign can create multiple meanings, depending on the culture in which
it exists. The application of the cultural categories depends on the individual or personal
knowledge. “But we are all some ways apart from commanding all cultural knowledge, as we al]
have little experience in Mmany areas of everyday life” (Lobner 2002, p. 201). The distinction
between the semantic knowledge world knowledge (for example, cultural and personal
knowledge) is a doctrine of cultural semiotics. Proper interpretation of literary piece cannot be
undertaken outside the cultural components of the text.

The methodology employs descriptive with comparison, since the symbol elements of Jfi
are related with that of Zbeji on one hand and Saints Cosmas and Damian on the other hand so as
to establish their interrelated symbols. Ifd divination numerical symbols- two (2) and three (3) or
five (5), realised as pre-Ifé divination symbols in this study are paired with one another including
their functional symbols in order to establish their level of relationship. “The basic strategy in
using a symbol as a cue is to pair something with the thing that it is to cue. Depending on the
particular person, if this pairing is done often enough, with enough intensity, over a long duration
the person will come to associate the two things with each other; such a symbolic association

allows one thing to be used as a cue for the other” (Comb and Freedman 1990, p. 126). The

aimed to establish their elements of agreement, association or co-operation through their
investigated symbols. Interpretation and association of symbols with meanings has to do with
the knowledge of the indjvidual intelligence. Such association and interpretation should also be
backed up with evidences and facts to substantiate such links between the two elements in
contrasts in terms of their semiotic relationships.

Cyril (2015, pp. 297-8) advocates for the use of semiotics to the Theology of
inculturation. The knowledge of semiotics is required because the church exists in cultural forms.
Semiotics also removes impediments of Theological and conceptual in relation with the “practice
of inculturation.” Likewise, semiotics mediates the role of language in relation to religions and
culture. Cyril opines that, emphasis should be placed on hermeneutics in analysing some stories
and the application of cultural interpretation of symbol as propounded by Charles Pierce and
Susan Langer. From his opinion, the adoption of semiotics to the Theology of inculturation

cannot be overemphasized. It is discovered from his opinion that, culture including language and
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interpretation of discourse; which hermeneutics is concerned should break some barriers relating
to Theological inculturation.

This approach- semiotics is adopted because, Ifd, with which its symbols are related with
fbeji and Saints Cosmas and Damian are connected in this study communicates in signs and
symbols through the interaction of divination objects. “Symbolism underlies Ifa divination
system. Each ese Ifd represents man in his eternal struggle for a modus Vivendi. The individual
client in his symbolic identification with this primordial man taKes the symbolism full cycle”
(Olatunji 2005, p. 135).

Symbol can be regarded as the basic and basis of communication, because, symbol forms
the writing system in the prehistoric period of development. “Symbols transferred our prehistoric
ancestors into organized human beings within the context of cultural livelihood and institutions”
(Madubuike 2005 p. 330). Knowledge of semiotics covers different aspects of human and non-
human life. This work adopts the cultural semiotics, which is concern with the use of-cultural
objects or signs, including human symbolisation associated with cultural meanings and beliefs.
However, zoo/bio (semiotics a subset of cultural semiotics), which is based on the
communication of information in living organisms (including human beings), on which this
study investigates and establishes relationship in symbols of Ifd with Ibeji and Saints Cosmas
and Damian of Catholicism symbols. “We have two meanings of ‘semiotics’™: semiotics as a
discipline or general science of signs and semiotics as specifically human semiosis” (Petrilli and
Ponzio 2007, p. 3). The human semiosis is what this study employs as it relates with human
symbolism in fbeji, Saints Cosmas and Damian in connection with /7.

Objective of the Study

The main objective of this study is to establish relationship between, Ifd- the springboard
of the Yoruba culture, .Ibeji and Saints Cosmas and Damian of Catholic faith. The existence of
¢bo- the pre-Ifa divination sacrifice, as a spiritual links between the physical and the spiritual
worlds symbolised in human is to be demonstrated. This is aimed to show that, the universality
and the internalisation of Ifé is enforced on /beji on one hand and Saints Cosmas and Demian of
Catholic faith on the other hand.

Pre-Ifa divination Sacrifice as Symbolism in fbe{ii and Saints Cosmas and Damian
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“Symbolism means to attribute more than its superficial value to a word or action through
the way the word is used or action is presented. The entire system of If4 divination is based on
symbolism” (Olatunji 1982, p. 60). To this effect, the Jfd symbolism of pre-1f4 divination

2

realised as two (2) and three (3) or five (5) in relation to Ibeji and Saints Cosmas and Damian is
to be examined in this section. The adoption or application of symbolism is not limited to a
word, animals or things alone but equally to figures and human beings. Some cultural figures

In the ancient Jf4 divination poems, the requirement of two (2) and three (3) are earlier
mentioned in this study as prerequisite of Ifa divination. In fact, there is no one consulting Ifa
that is exempted from giving these sacrifices to Ifd oracle. According to Adéoye (1985), the
gods: Ogiin (p. 252) Yemod (p- 118) Osun (p. 206) Oke (p- 166) Obatdlda (pp. 113 & 144) and
Oro (p. 145) all paid this Ifd propitiation fee. Thus Adéoye (1985, p. 227) asserts that, “Olékun
fin Qranmila ni ecji adibo ati eéta iténi ¢ nif ki 6 ¥¢ oun nf owo kan ibd wo. . > (Olékun gave
Ortnmila two cowries for lots and three for mat spreading that he should cast lots by divination
for him...). Orinmila himself offered this obligatory pre-divination fee before he could divine for

himself to know a way forward in times of troubles and confusions (Adéoye 1985, p. 133). The

Eéji: ériiti ibo ifd 6 gha.

Eyi jé ara owé 17 babaldwo # gba gege bi eru.

Eeta iténi ni ows ti babaldwo ¢ gba, k6 166 téni lati dg Ifa

Two: for lots is received from client by Ifd priest.

This is part of offering that babdiawo receives as gift.

Three: for mat spreading is money that babalawo receives

before he spreads mat to perform divination.
The sum total of these symbols is five (5), as a pre-divination obligatory offering or consultation
fee that must be paid for Ifd divination. The two (2) is a symbol for lots, while three 3)isa
symbol for mat spreading during the process of Ifa divination. Babalola (2000, p. 90) asscrts that,
“EI6 I'a mt re¢ dafd nlé Olisadé? Aaran tn oko awo 16 ba lo” (How much did we take along in

Olusadé case? Five (5) were used for divination). Séwandé and Fagbemi (1969, p. 61) affirm
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that: “Mo daré ow¢ mi ko to isin, mo ber¢ owo mi ko td isin. Mo mu eéta iténi, mo mu eéji
adibo. Mo mu aaruiin ida’fa. Mo wa re oko alawo. Awon agba- kan- agba kan...wa ni kin’ da bu
yeke” (I stood up, my hand could not reach isin. I bent down my hand could not reach isin. I took
along three for mat spreading. I took along two for lots cast. I took along five for Ifd divination. I
went straight to /fd priest. Some elders told me to bend down). The five (5) symbols (2+ 3 = 5)
are pre-Ifa divination symbols of sacrifice offered to the Ifad oracle. The Ifd’s terminologies as
well as their symbolic names for these sum of two and three (2 + 3 =5) symbols are given by
Adékéye (2010, p. 81) as:

One (1) symbolises Odkan ifidan

Two (2) symbolises Ejirete

Three (3) symbolises Eta Ogiindd

Four (4) symbolises Erin-Ora

Five (5) symbolises Ariin Osin
These five symbols are very important in Ifa divination system. These symbols are here observed
to extend to the five symbols (names) associated with Ibeji among the Yortiba people and Saints
Cosmas and Damian in the Catholic faith. The symbols are associated with their names which
identify and describe each of the symbols (names) and their classifications. The five symbols are
classified into two with their specified functions.

Name generally, is associated with semiotics, as it is a signifier (name) of the signified
(individual or thing). Much value is associated with individual names in Africa generally and to
the Yorubd in particular. “Nobody exists in African society without a name and such names are
often symbolic” (Olagba 2005 p. 37), such a name is associated with African culture and beliefs.
“African names are derived mainly from the people’s beliefs, culture, season or circumstances
surrounding the child’s birth. These names are easily identified; associated or linked to tribes and
languages” (Nwanaju 2003, p. 5).

To the Yorlba people, oritko omo nii romo (the name of a child influences the child’s
behavior). “The name to the Yoruba and to Africans in general, is a double plane semiotic
system. On the first plane, the name as an indentifying signifier denotes the person or character
(the signifier) when answers to the name. This plane of name semiotics is a universal one. On the
second plane, the name is also believed to be the signifier of the historical, sociological and

psychological behavioral patterns of characters” (Ogundéji 1988, p. 79). The two pianes of
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semiotic system associated with names by Ogtindéji are relevant in this context. In another
context, Africans value their name as such is associated with symbols in their culture. The
behavior of an individual is influenced by the individual’s' name. The behaviors of this divinity
are equally felt on the celestial- beings, who are, mostly associated by their celestial names. In
other words, a name, in Yoruba tradition, has impact and influence on the behaviors and attitudes
of individual. “Yoruba bd, won ni ortiko ni i roni, iwa a si méa ro ¢eyan. Ortko eni si ni ijénu
eni” (Mustapha et al 1986, p. 68).

The Yoruba believes that, a name is proportional to a child behavior, likewise, character
of individual is connected to his or her name. In Yoruba tradition, hames are realised in different
forms, such as oriko abiso (personal name), oruko idilé (fanﬁly/surname), oriiko esin (religious
name), oritko inagije (nickname), oritko amiitorunwa (celestial name) among others. These
categories of names serve as identification in one way or the other among the Yoruba people. For
instance, this study relates to religious names- oriko esin (religious name) and oriko
amiitorunwd (celestial name) as the individuals examines are associated with Ifd religion, Ibeji
and Catholic beliefs. In addition, all the names under study are celestials (from heaven). The
names and their symbolism are connected with their birth situations. In other words, twins in
Yoruba beliefs, are named as 7dyéwo (the first born of the twins), and Kéhindé (the second born
of the twins) and in Catholic faith, Saints Cosmas (the first born of the twins) and Damijan (the
second of the twins). This means, the position of a child among the five children is fixed,
constant and proportional to his/her name. In addition, the names of the three children born after
the twins in /beji and Catholic faith follow this order as well. In other words, the positions from
the first to the fifth (1-5) of these children are fixed and these positions and their behaviors are
determined by their names.

Name, or naming, is one of the Yorubé ancient forms of writing (identity) associated with
individual in the society. It can be used to establish an individual history in relation with family
religion, work or profession, chieftaincy or royalty among others. In some cases, “omo a maa fi
Orisa (¢sin) iran tabi ebi han. Eléyii 16 mi ki ordko jijé nilé kdadro Oodjiire yatd gedegbe si
ortiko ti awon ¢ya mifran, padpaa awon ¢ya alawo funfun” (Mustapha et al 1986, p. 68) (A name
shows the god (religion) of family or lineage). In this instance, the relationship between the five
names in /beji and Saints Cosmas and Damian are derivation of religious names connected with

Ifa. Names, understudy in regards to /beji and Saints Cosmas and Damian serve as trace
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elements. This function (trace element) makes name among th-e Yoruba to be unique and
different from other traditions, especially, from the White people). However, there exist cultural
(religious) affinities between the five names of Ifd divination, /beji and twins of Catholicism.
Their relationship in the roles and symbol significations are discernible.

In most African societies, newborns are named based on specific situations surrounding
their birth. Naming a child is taken very seriously because it is believed that a name can
make or mar a person. Thus a name that conveys no concrete meaning, no links to a
spiritual source, and evokes neither narrative nor link to any historical events and
landmarks is perceived as meaningless. To most Africans, a name represents an essential
component of human spiritual anatomy and could serve as an indicator of destiny. Names
are often circumstantial, and historical narratives are woven around them. The
symbolism, meaning, and power of naming, and several elements of the indigenous
naming ritual have been transposed within indigenous and Christian worldviews in Africa
and the African diaspora. In Africa and the diaspora, names not only give meaning but
also serve as an identity marker in a new multicultural context. Further, they connote
personality and build ties to culture and ancestry (Adogame 2009, p. 88).

Names or naming in Africa are trace elements as they have cultural, historical and religions
connections among people. To this end, the relationship of individual, group, family and tribes
can be established and accounted for in their names.

The spirituality essence of names is also associated with naming in Africa. Names evince
the tribes, family history including religion and future aspirations on the individuals with the

names.

In Yoruba philosophy and religion, name given to a child at birth often times designate
among other things tribal or clan affiliations, family ties, religious/deity affiliations, or
even the hopes of the family for the child. These names tie neatly into family praise
singing known as oriki (Qdéyemi 2013, p. 7).

The above opinions on names equally show that, Oriiko (names), are clues to the comprehensive
account about such name. Such name is also connected with past religious, social or attitudinal
of the related name. Names associated with /beji and Saints Cosmas and Damian are symbolic
and are suggested here to be related with /fa.

The association of the Yorubd people with the highest rate of twinning cannot be
contested (Leroy et al 1995). The association of the Yoruba with the highest twining rate

globally is influenced by Ifd- the religion of the Yoruba people as well (Okéwéndé 2017a). This
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means the understanding of the mystery behind the associations of the Yortibd with the highest
twin birth can only be explained, understood and comprehended spiritually.

Likewise, in Yoruba religious belief on Ibeji, the three children born after twins are
associated with their celestial names. These are: Tdyéwo (a male or female first child of twins),
Kéhindé (a male or female second child of twins), Idowi (a male or female child after twins),
Alabd (a male or female child after Idowu) and ido‘gbé (a male or female child after Alabd). The
associations of fbeji with Saints Cosmas and Damian have also been established. For instance,
the three children in relation with Saints Cosmas and Damian are Anthimus, Lconﬁus and
Euprepius (Catholic encyclopedia). According to Mikelle (2001, p. 114), in the Diaspora,
especially, Brazil, Cosmas and Damian have three children born after them “demonstrate an
iconographic Yorub4 influence on Luso-Brazillian depictions of Catholic saints.”

The model showing the relationship of Ifa with Ibeji- Tayéwo, Kéhindé, Idowi, Alabd
Idoghé and Catholic twins- Cosmas, Damian, Anthimus, Leontius and Euprepius is presented in

this study below:
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- One (1) symbolises Odkan ifidan
- Two (2) symbolises Ejirete
- Three (3) symbolises Eta Ogiindd

- Four (4) symbolises Erin-Ora

- Five (5) symbolises Ariin Osin
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Ifi Symbolism in Relation with /beji and Saints Cosmas and Damian of Catholicism

From the above model, the names in 7beji and Saints Cosmas and Damian are in two categories.
The first division under /beji (Tayéwo and Kéhindé) and Catholic twins (Cosmas and Damian)
symbolises eéji (two) for lots in [fd divination as explained earlier. The groups under Jbeji and
Saints Cosmas and Damian derived their names and behaviors from Ifd. It is observed that, Ifd
oracle is consulted in times of problems or confusions. Therefore, the first stage of solving
problem for the Ifd client or supplicant is /fd consultation. Process of Ifd divination cannot be on
course without this sacrifice (for consultation) with the Ifd oracle. /b6 (lots), in Ifa, is for
problem solving and solution to human challenges. It will be recalled that, fbeji and Saints
Cosmas and Damian are known for solving human problems; as physicians, healers, magicians
and miracle performers. These attributes are believed by this study, to be derived from pre-Ifa
divination symbols. In other words, the values and attributes are shared by Jbeji and Saints
Cosmas and Damian from Ifa symbols of pre-Ifa divination sacrifice.

The investigations of these names within and among these religious beliefs (If4, Ibeji and
Catholic faith) demonstrate some level of connections among them. This means, one can
establish the history of an individual by the categories of these names. Before now, no level of
relationship has been established to have existed between the Ifd symbols and /beji on one hand
and [fd symbols and Saints Cosmas and Damian on the other hand. For instance, their (Ibeji and
Cosmas and Damian) symbolism is believed by this study to be connected with Ifd, as ibo-Ifd
(Ifé lots), is: '

used to find answers to the problems which may arise in the process of interpreting an

Ifa poem. They act as a means of quick communication between Ifd and the client.
Without the b0, it will be impossible to determine all the minute ramifications of each
divination. But the client is interested in this minute detail in order to gain the
satisfaction and confidence that he has identified his problem and offered the right
solution (Abimbola 1977a, p. 8) (bold mine).

From the opinion above, ibo (lots, usually in two) is instrumental towards problems
solving to Ifa supplicant(s) on one hand and on the other hand ibo serve as “binding force”,
“glue”, and “a conductor.” [ho serve as facilitators of implementation order. As explained earlier,

the essence of religion is to seek peace and satisfactions between a believer and the supernatural
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beings and in the ultimate the supreme God. Ifd serves as a major divination god to identify and
solve problems confronting human beings. This objective can only be achieved through the use
of Ifa symbols. The bold words and statements associated with ibo that symbolises two (2), for
which the twins in /beji and Saints Cosmas and Damian symbolised. The Theological functions
of Ibeji and Saints Cosmas and Damian is to solve people’s problems. Their spiritual qualities
and attributes realised in form of ebo (sacrifice) makes “spiritual communication” possible
through them; just like that of /fd and his client(s). The output of spiritual communication in /beji
is miracles and wonders. The miraculous power associated with Jbeji is not limited to the Yoruba
communities alone but also in the Diasporas. According to Curry (2010, p. 26) the power of Ase
(sanction, authority or implementation) resides in beji. The twins possess “Ase, the “life force,”
or “spirit” ... Ase is defined as “that divine essence in which physical materials.” Therefore, Pre-
Ifa divination sacrifice- ebo, opens gate for solving human problems.

Medicine is a major profession that connects Ifd with Ibeji and Saints Cosrhas and
Damian. It is believed in this study that, both Zbeji and Saints Cosmas and Damian derive their
ethical value from /fd. For instance, medicine is an important aspect of Ifd divination. All Yoruba
indigenous medical scope of specialisations- pharmacy, ophthalmology, gynecology,
orthopedics, pathology, general medicine and others are derived from I7d.

Medicine, however, is the science or art of prevention, treatment, and cure of disease.
The art of medicine is important because man recognizes that health can be lost and
medicine helps the body return to its normal state...This is why medicine men, known as
traditional doctors, abounds in Africa. They regard their power as a gift from God
through the divinities. They claim they are given the art of medicine by divinities
(Aderibigbe 2016, pp. 201&2).

In Yoruba religious belief, Ifd/,O‘rz?nmilc‘z and Osanyin are the divinities that are associated
with medicine and relafed knowledge. However, Osanyin possessed his knowledge of medical
practice from If&/Oriimmila. The intimacy of Ifd/Oriinmila and Osanyin on one hand was of
servant-master from heaven. “Osanyin was “Omo 0do Orinmila 16run.” (The house maid of
Oranmila in heaven) (Adéoye 1985, p. 214). On another hand, the relationship between the two
divinities was described as “a brother, friend, partner or servant of OrtGinmila” (Simpson 1980, p.
7). This association between Qriimmila and Osanyin extends to the world. This means, Ifd is the

custodian of medicine in Yorubéa belief.
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Among the Yoruba people till today, traditional medicine is rated very high, even in the
face or presence of the Christianity and Islamic religions. This is informed by the efficacy of
healing received from the indigenous medicine. “Traditional medicine is acceptable and popular
in the nooks and crannies of Yorubaland in spite of the Christian against it... In Nigeria, about
80% of the people who are sick consult the traditional doctors” (Omotoye 2012, p. 90).

In Yoruba communities, all the medical knowledge and scopes evolve from Yoruba
indigenous medical profession- Ifd. In the Ifd poetic code, contained in Ilesanmi (1998, pp.10 &
11), no any divinity is associated with medicine, other than Jfd.

Owo Ifd ni gbogbo 0ogin ti wa.

Owg Ifd nikan ni gbogbo 06gim ti wa pdtdpdtd poro-n-godo..

Oosa ni Ifd, nikan aalo ni

Oogim tin 16 Jjé fun aradyé

All medicine came from Ifd.

All the medicine related things only came from Ifd in its entirety.

Ifd is a divinity; it is equally an instrument being used

It is equally medicine for the world.

This aspect of /fd (medical) specialisation is so important, that no Ifd practitioner can have a
successful practice if he does not know anything about medicine. This means, medicine is a
general basic knowledge in Ifd profession; even though, it is a specialised discipline by some Ifa
practitioners.

In the traditional Yorubé society, Ifa priest were the physicians, psychiatrist, historians,
and philosophers of the communities to which they belonged...even before initiation. The
would-be priest must learn something about medicine so that he could cure his clients of
minor ailments. No Ifa priest can have a successful practice if he does not know anything
about medicine since many people go to Ifa priest to seek help in curing their ailments
(Abimbola 1977a p. 13).

fbeji, in Yoruba beliefs are known with words of authority and sanctions ase. This value
is equally shared by Saints Cosmas and Damian of Catholic faith. Both 7beji and Saints Cosmas
and Damian are known for miracles, magic and wonders, the attributes that are shared f;'om Ifa
(Okéwandé 2017b). Saints Cosmas and Damian were “early Christian physicians™ (Catholic

Encyclopedia). These have relational attributes known with Ibeji and Saints Cosmas and

60



The International Journal of African Catholicism, Winter, 2020. Volume 10, Number 1

Damian derived from [fd. It will be recalled that, Ibeji are vested with authoritative words or
power of sanction; which makes miracles and wonders occur. It is noted that, medicine_and the
work of healing, which are central to If¢ knowledge and the ministry of Saints Cosmas and
Damian are akin to divination. For instance,

divination is an important activity and the role of the diviner is widespread. “Divination
represents the central organizing mechanism through which the world of Yorubé
practitioners is understood.” Africans employs divination through the diviner,
medicine man, and healer. It involves, in many cases, the enactment of sacrifice. The
diviner or medicine man is a pivotal force for order and rapprochement between
humanity and the spirit world...I1f4 is the most widespread means of Yoruba divination
(Adogame 2009, p. 80) (bold mine).

The Ifd priest is trained on how to cure different illnesses among the Yoruba people. “The
diviner, medicine man and healer” are professions that, connects Orinmila (Ifa progenitor), Iheji
and Saints Cosmas and Damian together. These professions are closely associated with ebo
(sacrifice), which paves way for the connectivity between the human and the supernatural forces.
However, Ifd serves as the main source of these medical professions.

In traditional Yorubé society, Ifa priests were the physicians and chemists of their various
communities...Healing is, however, such a profound field that only Ifa priests-specialists
on healing are in a position to heal the more dangerous- disease like madness and
epilepsy. Indeed, it is a well-known fact that Ifa are very competent at healing some very
terrible diseases such as certain kinds of nervous disease. A detailed study of the methods
of Ifd priest healers...claim that they are able to heal such disease as leprosy, nervous
diseases, epilepsy, tuberculosis and other dreadful diseases. Indeed, Ifa priests even
today still claim that their methods and medicines are more efficient in the cure of certain
diseases which modern medicine has placed within the hopeless brackets of “incurable”
(Abimbola 1983, pp. 1&2).

This opinion shows that; medicine is a basic or general knowledge that must be acquired by Ifd
priest. In other words, “Qramila himself received the power of healing and support for mankind
from the beginning of time” (Lijadu 1908b, p. 107). Furthermore, in Ifé ethnics just like the
practice of Saints Cosmas and Damian, the medical services are.rendered free of charge. For
instance, “They accepted no pay for their services and were therefore, called anargroi “the
silverless” ...Saints Cosmas and Damian are regarded as the patrons of physicians and surgeons
and are sometimes represented with medical emblem” (Catholic Encyclopedia). Saints Cosmas
and Damian were honored, as a result of this, some churches built in their memory because of

the work of healing- cure of different illness. For example, The Emperor Justinian 1 (529 — 568)
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honored them for the diseases they cured. In reciprocating them, those that benefited from their
ministry Saints Cosmas and Damian, “having been cured of a dangerous illness by the
intercession of Cosmas and Damian, Justinian, in gratitude for their aid, rebuilt and adorned their
church at Constantinople, and it became a celebrated place of pilgrimage.” This is the same with
Pope Felix IV at Rome (526 — 530) (Catholic Encyclopedia).

The symbolisation of Saints Cosmas and Damian is here observed to be derived from Ifd.
For instance, in the ancient Ifd divination practice, the Ifd priest must not charge his client. Their
services were rendered on humanitarian ground. For instance,

in the ancient times in Yorubaland, Ifd priests were usually very poor. This is because
they were not paid directly for the services they rendered to the community. For
their livelihood they had to depend entirely on certain parts of the offerings given to
Ifd and sometimes on gifts from clients...No babaldwo should use his position to enrich
himself in any way, he must not refuse anybody his service on account of money...It
seems, in fact, that the babaldwo is under a vow of poverty, to spend himself in the
service of the community, making just enough to keep himself, his real reward
being in the service of Qrinmila” (Abimbola 1976, pp. 17&8) (bold mine).

However, the pre-Ifa divination sacrifice realised in this study as ebo iddfd (divination sacrifice),
is one of the indirect ways or means by which Ifd priests were compensated or rewarded and not
directly by charging for the professional services rendered. This is also the case, “follovying the
Jewish observance, they take care to remain a good part for themselves. Goats, fowls, pigeons,
dogs and sometimes cows and horses are offered up while human sacrifices are almost
unknown” (Clarke, 1972, p. 279).

Ibeji is equally adored because of their supernatural power to help the poor in Yoruba
belief. It is noted that, twins are rarely given birth to by the rich or wealthy people. They
associate (by birth) with the poor. This is expressed in panegyric code of Ibeji that:

Ejiré so aldkisa di aldso

O so aldgbe di oléunje

O so 616si do oldre (Daraméla and Jéjé p. 282).

Twins turn the rag users to users of two hundred cloths,

turns the beggar to food owners.

turns the poor to the rich.
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The fame of the unpopular family is “announced” by the birth of twins to that family. The
parents are simply called by the majority by the name iyd and/or babd ibeji (mother or father of
twins). The other children names are “assimilated” or monopolised by the twins.

The Ibeji are believed to be special advocators of the poor. This attribute is believed to
have been derived from [fd as explained earlier. The symbolism and spirituality in /beji, is not
only associated with Yorub4 religious belief alone, but also with Saints Cosmas and Damian.
Twins, serve as connecting beings between the human and spiritual world. They act as “spiritual

intermediaries and advocators.”

The symbolism of twins as ancestral figures that inhibit transitional spaces where the
worlds meet becomes a central example as Bellegarde-Smith aptly notes, “Houlberg’s
essay situates itself at Kongo, Haitian, Cuban, and Brazilian mythology, embedded in
diasporic narratives. Haitian Vodou is one of the many African religions in the New
World that Venerates twins in Brazil, the Yorub4 attitude toward twins is salient in the
Afro-Brazilian religious of Candomblé, Mucumba, and Umbanda, where twins are called
beji (ellipsed from the Yoruba /beji). Twins are also sacred in the context of the Afro-

Cuban religion Santeria, which closely follows the Yorubd model (Adogame 2009, p.
93).

This opinion accounts for the reason behind praying or interceding with the names of Ifd, Ibeji
and Saints Cosmas and Damian. The possession of their supernatural attributes is regarded with
both Jbeji and Saints Cosmas and Damian.

The second division, as shown from the model above comprises of three (3) names
identified in Ibeji as Idowii, Alabd and Idoghé and in Catholic twins as Anthimus, Leontius and
Euprepius. On one hand, it is observed from the structure of the names under Ibeji that, they all
have the same linguistic features. For instance, these three names- Idowii, Alabd, and Idoghé
have three syllables with low-low-high (LLH) tones. On the other hand, the three names after
Saints Cosmas and Damian of Catholicism- Anthimus, Leontius and Euprepius have the same
final syllables- “us.”

The three names after Ibeji- Idowi, Alabd and Idoghé came into being as a result of the
birth of Yoruba ibeji. Likewise, the three names after Saints Cosmas and Damian- Anthimus,
Leontius and Euprepius came into being as a result of Catholic twins. Therefore, in both Ibeji
and Saints Cosmas and Damian, the three individuals are inseparable from the twins in Catholic
faith and in Yoruba Ibeji. In other words, their lives or existence is meaningless without the

twins, in both Yoruba fbejz‘ and Catholic twins- Saints Cosmas and Damian. For instance, the
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Catholic Encyclopedia reports that, “three brothers, Anthimus, Leontius, and Euprepius” were
children born after Saints Cosmas and Damian and “were inseparable from them throughout
life.” :

The names under /beji and Saints Cosmas and Damian are human symbols, believed to
be supernatural beings associated with Ifd implementation order and agents. This opinion is
supported by the beliefs of the African generally and Yoruba in particular that ancestors, gods
and supernatural beings are not dead as they reincarnate to the families they belong. “Ancestors
from previous generations, who have died, become spirits and yet who retain an interest?in their
families.... They can influence living members of the family (Robinson, 2008, p. 2). To the
Africans, the ancestors, gods and supernatural beings are regarded as “living dead” as their
presence are felt in various aspects of the living family members (Okéwandé 2016). “The
attitude of the Yoruba reinforces the belief that the dead are alive and have an interest in the
affairs of the living” (Amponsah 1977, p. 108). This belief equally influences the beliefs of the
Yoruba people that have religious affinity with the Yoruba people. For example, it has earlier
been established in this study that the Igala people of Nigeria share the same belief with the
Yorubd about Ifa. The pre-I1fa divination sacrifice, ebo, in Ifd divination connects individual or
Ifé client or supplicant with the ancestors, gods and the supernatural beings, to God the Supreme
Being. The spirituality of ebo is implied as symbolised with human in this study. The Igala
people believe about ebo, “as divine principle, ebo connects the Supreme Being (Ojo) the
ancestral spirits (gjo) and the earth deity-ane” (Ahiaba 2016, p. 1).

The names under /beji and Catholic twins are symbolic and memories of the individuals
connected with the spiritual (religious) events. In other words, the memories of the inaividual
names, regarding the five names under this study are brought into reality among the Yoruba
people and the Catholic faith. “The Yorubé concept of existence transcends the time when the
individual is on the surface of the earth. It goes beyond that period and includes the memories
which a man leaves behind after his death” (Abimbola 1975, p. 417). However, Ibeji and Saints
Cosmas and Damian possess supernatural powers; the attributes that makes Ibeji to be regarded
as divinity and Saints Cosmas and Damian as Saints-the holy ones. “Yoruba deities were
preserved under the names of Catholic saints” (Abdias do Nascimento 1977, p. 74). In other
words, Ifd and Ibeji divinities are preserved under the names of Catholic saints such as that of

Saints Cosmas and Damian.
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Till date, among the Yorub4 people, Ibeji are celebrated and worshipped just as Saints
Cosmas and Damian among the Catholic believers. For instance, the Catholic encyclopedia
reports about Cosmas and Damian as an “early Christian physicians and martyrs whose feast is
celebrated on 27" September” of every year. However, Ibeji (Tayéwod and Kéhindé), Idowi,
Alaba, Idoghé and Catholic twins (Cosmas and Damian), Anthimus, Leontius, Euprepius are
related with [fd. In other words, the religious influence, values and impacts of /beji and Saints
Cosmas and Damian and their related characters emanate as a result of Ifd.

The global dimension of indigenous African religions is manifest in varied forms, being
introduced to new geo-cultural contexts through migration, tourism and new
communication technologies. The African Diaspora influences cultures in Brazil, Cuba,
and Haiti; partly leading to the development of African-derived religions across the
Americas. In 1981, the act of parliament in Trinidad and Tobago raised the Yoruba
religion to the status of the official religion. In the diasporic context, orisa veneration has
developed on different levels. While the veneration of a singular orisa may have
produced a distinctive group or clientele linked to Ogun, Shango, OrGnmila, Oya, or
Osun there is a certain tendency in which orisa veneration, as compared to that in Africa,
is becoming increasingly institutionalized and universalized (Adogame 2009, pp. 85 &6).

One of such venerations of orisa, in this case, Ifd (Qrinmild) is “institutionalized and
universalized” by Ibeji and Saint Cosmas and Damian of Catholicism.
Summary and Conclusion

Ifa symbolism in form of ebo idafa (1fa divination sacrifice) is a consultation fee offered
by the Ifa client to the Ifd oracle through the Ifd priest. The sacrifice opens channels or lines of
network to address the issue(s) that brought him or her to the /fd oracle through the Ifd priest.
Sacrifice makes client to be connected with the invisible agents. This is why it is referred to as
pre-Ifa divination sacrifice. The sum of this fee in number is five (5) realised in two forms. On
one hand, two- eéji adibo: (2) for lots cast. This is symbolised by Tdyéwo and Kéhindé in Ibeji
and by Saints Cosmas and Damian of Catholicism. On the other hand, three- eéta iteni: (3) for
mat spreading. This is symbolised by Idowii, Alabd and Idoghé in Ibeji and in Catholic twins as
Anthimus, Leontius and Euprepius. The works (functions) pléyed by these individuals is
proportional to what they “signified” in Ifd divination. These semiotic significations indicate
that, the names under both /beji and Saints Cosmas and Damian of Catholic faith are related. The
functions of the associated symbols in monetary form are extended to the roles of Jbeji among

the Yoruba people and Saints Cosmas and Damian among the Catholic faith.
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The symbolism of fbeji in the Yorubé belief and Saints Cosmas and Damian of Catholic

faith are evinced from ibo Ifd symbolism.

In achieving these objectives, symbols in religion discharge two unique roles, signifying
what they mean in religion and its practice. The first is functioning as something that
“represents,” “stand for,” or “signifies” something else.” The second is functioning as
“the means by which the people orient themselves to the symbol’s referent” In combining
these two inclusive functions, religious symbols provide religious followers the pathway
to understanding and negotiating the meeting points between the mundane world and the
ultimate reality — thus encompassing corporate and individualistic connotations in
relation to the two spaces (Aderibigbe 2016, p. 60).
This study concludes that, the pre-Ifd divination sacrifice symbolised by humans is brought into
memory by the presence of the individual associated with these' names. The five individuals
under /beji- Tayéwo, Kéhindé, Idowi, Alabd and Idoghé and Catholic twins- Saints Cosmas and
Damian, Anthimus, Leontius and Euprepius are human that possess spiritual attributes. In other
words, Saints Cosmas and Damian of Catholic saints such are preserved under the names of Ifa
and fbeji divinities. These names are “human in divine” (Ahiaba 2016, p. 107). “It is necessary
to recall again that, the past is not a mystery and that although the future (the unborn) is yet
unknown, it is not a mystery to the Yoruba but co-existent in present consciousness...The stage
of transition is, however, the metaphysical abyss both of god and man” (Soyinka 2009, p. 368).
The divinity power of fbejl‘ and Saints Cosmas and Damian is connected and derived
from Ifad symbols as demonstrated in this study. For example, both fbeji and Saints Cosmas and
Damian are celebrated just like any other divinity among the Yoruba people and Jfd worshippers
as demonstrated in the study. Symbolism entails “standing for” or “representing” something in
some capacity. In this case, Yoruba /beji (Tayéwo and K¢hindé), Catholic twins (Saints Cosmas
and Damian) are symbolised by Ifa symbols of Pre-Ifa divination sacrifice-eéji adibo (2 for lots)
as well as eéta iténi-three for mat spreading: I‘do‘wd, Alaba, fdo‘gbé and Catholic twins (Cosmas

and Damian), Anthimus, Leontius, Euprepius are the /f¢ divination oracular sacrifice.
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