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NARRATIVES OF RELIGION AND OF EMPIRE

The large-scale adoption of Christianity has been one of the master
themes of modern African history; and as the third millennium beckons,
it may well prove to be of world historical significance to, contributing to
a decisive shift in Christianity’s geopolitical placement, from North to
South.! This study of the first sixty or seventy years of the mutual engage-
ment of Christanity and the Yoruba people of southwestern Nigeria deals
with a small but noteworthy segment of this process, and while it depends
on missionary records of exceptional richness and interest, an essential key
to their interpretation comes from what has been written on the Yoruba in
the twentieth century. In a sense, this was where this inquiry began, in gues-
tions that seeded themselves over three decades ago during a year’s field
study of two independenc African churches in Ibadan, the Yoruba metrop-
olis.? The lines of T. 8. Elioc fit the case of anyone who goes back later to
explore the early part of a process first known at a later stage: “the end of
all our exploring / Will be to arrive where we first started / And know the
place for the first time.” So it is that this book is written equally as anthro-
pology and as history.

But while its aim is anthropological, its mode and form are historical, in
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that it both deals with the past and makes narrative central to how it does
30, The reasons for this have equally to do with theory, substance, and
method. On the first count, it is held that the telling of stories is essential
to how human beings constitute themselves aud their communities,® No an-
thropology that would give its due to history, whatever other theoretical ob-
Jectives it might have, can ignore this. On the second, the narratives of Chris-
tian canversion and inculturation, and of the formadon of the Yoruba asa
people, which are the linked themes of this book, have to be seen in terms
of the various “grand narratives” that are told to make intelligible the re-
cent history of the world and Africa’s place within it, such as the rise of cap-
italism, Enropean colonialism, modernization, globalization, and so on. We
have to ask, for example, how far these Yoruba narratives—processes of re-
ligious change and ethnogenesis respectively—are to be seen as mere local
pendants to these master narratives, and how far as movements with their
own distinct sources and dynamics. The third reason arises from the nature
of the source material, which is itself mainly narratives, principally the jour-
nals of missionaries—acconnts of their experiances and activities, composed
in the light of the great story which they wanted to write into the lives of the
Yoruba. Hence arose problems of method: how to make the best use of this
source, and how to write an account that would be faithful to it. For these
journal nareatives are more than just evidence of the past; they are consti-
tutive of a continuing subject matter. Narrative, then, is our concern, in three
connected moxles: (1) the complex sequence of past events which is our sub-
Jject matter, the actions of missionaries and Yoruba in “making history” to-
gether, (2} the journals which both belong to and comment on that history
and provide the bulk of evidence for {3) the representation of that history
which is essayed in the pages that follow.

CHRISTIAN CONVERSION AND OTHER GRAND NARRATIVES

The challenge of producing a cogent account of religious change in any
part of Africa over the last two centuries lies in how te blend the three nar-
rative themes which are pertinent to it; missionary endeayor, colonization,
and the endogenous development of African societies. Each of these offers
a template by which certain key relationships are highlighted and (by the
same token} others are pushed into the background. A generation ago, at
the end of the colonial period, Christian mission and European colonial-
lsm in Africa seemed so closely and obviously connected that their rela-
tionship did not seem to pose particulaly interesting problems. To most
historians and social scientists, it made sense enough o explain the con-
nection in terms of the insorumental appeal of Christianity to Africans un-
der colonial conditions and of the institutional power of Christian missions,
particularly as the main providers of colonial education; and it was quite
widely expected that mainstream Christianity, at least, would fade in im-
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portance in 2 madern, independent Africa. Among European historians,
Terence Ranger was excepdonal for his concern to give religion its complex
due in the history of Africa, fram the pre-colonial right through to the post-
colonial periods.* For nationalism meant not only medernization but also
the recovery of tradition and a search for continuity with the pre-colonial
past. Among those who did maintain an interest in religion, the leaders of
the new Nigerian school of history—]. F. Ade Ajayi and E. A. Ayandele—
were by the 1960s calling for “African church history” to replace the older
“misgion history,” and in their classic studies of nineteenth-century mission
they placed less emphasis on its links with colontalism than on jts genera-
tion of the African elite which would come to overthrow it.® In a parallel
movement, during the same period the mission-founded churches attracted
much less academic attention than the independent churches and prophet
movements faunded by Africans who had broken away from them, for they
were taken to be culturally more authentic and a genuinely nationalist form
of expresston.®

A third expression of this emphasis on African religious continuities was
Robin Horton’s short but highly influendal ardcle, “African Conversion,”
which sought to explain why so many Africans had, over the past century or
so, turned to more monotheistic faiths.” It proposed that the conversion of
Africans depended on their movement from life in confined, small-scale set-
tings, symbolized hy lacal or ancesural spirits, into a wider social sphere, sym-
bolized by the Supreme Being of traditional belief. The theory is Afracen-
trie in the sense that the basic form of indigenous cosmology-—its “two-tier”
structure, divided between the local spirits whose cult fades with the increase
in social scale and the Supreme Being who gains at their expense—is its es-
sential starting-point. “Conversion” is then conceived of less as the outcome
of an encounter between two cultures or religions than as a mavter of cog-
nitive and practical adjustment to changes in social experience, within the
terms of an existing paradigm. Because the world religions are widely
present, and have highly articulated doctrines of the Supreme Being, they
are listened to with interest and gain adherents; but neither missions nor
colonialism are integral to it, Missionaries might serve as “catalysts” to the
process, but the theory is 50 set up as to explain Muslim as well as Christian
conversion or, indeed, an increase in the saliency of the Supreme Being in
an indigenous idiom. And while colenialism may produce an “increase in
social scale” that results in conversion (and has in fact done so), the theory
does not treat colonialism as a necessary condition of conversion, Itdiscounts
the common view that colonial power was the main factor inducing con-
version, that Christianity was adopted because it was taken to be “the reli-
gion of the conquerors.”

It was a great merit of Horton's theory that it placed recent religious
change, attbuted all too easily just to external forces, in the long span of
Afvican history, and as such it chimed with the flowering of nationalis¢ his-
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toriography in the 19605 and 1g70s. Its bracketing together of Islam and
Christianity—which is how the two exogenous monatheistns have often ap-
peared to African eyes—was a liherating challenge to their academic com-
partmentalization. A theory as simple, elegant, and lucid as this proved good
to think with, and not just among Africanists. Yet it left several important fea-
tures of religious change beyond its purview. As Fisher pointed out with re-
spect to Islam {but the poin applies to Christianity too), it ig d the dis-
tinet cultural dynamics of the world religions themselves, which produce real
effects even where their initial adoption has a strongly local rationale.? The
missionaries and their messages cannot be excluded so radically from the
picture, Moreover, the theery embraces little sense of the umeven power re-
lations and the bitter canflicts that have often attended on religious change,
which arise from the fact that religions are not just ways of explaining and
modifying experience but are formative of communities and the power struc-
tures within them.?

The 19808 brought a revival of interest in colonialissm. If this macle sense
for an Africa whose first decades of independence had proved very disap-
pointing, it wasalso grounded in a greaily changed scholarly climate, where
“post-colonial” literary theory had become fashionable, and the “subaltern
smdies” school of Indian historiography drew fresh attention to colonial-
ism as a social and cultural phenomenon.'® And with this there came a fresh
realization of just how important missionaries had heen in both ereating
and representing the colonial and post-colonial worlds of Asia and Africa—
especially Africa.!! Two notable contributions, by V. Y. Mudimbe and by Jean
and John Comaroff, have renewed the emphasis on the close relations be-
tween missions and colonialism. The missionary program, writes Mudimbe,
was s0 much “more complex than the sitapte transtaission of the Christian
faith” that it was difficult “not to identify it with cultural propaganda, patri-
otic motvations and commercial interests”; and that more than other kinds
of colonialists, the missionary was “the best symbol of the colonial enter-
prise.”? In similar vein, the Comarofis insist that “the study of Christanity
in Africa is more than just an exercise in the analysis of religious change.™'
Yes; butit is at least, and irreducibly, that. Whatever else one wants to say about
the social impact of Christian missions in Africa—and there is a great deal
to be said, ag the Comarofts show at great length—the story will be radically
incomplete if its effects are not adequately tied into the religious project
which bronght the misgionaries in the first place,

The Comaroffs present a detailed and historically specific case for the rale
of their main subject—British evangelicals active in the northern hintertand
of South Africa from the mid-nineteenth century—in the colonial project:

The impact of Protestant evangelists as harbingers of industrial capital-
ism lay in the fact that their civilizing mission was simultaneously symbolic
and practical, theological and temporal. The goods and messages they
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brought with them to Africa presuppased the and i
proclaimed in the pulpnandnoeversa. Both were vehicles of a mosal econ-
omy that celebrated the global spirit of commerce, the commadity, and the

imperial marketplace.!*

This picture of consistency and fit, both within missionary messages and
between their project and the secular projects of their age, certainly conveys
something of the reality, but it is too simple. To illustrate the point briefly,
the redemptive sacrifice of Christ—which stood at the very heart of evan-
gelical preaching—does not imply double-entry bookkeeping or vice versa.
Yet elsewhere the Comaroffs themselves rightly acknowledge the “diverse and
frequently contradictory designs” of differentmisgionary groups, of their am-
bivalent relations with secular forces like settlers and administrators, of the
“fundamental contradictions” between their views and the outcomes of im-
perial politics, even of clashes between the acts and the professions of mis-
sionaries “since . . . consciousneas is never free from contradiction, ™ How-
ever valid this last general point may be, there is at hand a more specific
explanation of at least some of these contradictions. Religions, and world
religions in particular, are bearers of messages from the past to the current
situations in which they operate, This anchorage in a temporal otherness,
mediated by narratives and other vehictes of “collective memory,” both gives
strength to religious motivation and renders inadequate any actempt, such
as we find in fanctionalist theories of religion (including their Marxist vari-
ant), to tie particular religious manifestations into a purely synchronic setof
determinations.

This applies with especial force to the affinities ¢] 11 }
icalistn and its age-mates capitalism, scientific rationalism, and other strands
of early modern European culture, Evangelicalism was indeed a product of
the age of the Enlightenment, and individual evangelicals were profoundly
shaped by many of the secular beliefs and values of their age. But though
the Enlightenment ideal of civilization had significant Christian roots, it was
cast as a project for this-worldly felicity achievable through the application
of reason. Evangelicalism had such different premises and aims—the sin-
fulness of human nature, sternal salvation—that it could never be entirely
comfortable with the “worldliness” of the secular accomplishments of Eu-
rope, even if it was often expedient to wrap iwself in a mission civilisetriee in
Africa But though the links between Christian mission and “civilization” were
exwemely powerful and consequential, they were historically contingenc and
subject to steains.’® The double irony of Christian missions since the early
nineteenth century is that they have become progressively estranged from
the dominant culture of the societies that sent them, while they have often
succeeded in their target areas less for their own reasons than for the rea-

sons of those they have evangelized.,
Mudimbe’s argument for the colonial character of missions has rather dif-
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ferent premises and opens out into a wider spectrum of historical compar-
isons. Where the Comaroffs argue that evangelical missions serve to sustain
modern capitalist colenialism mainly throngh a myriad of mundane, mate-
rial practices, Mudimbe sees their colonial character as more general, in-
trinsic, and connected with their refigious objective: to refashion inwardly
people whom they define as pagans and savages, to rework whole cultures
according o divine law. Conversion is control at its most complete, and it
is this which makes mission colonialist 1o the core: “missionary speech is ak
ways predetermined, preregulated, let us say colonized. . . . The missionary
does not enter into dialogue with ‘pagans’ and ‘savages’ but must impose
the law of God that he incarnates, . , , Consequently ‘African conversion’,
rather than being the outcome of a dialogue—unthinkable fier se—came to
be the sole position the African could take in order to survive.”” That this
view is greatly overstated will be shown repeatedly in the pages that follow.
But it is worthwhile to probe the conditions under which it might be more
or lesstrue by making some comparisons—a course to which Mudirabe him-
self, rather against the tenor of his general argument, draws us.

Because Mudimbe's concept of the missionary as the most complete kind
of colonialist derives from an “episteme”—marked by the opposition of
savage/civilized, pagan /Christian—that is by no means limited to that kind
of colonialism which accompanies capitalism and modernity, he is able to give
as instances of it three men wha belong to very different epochs in the his-
tory of mission in Africa. They are Giovanni Romano, who worked in the
Lower Congo from 1645 to 1654; the Yoruba Samuel Ajayi Crowther (c. 1806~
1891); and the Belgian Placide Ternpels, active in Central Africa from 1933
to 1962.! These historically wide-ranging comparisons draw attention to as-
pects of African mission which tend to be neglected when all the emphasis is
placed on mission’s links with other agencies of modern colonialism, Ro-
mana’s Catholiciam was closer to the Middle Ages than the Enlightenment,
which places him cognitively much nearer to the BaKongo than a nineteenth-
century European missionary could have been;'® Mudimbe takes this even
further with the remark that “as a missionary, {Romano] could have accom-~
plished the same type of work with 5t, Boniface [¢, AD, 680754 ). " Mudim-
be’s pointhere, asTtakeiit, is that Boniface's kind of Christianity shared many
assumptions with the paganism it opposed and that the work of mission rested
on a more even balance of cultural power between evangelist and evangei-
ized than in later imes. Perhaps the comparison can be taken even further,
As an Anglo-Saxon evangelist to the Friesians and Saxons of Northern Ger-
muany, Boniface could preach in virtually his own langunage to pagans of a
cultaral background very close to his own—which was also the sinration of
Crowther in relation to his fellow Yoruba. Is that kind of mission still colonial-
ist or, since Boniface’s mission was connected with the Frankish coloniza-
tion of the then still pagan Saxons, was this a different kind of colonialism,
something more akin to pre-colonial state formation in Africa? Heve rulers
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were often attracted to the world religions—Islam as well as Christianity-—
for the cultural support they offered to their attempts to consolidate execu-
tive power.? In this the recognition of similarity goes the other way t00: Eu-
ropean medievalists have been struck by the nineteenth-century African
parallels to the early “convert kings" of Germanic Europe.? Here the argu-
ment starts to loop back in Horton’s direction, for in these cases conversion
tends to be strongly conditioned by the perspectives of the evangelized.®

These cross-temporal and cross-cultural comparisons carry several im-
plications: they underscore that synchronic links between missions and colo~
nial orders are contingent; they highlight certain similarities between aspects
of mission across large gaps of time and space; and they suggest that any over-
all mission situation is shaped by those whom a mission seeks to convert as
well as by the power behind the mission, If a mission is an aspect of colo-
nialism, then its relationship may fit rather loosely with its secular ergans—
indeed such looseness is especially characteristic of rnodern missions. There
are three reasons for this, the first two of which are closely related.

The first is that they were not integral organs of the colonial state, unlike
Catholic missions under the earlier empires of Spain and Portugal, which
Jjustified themselves, at the ideal level, a5 instruments to promote the spiri-
tual ends of the Church.2* But since the higher rationale of the later Euro-
pean empires was the secular notion of civilization, colonial states took a more
instrumental view of them, using them and supporting them where their ac-
tvities coincided with colonial ralson d'éat, but keeping them at arm's
length or even restricting them if that suited better (as in some Muslim areas
of Nigeria). It was the cultural imperatives of British rule in India which first
required this “uncoupling™ of the Christian and the colonial projects; and
it found additional support in the growing secularism of the public cultures
of all European countries as the nineteenth century wore on.

The second reason arises from changes in mission itself. “Modern” mis-
sions, those of the kind which have so greatly affected contemporary Africa,
emerged in the late sighteenth centiry in Protestant northwestern Europe,
and then outside the ranks of the official state churches.® They were an out-
growth of the seismic cultural and social shifts which culminated in the in-
dustrial revolution and a democratic political order. Their religious roots
were in the Evangelical Revival, whose originality lay more in its ethos and
organization than in its essentally Refermation theology: “pneumatic” as well
as biblical, emotional as well as ascetic, charismatic against formal, popular
and individualistic, outgoing rather than “gathered.”® The missionary so-
cieties exemplified a new kind of social action which evangelicalism helped
into being, based on voluntary association and the mobilization of public
opinion—typically through appeals to a mix of conscience and selfinterest-—
to effect change in the public sphere. Here the great cause was the anti-
slavery 1t, in which individual evangelicals were well to the fore, and
which led directly to the missionary engagement in West Africa—first in
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Sierra Leone (founded by English philanthropists in 1787) and then, fol-
lowing the liberated staves back to their homelands, to what is now Ni igeria. X’
These societies, funded by the subscriptions of thousands of private sup-
porters, took into their evangelistic practice as a normative standard the wrn-
ing of individuals to Christ (“conversion”) which had been enshrined in the
spread of evangelicalism at home. While this did not resonate with most
African converts, it did mark a stage in the spread of the culture of moder-
nity by promoting the idea that the decigions of individuals are critical in
changing social worlds.®® So successful an innovation was the idea of mission
organized by voluntary association that, pioneered outside the esablishment,
it was soon taken up by evangelicals in the Church of England, wha founded
the Church Missionary Society (CMS) in 1799, one of whose premier fields
is the subject of this book.%

The third reason has to do with the recipients of mission, who in the end
are the most important of all. The European colonial empires passed, and
mission too is transient—for it is either rejected or it pawses into a local
church—so what endures are itz effects on the local religion scene; that is, the
further development of a religious history antecedent to it. Just how strangly
an existing culture will putits stamp on mission Christianity will depend both
on the circumstances of its reception and an the dynamism of its own tra-
dition. In the present case, several factors worked to strengthen the hand of
the Yoruba in their ¢ncounter with evangelical Christianity. First, the lines
of the engagement were established over some fifty years before the British,
influential though they were, had established more than a fringe territorial
presence in Yorubaland. The CMS mission had to make its way amid a wel-
ter of independent polities, often at war with one anothey, and to operate
under terms largely established by them. In this, it was often at odds with
other agents of Enropean influence (such as merchants) and could not count
on the physical support of the British authorities at Lagos. S¢cond, it faced
an indigenous religious culuwe of ] vitality, adapti , and tenac-
ity (as is shown in the exceptional extent of its survival in Brazil and Cuba
compared with the religions of most other slave groups). Third, it found a
doughty rival already in place in the form of an Islam well adapted to local
conditions—which gave the Yoruba, to an extent enjoyed by few other Afri-
can peoples, an effective choice between the two monotheisms. And finally,
there was the circumstance, arising from the presence of so many Yoruba
ex-glaves in Sierra Leone, that “natve agenss” were prominent in the mis-
sion, its key playersin éact, right from the outset. In this too, the Yoruba ex-
perience has been atypical. These men were the quintessential cultural mid-
dlemen, adapting Christianity and transforming Yoruba identity in a single
seamless process,

Of the various interwoven narratives that we have been considering, that
of Jocal religious change has to be placed at the core. In spatial terms, this
is the site of the action: it is where mission does or does not make a differ-
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ence, it is where colonialism and capitalism do or do not produce any con-
crete effects, Theoretically, religion tao has i be at the center of the pic-
ture; if it is not, then any study of the social influence of missionaries runs
the risk of reading like Hamlet without the Prince of Denmark. Yet even the
most resolutely local srudy of Christian conversion should also open outinto
a consideration of the longest duré of afl, that of the world religions them-
selves, those great vehicles of trans-historical memory, ceaselessly re-activated
in the conscionsness of their adherents. For it is not just the external ana-
Iyst of missions who may find it illuminating to compare missionaries in Africa
such as Romano or Crowther to St. Boniface, but missionaries themselves.
A German agent of the CMS likened himself to “Bonifacius” 1o a his audi-
ence in Ibadan in 1854, and an African pastor, William Allen, full of solemn
pride at his ordination in 1865, thought back to “the days of good bishop
Cyprian,” the leader of an earlier African church.® These self-reflections,
like the many occasions when mission agents called up Biblical precedents
for themselves, were not just fragments of Christianity’s collective memory
but tokens of its historicity, the peculiar cultural principles of its realization
in time. Here we are taken back to Fisher’s critique of Horton, that in his
concern to ground conversion in African history, he neglected the specific
ways in which it also belonged o Christian or Muslim stories, if a metaphor
isneeded, our history in concrete terms is less like a chain or aladder, whose
links or steps represent phases of economic, cultural, and political change
which all correspond, than a multi-colored woeolen cord, with component
fibers of different lengths—Yoruba, colonial, Christian, and other—that give
it structure by pulling both together and against one another.

ACTS OF THE APOSTLES

All missionary societies require their agents in the field to keep them in-
formed by means of leters and reports, What makes the CMS archive an es-
pecially rich source is that for most of the nineteenth century its agents were
also expected to write journals or ‘journal extracts” for dispatch 1o its head-
quarters at Salisbury Square in London. Here they were circulated among
the members of the so-called Parent Committee to inform it policy deci-
sians and were edited and excerpted for publication in the periodicals
through which the CMS kept in touch with its friends and subscribers at horae
and around the world. The system was settled by the :830s, when the efficient
Dandeson Coates was the lay secretary, reached its peak during the yearswhen
the Rev. Henry Venn was clerical secretary (1841-1873), and resulted in a
much fuller documentasion for the CMS than for its evangelical siblings, the
Baptist, the London, and the Wesleyan Methodist missionary societies.
Though it was apparently never specified in a general regulation, what was
wanted comes out clearly in Coates's letter to a missionary off to New Zealand
in 18g2:
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Of all the circumstances that occur under your observation, those most
especially which depict the Native Character, and the tenor of all your con-
versations and intercourse with the Natives, let a falthful and minate Joue-
nal be constantly kept and transmitted te us. Such Journals are the ground
work of futire suggestions and plans for y lves and other lab in
the fiedd. Without them we shouid not know accurately the state of the Mis-
sion: and without the habit of this observing and recording what happens,
you would yoursclves often be ignorant of your own paosition.

Yet the CMS wanted more than an accurate ethnography of the mission
field. This external gaze had to be complemented by an internal one, con-
sonant with evangelicalism's concern for the Christian’s state of religious feel-
ing. As the clerical secretary exhorted a missionary to India in 1834:

Let us learn, from your Jourpals, all your views, all your feelings; we can-
not tell how things are without full Journals; and da not fear writing under
the idea that you are telling us the same thing over and aver again; we need
that if nothing else is to hand.>

These journals are sometimes just that—full day-by-day accounts of a mis-
sionary’s activities and impressions, such as Henry Townsend's account of
his ficst exploratory visit 1o Abeokuta from Siecra Leone, but mostly they are
“journal extracts.” Though varying in length and quality, these are documents
that typically run to some nwenty to thirty foolscap pages, with perhaps two
or three entries a week, covering a period of threée or six raonths. The exact
conditions of production of these journal extracts are elusive; they must have
been written up from a prior record such as an actual journal, bat of these
none has survived,* No douht the choice of entries was governed by what
was felt to be particularly interesting, so their overall effect must be to make
mission life sound more eventful than it really was, Danie] Olubi complains
in one of his earliest lewers of “want of suitable matters to write about,” and
J A, Lahanmi writes frankly in 1884 that “one’s effort to write a journal is
greatly dwindled when he has nothing cheering, nothing of success to say—
80 i8 the case with me when I have a general view of my work among the hea-
then population of ¢his hip."¥ Clearly, the composition of these jour-
nals was a literary accomplishment, as well as the principal means by which
one’s labors would be judged. The German missionary Charles Gollmer
Ppraises hig Yoruba seripture readers for their “little weekly journals™ {these
must have been the raw material for the worked-up journal exeracts}, which
sounds as if he exercised some supervision over them, but in general it is
unlikely (and in most cases it was impossible) that African-written journals
were supervised by the senior Europeans.® On the other hand, we know that
in the 1880s the African agents in Ibadan were helping one another pre-
pare their journals for dispatch to London.®

Besides journals, there are letters, “annual letters” and (in a handful of
cases) private diaries. The letters in the archive are predominantly from Eu-
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ropeans, since it was mostly with them that the secretaries in London cor-
responded on personnel, financial, and personnel matters. By the late 18508
“annual Jetters"—reports on each agent’s work over the past year—had come
in: at first to no set format, but soon on a standard four-page form, with a
section for 2 stadstical return of the station. When in the late 18605 Euro-
pean agents were forced to withdraw to Lagos, they discontinued writing jour-
nals, and thereafter only African agents wrote them, continuing in some cases
dll after 1goo. By then, several circumstances were making them redundant:
communications with London were much better; the mission was becoming
a church, which the CMS conaolled less closely; and minutes of committees
and local church councils replaced narratives of missionary actvity as the
staple of the archive. Published CMS sources add little to these unpublished
ones, since mostly they are derived from them.*” Such published missionary
lives as exist only add modest amounts to the information contained in the
archive, and above all in the journals.?

The journals are the pride of the archive for a final reason, which has al-
ready been implied: the bulk of them were composed by African agents of
the mission. Of the 86 authors of documents in the CMS archive before 1880,
47 (55 percent) were Africans. Though only some 47 percent of individual
documents were written by Africans, a great many of those written by the
leading Europeans were short business letters, and I reckon that over 60 per-
cent of journals come from the pens of Africans. After 1880, when Euro-
peans were writing only letters with a few longer reports, some 8o percent
of the most valuable material is provided by Yoruba authors. The result is
that the student of the Yoruba is in the uniquely fortunate position, com-
pared with other regions of Aftica, that the great bulk of his material re-
garding the initial encounter of religions comes from natives of the saciety,
For these Yoruba missionaries to their fellow Yoruba, writing these journals
was not just their literary apprenticeship, They were the first works of the
modern Yoruba intelligentsia, which opened up into a diverse literature of
cultural selfreflection that continues vigorously down to the present.

These journals need to be read in two complementary ways: as sources of
information about the world which produced them and as narratives which
are of inirinsic interest. Of the latter, more shordy. The information con-
tained in the CMS archive falls under four main headings: the activites, and
particularly the evangelistic encounters with non-Christians, of the mis-
sionaries themselves; the life of the Yoruba Christian congregations, of which
the missionaries had pastoral charge; the broader social setting, that is, the
towns and villages where the mission operated; and the political sithation
throughout the region, where frequent wars affected mission activity.3?
While the great value of the CMS archive for all aspects of Yoruba history
has long been recognized, so far more use has heen made of it as a souree
for political and (recently) socio-econemic history, rather than where its
main intrinsic strength lies, which is for what it contains about religion.‘” Yet
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it is just here that the reportage of the GMS journalists must be most sus-
pect. So how far can the journals be trusted?

A hermeneutic of deep suspicion can hardly be more appropriate than
where virtually all the evidence about one religion comes from its sworn en-
emy, and all the testimony of religions encounter comes from one of the par-
tes to it. Sdlt, even in this extreme sitmation—actually quite common in the
history of Christian mission*'—there are promising precedents: two detailed
and sympathetic studies of European heresy are based entirely on the
records of Catholic inquisitors dedicated to its extirpation. ¥ The least of our
problema is the expression of robust prejudice, more than enough to upset
the ecumenically correct, such as the frequent description of Muslims (al-
ways “Mohammedans”) as “followers of the falge prophet” or of orisa prieats
as “deceivers of the people.” Here at least we know where we are. The real
challenge is to allow for the effects of the missionaries’ selective interest in
what they saw, the rubrics governing their reportage, and the psychological,
even onwlogical, assumptions that lay behind them.

The most farreaching of these was a syndrome of values which marked
the outlook of evangelical missionaries on *other cultures.” The implied irony
here is deliberate, since the point is that they did not recognize them as cul-
turesin our sense. In this they were impeded by the mix of individualism and
Christian universalism, underpinned by associationist psychology, which they
brought to their task. Holding that all individuals, as children of God, were
equally capable of salvation, they could not but think that if the Bible and
the Holy Spirit, the supremely powerful joint means of salvation, became
available to those “in darkness,” they must have their due effect. If they did
not, some allowance might be made: for the inherited drag of the past (e.g.,
the negative effects of the slave trade); but they saw “heathenism” almost as
a kind of absence, not as something with a durability of its own, embedded
in an all-encompassing system of thought, style, and ethos.®® In a nutshel,
what they lacked was any concept of “culture,” Without such a holistic view
of what they were up against, they did not feel that there was any organizing
principle that they needed to understand as a means to break its hold over
those whom they wished to convert.* If this inability to conceive of the cul-
tural other as a whole went for the Europeans, the situation: hardly arose for
African missionaries. Despite their experience of estrangement and their
sense of religious difference, they were 5tll so much “of” their society that,
like insiders, they tended to gee it in part rather than as a whole viewed from
the outside.

So what were the effects for the representation of indigenous Yoruba re-
ligion in the CMS journals? What is missing are precisely the kinds of data
that are deemed essendal for 2 modern ethnographic study of religion:
“thick” descriptions of rituals, extensive vernacular texts, exegeses of myths
and symbols, ete. Instead, what we learn about indigenous religion comes
in the form of fragmentary observations that are often linked to the inter-
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vening presence of the evangelist himself. Yet despite the obvious drawbacks
of information of this kind, it does permit an account of Yoruba religion that
comed closer to its mundane reality than many modern anthropological stud-
ies which rely heavily on the culturally dense material provided by orisa fes-
tivals, a texts, and the normative exegesis of local experts.*® For it provides
us with (1) a very large numbher of ahservations of (2) religion in daily con-
texts of use, (3) made by men who (unlike anthropologists) bad lived long
years in the communities they described and had a routine familiarity with
their ways; and all this (4) at a time when "Yoruba traditional religion” was
less precisely that than part of the communal furniture, an onmmipresent fa-
cility which nearly everyone turned to for protection and empowerment.
Moreover, (5) the data was collected under broadly similar rubrics over many
decades in several communities which varied in the specific detail of their
cults, so that comparisons over space and time can do much both to check
bias and to give a contexs to individual cases.

Much of what we learn about orja cults occurs in narratives of religious
encounter, and is thus combined both with recapitulations of the mission-
aries” arguments against them and with reports of the pagans’ responses to
them. The careful reader must never forget that these often vivid reports
have transmuted the original open-ended dialognes into an essentially
meonologic form, where the narrator gives himself the last word. The paet-
ics of this I will consider shortly; here the issye is how far this has affected
the evidendal value of the narratives. If we can make a distinction between
contextual information and the reported voices of others, the latter are no
doube more problematic, because there is always a potential motive to jus-
tify oneself by distorting the voice of an opposed other. So we may well doubt
whether the missionaries “won” arguments with pagans a3 often as they ap-
pear ta bave done. The best grounds for thinking that a real degree of multi-
vocality is preserved within these highly interested texcs is that the reported
objections of pagans to Christian arguments often seem so intelligible and
cogent. A more subtle problem with the journal narratives as evidence of
pagan opinion is that they usually derive from verbal exchanges initiated by
missionaries. While such discursive explicitness comes easily to the profes-
sionals of a seriptural, conversionist religion, it must to some extent distort
the outlook of the lay adherents of a religion which discouraged it by a norm
of ritual secrecy, and to some extent by a reliance on non-verbal means, per-
formance and symbols, to “say” things. It also means that the accounts of tra-
ditional belief given by missionaries tend to rely a great deal on those in-
digenous interlocutors whose own specialism was interpretation, namely
babalawo, oy diviners—with long-term consequences for how “Yoruba wadi-
tianal religion” has come to be viewed.*

A final indication that the journals have real integrity as records of reli-
gious encounter is that sometimes they do, as it were, speak against their au-
thors, Since the missionaries wanted to vindicate themselves as evangelists,
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itis impressive that they often record the hostility, indifference, or mockery
with which their preaching was received, and casually disclose their own re-
sponsibility for some of those responses {e.g., their uninvited intrusion on
domestic rimals or harsh denunciation of orisa to their devotees’ faces). They
wanted to record success, but repeatedly they had to acknowledge their slow
rate of progress and the difficulties they faced: these were, after all, things
that the CMS authorlties much d to know. The speculative character
of the reasons that they gave is sometimes so transparent that we are free,
from other evidence they provide, ta assess them for ourselves.

pa

When we move from a concern to extract information from the journals
about the world they represent there to a concern with their qualities as com-
posed texts, we do not thereby abandon a historical and anthropological in-
quiry for some post-modernist literary project where nothing exists beyond
the text, of which an infinite number of “readings” is possible. The rela-
tionship between the text and the world, between writing and living, remains
crucial. But this is now to be examined from the opposite end, in terms of
the links leading forward from the text to the world it goes to shape, rather
than those that lead back from the text to the world it represents. The jour-
nalsachieve this through being narratives: stories of missionary activity, which
gain a largeer significance from being anchored outside the immediate con-
text both retrospectively (in terms of historical antecedents, both personal
and Biblical) and prospectively (in terms of their hopes and intentions for
the future). They relate to the process of mission itself in the manner of a
synecdoche: they represent episedes of mission both as things in themselves
and at the same time, if more implicitly, as segments of, or models for, the
whole intended process. In recounting these episades and setting them in
a longer time span, their authors confirm their own agency as missionaries
and push forward the practical project of mission: telling becomes doing.

The generic character of the CMS journals is well brought out by comparing
them to another form of writing by mission agents. These are the private di-
aries kept by a handful of Africans, which share the daily entry format of the
journals but were not written for others to read, so are barely even a genre,
insofar ag that term refers to o¢ ions which enable an author to meet the
“patterned expectancy” of an audience.*” Here is an example in paraphrase,
one week in the life of Oyehode, a young Ibadan schealteacher, in 1877:

AucusT 27. Heard that the chiefs are fighting with the A [head-chief
of Ibadan]. Mr Peeler [a Siexta Lecnian returnee] came ta ask the price
of Mr Olubi’s colc.

AUGUST 28. Olubi [leader of the mission] came over with the Balogun of
Ammdi [an Egba chief). Made heapsin farm and planted them with tobacco.
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A rumovr circulated of the Iigbu kidnapping people in the Ibadan farms,
but it was only two men fighting,

AucusT 2g. Went to see Akiele, Oni and others [Christians).

Aucust go. Thursday evening service, sermon from I Sam. 4:10-11.
Asked his father [Kukomi, the Christian lay leader] for a “dry tree” {te
make plankst ] and “hegged” him for Saka [by his name aMuslim]. A man
hurt himself falling cut of a ree.

AvcusT 31. Went to Kudeti [the mother church of Ibadan, where Olubi
was pastor] for prayer meeting. Mrs Olubi made a jumper for Adegunju.
Laperi came. Rain in evening.

SEPTEMBER 1. Worked in farm. Went with Samuel Johnson (catechist at
Oyebode's church] to see Ogunola [powerful woman; a wife of the An?]
who gave them some dried meat, while the Arg gave one head of cowries.
The Egba [with whom Ibadan was sliding into war] said to be making ca-
noes to escape. An Egha slave, escaped to Ibadan, said they were running
shart of provisions, and that many others would follow.

SEPTEMBER 2. At Sunday service, Johnson preached from II Sam.
10:15-16. “Orisa Ogiyan day [one of the main festivals of Ibadan]: joy
and merriment pervade the town. ™

When this is compared with almost any of the journals, several differ-
ences stand ont: the prosaic quality of the entries—rumors of war, visits of
friends, exchanges of presents, work on his farm, common mishaps, the
weather; their lack of complete intelligibility (because entirely self-ad-
dressed); and the absence of any overall narrative, In fact, this diary might
be considered a perfect example of “chronicle,” where events are recorded
as they accur, day by day or year by year, without any attempt to impose any
longer-term meaningful configuration upon them. Ithas been argued that,
as such, chronicle is closer to human life than narrative, since narrative im-
poses a pattern on events which chronicle leaves as raw material. But that
would imply that the imaginative configuration of events over time—the
essence of narrative —is not itself part of life, something integral to action.
That it hardly figures in the diary entries is due partly to their format and
partly to their purpose. Narrative depends on being able to take a retro-
spective vantage point, but the diary form makes narratives of all but the
shortest time span difficult to achieve. Even 0, these brief diary entries con-
tain some of the basic elements of narrative configuration: the rumor of
Iiebu kidnapping is later disconfirmed by the news that it was only men fight-
ing; the report of what is happening with the Egba is knitted together with
fragments of canse and expectation. Itis significant, however, that these en-
tries both refer to reports and interpretations of action from elsewhere, al-
ready narrated. But even Oyebode’s terse, unelaborated references to vis-

15



RELIGIOUS ENCOUNTER AND THE MAKING OF THE YORUBA

its and presents point to long-term social relationships. Here the diary seems
intended less as a representation than as an insaument of his life, a
mnemonic aid to the continuous narradve seli-monitoring that effective
human lives require and which, perhaps, evangelicalism especially imposes
on its adherents.

The journals read on the surface like 2 much expanded version of the di-
ary quoted above, but they were written for an audience with no priviteged
local knowledge, and they were much more concerned with the public than
the private life of their authors: in particular they were meant to show him
acting and thinking like a missionary. So there is a high proportion of en-
tries which deseribe episades of proactive evangelism and a general tendency
to increase their significance by presenting them in the light of the long-
term project of the mission or of relevant Biblical precedents. The aspira-
tion to take a longer view that the daily entry format allowed was clearly ex-
pressed by 8. W, Doherty, an African evangelist, as he began copying out his
chosen journal extracts at the end of the year:

A year of toil and labour has now corme to a close. The merchant man
takes stock of the goods he has in his store; the bookkeeper sits down qui-
etly hefore his erployer and hegins to cast up account for the year, to sec
whether there is profit or lass; and thus also the toilsome farmer, having
reaped, reckons up carefully what the produce of his farm would bring
him. . . . Much more earnest would they be who have the cure of souls.®

There was a marked tendency to make the entry for one day stand as an
exemplary narradve vignette of mission. An English agent, Joseph Smith, at
one point explicitly adepted the practice of glving his entries a title such as
might be found in a missionary magazine, such as “Go and do likewise” or
“A voice from the reign heyond.”™! Though this did not become standard
practice, itis significant that years later an African agent independently tried
the same device, with headings like “Return of a lost sheep." By narrating
thelr experiences in these terms to a readership familiar with the Bible, they
both confirmed their identity as missionaties by and assimilated their actions
te historically given templates of missionary action.

In reading the journals we often get a sense of the author straining to
lengthen the narrative span, thus breaking free from the limitations imposed
by the daily entry format. Sometimes this seems to happen almost sponta-
neously, when an incident or episade belongs to a sequence which runs over
several days or weeks. Here a narrative structure emerges, partly from the
author’s growing hindsight, partly from his sense of likely outcome. Oye-
bode’sdiary furnishes two striking instances: the harrowing story of his wife’s
death from the effects of childbirth, which for a while excludes everything
else; and the story of a fight which breaks out in an Ibadan compound, lead-
ing to a man's death and the execution of the killer a week later.> This
episode was 50 raumatic that he noted the text for the next service after it

16

NARRATIVES OF RELIGION AND OF EMPIRE

was over, a precedent from Scripture: “Master, carest not that we perish? .. .
And the wind ceased, and there was a great calm” (Mark 4:35-41). Journeys
and evangelistic tours (known as “itinerations”} provided welcome material
since their movement over space directly evokesa longer time span. Another
way of lengthening the time span was to draw, not on the auther’s owm cur-
rent experience, but on memories of time past, stretching behind immedi
ate events like the tail of a comet: the historical hackground to some inci
dent, testimonies of past deliverances given at a prayer meeting, an inquirer’s
story of her religious quest, memories triggered by a visit to a ruined town
site, the antecedents of a quarrel among the chiefs, the brief biography of a
deceased convert.

The journals sought not only to represent the course of mission, but also
to convey a conviction (which often flew in the face of the evidence) that
the missionaries controlled events, Narrative, which is the very embodiment
of discurdive control since the narrator is free to decide how it will end, then
becomes a kind of down papent on the mission’s eventual success in prac-
tice. After their initial, naive enthusiasm (*Sunrise in the Tropics”) had re-
ceded, the CMS missionaries knew they were in for a long haul. Their jour-
nals did not deny their difficuities and the resistance that they met, their own
recurrent feelings of failure and despondency, but sought to redeem them
through narratives of being tested by suffering, of errors corrected, of the
precedents for hope and perseverance and so forth, Not for nothing was “For
who hath despised the day of small things” (Zechariah 4:10) such a favorite
text with missionaries; by identifying the small struggling communities of
Yoruba Christians with the Jewish Temple in its reconstruction, they asserted
the enactment of a divinely mandated success story.

The African agents of the mission were particularly atracted to the use
of Biblical precedents as instruments of discursive control. They applied
them both to themselves (St. Paul, of course, serving as the exemplary mis-
sionary)5t and, more instructively, to various Yoruba types: Herod, % Felix, %
Cornelius, and {above all} Nicodemus, Here discourse might open straight
into evangelistic practice and not be confined to the journai reports of it.
Thus Samuel Doherty, on tour in the Oke Ogun, concluded an encounter
with a babalaiwe by recounting to him the story of how Nicodemus—the type
of a sympathizer of high religious status—came to see Jesus (John g:1-18).%"
At Ihadan, whose chiefs usnally took little interest in Christianity, James Oku-
seinde was onice surprised by the attendance of one influential warrior who
said that he would have become a Christiant if his position had allowed it.
“Then [ related to him the story of [the centurion] Cornelius [Acts 10).
May his eyes of understanding be opened that he may see the way of sal-
vation.”® But often there was not this degree of hope, and it had to be
enough to note that the prophets and apostles of old had also faced dis-
appointment, Year afier year Samuel Pearse had no opton but to record
the slow progress of the Gospel at Badagry, especially among the indige-
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nous Egun people. In 1859 he turned to the book of Isaiah to convey their
indifference: the house of God was deserted “as a cottage in a vineyard, as
alodge in agarden of cucumbers. "™ Nine years later, he concluded his an-
nual letter with the words of Simon Peter: “Like the Galilean fishermen,
we have toiled all night and caught nothing.™® Yet even here, amid seem-
ing failure, the text has a redemptve potential: the miraculous haul of fishes
waas in the offing.

A goad many of the journal entries report events which fall into one of
two classes: episodes (oftent of local politics or religious practice) which the
author has witnessed or learned from eyewitnesses, and religious encoun-
ters which the author himselfinitiated in the course of his evangelism. These
tend to employ different means of nareative control. In the first, where cthe
writer has had no hand in the shaping of the events themselves, control is
asserted purely in the tefling of them, typically by the device of “sealing” the
narrative with a text or prayer which judges and/or propounds a scenaric
of redemption, So “How are the dark places of the earth full of the habita-
tions of cruelty” (adapted from Psalm 74:20) closes Samuel Johnson’s ac-
count of the deposition and murder of Efunsetan, the women’s chief of
Ibadan, as well as James White’s account of the killing of a woman accused
of witcheraft at Ota,%! Another commeon seal text—"And men loved dark-
ness rather than light bacause their deeds were evil” ( John 3:19)—again em-
ploys that cardinal missionary metaphor, of darkness versus light, which was
50 often taken up in the ejaculatory prayers which serve a similar function.
Charles Phillips the elder ended a very discouraged assessment of the
prospects at [jaye with a prayer for “His happy period of time when the people
of Jjaye will be better enlightened.™® “May the Lord open their eyes and
hearts to hear the Gospel,” “Oh Lord, open then the eyes and understand-
ing of this people to know thee the only true God™ and the like are so com-
mon that referencing them seems almost superfluous,® These prayers of the
African clergy for the “enlightenment”™ (glaju} of their compatriots would
be 30 well fulfilled that this concept generated the ideology of progress and
development that is general among the madern Yoruba, %

In the second class of narratives, where the religious encounters were set
up by the missionaries themselves, the telling and the doing are much more
closely intertwined, Where {as often) Biblical texts are quoted, they are now
likely to be internal to the encounter described, rather added later in the
recounting. Here is another example from Okuseinde’s journal:

On avisit of condolence to an Ibadan chief, he meets the head of the Og-
boni cuit and several slders. They start to speak reproachfully of Mele [a
recent convert] “that he who had been a great man in the town and held
an important position” should have wurned Chrisdan. Okuseinde responds
by praying K: Qlprun k'o a won L'oju [That God would open their 2yes] and
quoting Jeretniah g:23-24, “Let not the wise man glory in his wisdem,
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neither let the mighty man glory in his might.” At this they say they won’t
abuse the Christians again.®

This narrative is so pared down to Okuseinde’s central point that we may
doubt how full an account it is of the encounter which gave rise to it. But
what does come over clearly as a hard external given is the attitude of the
Ibadan chiefs to the conversion of a prominent man, and, behind that, the
radical oppasition between two sets of values, amply confirmed by other tes-
timony. It is this feature of religious encounter which gives rise to what we
may treatas the archetype of thiskind of engaged narrative: a tripartite struc-
ture in which a missionary initiative leads 1o a local response, which the mis-
sionary picks up on with further comment, invitation, encouragement, re-
buke, prayer, and so forth, to move things further in a Christian direction.
An example from Baniel Olubi (who was especially fond of this format in
his journals):

He visits some farms near Ibadan, one with twelve slaves owned by the
chief babalawo. [Evidently he hoped that slaves would be more inclined
to hear the Word than their warlord masters). The head slave listened to
his address, and in reply quoted a proverb: Enit’ o mp pna Ofa, ko gbo fa;
enit’ o gbp fo, ko mp gna Ofe [Our masters who can hear, don't want to; we
slaves who do want to hear, aren’t able to]. Olubi concludes with their
prayer (which he implies was also his own]: "God have mercy on us and
grant us ways to come to thee,”

The dialectical structure of such little stories shows them to be discursive
models for the entire missionary project as well as amall moments of it. Here
discourse and practice come close, though they can never be merged. Mis-
sion was intended to be governed by a script, ultimately derived from Scrip-
ture, but it also had to respond to practical contingencies that could not be
conaolled. The reassertion of discursive control in the narratives served to
restore faith in mission itself.

So far, attention has facused on two aspects of the archive: the informa-
tion contained in the journal narratives, and the generic conventions of the
narratives themselves. A third feature needs to be briefly highlighted: the
muitiple voices of the various authors, Partly these arise from race and cul-
tural background—whether African or European, English or German, Saro
or home-grown Yoruba, Egba or Oyo—partly from what can only be ascribed
to personality or individual interest, such as (to name three of the most note-
worthy Aftican writers) Samuel Johnson’s fascination with the history of his
people, James White’s sensitivity to the importance of art in Yoruba life, or
W. S. Allen's ear for the stories of ordinary Ibadan folk. How personal in-
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teregts intersected with the need to convey a given reality within the narra-
tive form required by the migsion is best explored through the several ac-
counts of one ¢pisode in the life of 2 Yoruba town.

Its subject ia the brief career of Akere, a “prophetess” of the onige Yemoja,
the goddess of the river Ogun at Abeokuta, where the mission then had its
main station. She appeared around the middle of 18pp, inspired to offer
healing and fertility through the medium of water blessed in Yemoja's name.
This attracted large crowds, some from towns many miles away, who con-
tinued flocking to her for several months unti the chiefs withdrew their sup-
portin March 1856. These bare facts of her career appear in four separate
accounts, two from European missionaries ( J. A Maser, a German, and Isaac
Smith, who was English) and two from Africans (Samuel Crowther, junior,
and Thomas King, a Saro but of local origin), and there does not seem to
be any reason for doubting them, as far as they go.5” Though the episede is
exceptional, in the sense that nothing quite like this oceurs elsewhere in the
CMS journals, there is nothing in it which is culturally implausible. In fact
the closest parallel within Yoruba religious history that I can think of is the
Aladura “revival” which took place at Flesha in 1930-1931: here 100 an in-
spired figure—Christian this time —sanctified the water of a streamn and drew
large crowds of people in search of healing and fertility.%® All four authors
telt the main stary in one chunk, as the topic of one day at the height of the
craze, not through fragments told passim over many days, Maser’s account
is briefest and the least wrought as a narrative, but it has the main points of
the others: the priestess a stranger of obscure origin; large crowds over many
months; many from other towns, including some Christians; the blesging of
water to give fertility and healing; much money collected and profits for her
chiefly supporters. The accounts of the Africans, King and Crowther, are rich-
est in detail—che priestess’s name, more about the ritual of healing itself, 2
fuller picture of who attended—and each in a separate entry a few months
later recorded her decline and fall®

When we move from the facts of Akere's career to their interpretation,
the accounts of the witnesses become more speculative and more diverse,
because more dependent on their respective subject positions. They concur
that a big factor in her success was her backing by influential chiefs who gat
revenue from it, but they do not tell us who or how. Crowther elaborates by
arguing that the cessation of war had taken away the chiefs” revenue from
selling slaves, while the new produce trade was not yet fully established: an
explanation (and implicit projection) which fitted neatly with the official
CMS line on how civilization would come to West Africa. Smith draws the
naive inference from the mercenary side of Akere's activities that “the sys-
tem of idolatry™ must have been “tottering” if its devoteses needed to be sup-
ported by such means. He concludes by referring to Ogunbona, the mission’s
staunchest supporter among the chiefs, who was energetic in promoting cash
crops for export and had refused to go and witness Akere’s healings. Maser
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handles the embarrassment of the participation of some lay Christians with
the suggestion that it would do good in the long run, because she would be
shown up ta be an impostor. What is common to all these interpretations,
despite their differences, is that they give additional significance to the
episade by the tendentious projecdon of desired outcomes.

Any event’s significance is enhanced by looking backward as well as for-
ward. Here King and Crowther differ significandly from their European col-
leagues, in ways that are linked with the fact that they take Akere more seri
ously as a religious figure and condemn her more roundly. The Europeans
incline to treat the whole thing as not worth sericus attention, as if it was just
what might be expected of heathenism: Maser calls her a “false prophetess”™—
a conventional dismissal—and Smith emphasizes the irrationality of belief
in her (“the great superstition of the day, viz. the absurdities of Yemaja™).
The Africans portray her as more actively fraudulent: King castigates her as
“this public cheat,” and Crowther as a “daring impostor,” imposing on the
“stupidity and credulity” of the public. Crowther's indignation must owe
something to professional rivalry: the dispensary he ran in Abeokuta lost
many clients because of Akere's activities. Yet he also gives her an ambign-
ous compliment when he writes: “Litde did we expect to hear of another
Pool of Bethesda in these our days.” The allusion is to John 5:2--g, where
Christ cures a cripple who was unable to reach the healing waters of the
pool when they surged. Obviously he intends to be ironical, but Akere is
still clearly given a refigious precedent {and there is no suggestion in the
Gospel that the Bethesda water cure was not genuine). The further point
of the analogy, as in many later analogies drawn by missionaries (especially
the African ones) between Yoruba pagan and ancient Jewish practice, is to
argue that the old religion would surely lead on to the new, the Yoruba/
Jewish to the Christian.

King uses the past in a different way from Crowther, but to a comple-
mentary practical effect. He concludes his account by observing how “veri-
fying” in relation to the whole episode is a Yoruba proverb: Otifp de gfa, 0 ku
ta; owo Fpwo & a nra eke (“When truth is offered for sale in the marke, it finds
no buyer; but lies are bought with cash in hand”). Now while the African
journal writers often quote Yoruba proverbs, this one is here used in an un-
usual way: to seal the narrative, the futtction for which Bible texts or prayers
were normally used. In this King seems to be implying two things. The ob-
vious ane is that proverbs, nuggets of ancestral wisdom, can be as much ves-
sels of perennial moral truth as Biblical texts. Less obvious and more
significant is that, in using Yoruba wisdom against Yoruba heathenism—some-
thing that only a Yoruba evangelist could have the knowledge and nerve to
do—King implies that the new religion can be continuous with the best of
the Yoruba past, not merely a break with it. Thus the Akere episode is set-
tled in relation to precedents as well as to consequences, extending the nar-
rative range of the journal entries well beyond the events of 1855-1856. The

21



RELIGIOUS ENCOUNTER AND THE MAEING OF THE YORUBA

precedents offer two opposed relations of past and present which effective
mission must always find ways of combining: the continuity implied by King’s
Yoruba proverb and the change suggested by Crowther’s Biblical analogy.

THE TALE TO BE TOLD

In any work of history or anthropology there has to be an adjustment, or
hetter an affinity, between the aims of the writer and the character of the
data. The historian tends to be more constrained sinee he cannot usvally
manufacture data through questioning people, but has to depend on what
the past has left him to work from, My aim in what follows is an account that
places the encounter of religions at its center and then grounds it a3 deeply
as possible in the diversity of nineteenth-century Yoruba experience.

Any investigation of Yoruba religious change has to deal with an awkward
agymmetry between the stages of its actual development and the stages of
our coming to know it. As in other instances of “culture contact™ between
Europeans and indigenous peoples, the waywe are inclined to tell the story—
first Yoruba society/culture in its anterior state, then the European impact
leading to colonizadon, and finally a synthesis in which the indigenous and
the iatroduced come to some kind of terms—does not correspond to the
order in which we come to know it. Unless there are pre-contact documents,
monurgents, or artifacts, the main bulk of the evidence of the anterior state
must be documents of the contactitself, praduced by the European intruders
(ox, advantageously in the Yoruba case, their local associates). This is where
historical inquiry has to start, working its way back to reconsaruct the acmal
sequence from pre- to post-contact. It is in the wuest sense a scandal, par-
ticularly for members of the colonized society, that the primary means to
know the pre-contact past are documents arising from their contact with or
conquest by outsiders. This dependence may be reduced by the evidence of
aral traditions or medern ethnographic data; but as collected these are still
strictly post-contact data, and their relationship to the pre-contact past will
ahways be problematic, A knowledge of the past rests on inference, but the
lines of inference are shorter—the risks of anachronism less—for the pe-
riod of contact, where for the first time there is abundant contemporary ev
idence. This, then, has to be the first point of access to the knowledge of the
pre-contact past.

So historical anthropslogy faces a situation where what it chiefly wanisto
do—write orthogenous histories of those peopies which Europe first en-
countered in its imperial expansion—is most problematic; while the kind of
history most compatible with the evidence—because it goes with the grain
of it—is one of European intrusion, In the literature as a whole, the result
is a spectrum of differing balances struck between the two extreme options—
histories of Third World regions or peoples in which a varying prominence
is given to the impact of European power, Toward one pole stand such works
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as, say, Wallace’s Death and Rebirth of the Seneca or Sahlins’s corpus on Hawaii,
where Anglo-American settlers or Captain Cook come in as powerful agents
but whose essential subject matter is stll the cransformation and /or survival
of local cultures.” Toward the other pole might be placed the Comaroffs’
study of the Tswana, which constructs its narrative as the working out, on a
South Afvican terrain, of a British project: we have “British Beginnings” and
“Aftica Observed” (by the British) before we get to “African Worlds,” and
then “Through the Looking Glass” (the passage of missionaries to “the field™)
before the British and the Tswana finally start their “tong conversation."”
This narrative balance is appropriate for a study which takes “the coloniza-
tion of consciousness” as its central focus. For the problem that the evidence
is biased toward what Europeans did and thought is soon compounded by
anather, of the construction of the narrative. All these situations involve the
confluence of two narratives: one of outreach from the colonizing center,
one of alocal history in the colonized peciphery. The site of their confluence
is the periphery, which is where the subsequent narrative proceeds, whether
its major theme is conceived of as incorporation (into the world system),
domination, penetration (of capitalism) on the one side, or as inculturation
(into local systems of meaning), domestication, selective adaptation an the
other. Whatever is selected as the narrative’s major theme, and for whatever
reason—availability of evidence, theoretical predilecdon, intellectual fash-
ion, and so forth—it will not be very plausible if a good deal of the other
perspective is not broughtin too. But the fact remains that it is usually harder
to tell the tale from the local side, because that means starting it from be-
fore the initial contact and, in Walter Benjamin’s phrase, “brushing against
the grain” of most of the evidence. The smdent of the Yoruba is in the for-
tunate positon chat the writings of the African agents of the CMS mission
enable him to go a long way in doing that.

The pre-contact baseline of an indigenous society’s history is commonly
presented in a highly scatic way, as a given structure or system of categories
or way of life; if there are processes, they tend o be cxlical or normal to the
system, its reproduction or expansion, Change, or atJeast the changes which
become the master themes of later history, is regarded as starting with the
European impact, however inflected it is by indigenous cultural categories.
Several reasons may foster such a view: the evidence may accually suggest this;
there may not be enough temperally specific evidence to present it otherwise
than in very general tarms; endogenons developments—if there is evidence
of themr—may pale into historical insignificance after the far-reaching effects
of colonial impact; the identification of the post-contact period as one of
progress, modernity, and s forth ay, in retrospective contrast, make its¢em
like that; the idealization of traditional culture by indigenes or its structural-
ist analysis by anthropologists equally tend to enshrine the static. But in the
Yoruba case it would be neither necessary (for kack of evidence) nor justified
(since the evidence clearly tells us otherwise) to see things in these terms.
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Rather, if we take our cue from the African journal writers who provide
most of the evidence, we are soon brought to realize that our attempt to un-
derstand does not start at the beginning, but has to plunge in medias res.
Putting it another way, we come in on people in a predicament, in the mid-
dle straits of something.™ It is ¢he vision with which Dante begins his great
Christian epic—"Half way along the path of this life, I realized in a dark wood
that I had lost the straight way."—but the essential point is of theoretical value,
since it underscores so soongly the basic conditions of human agency. Where
we come in on the middle of individual lives—as the historian does in rela-
tion to the writers of the CMS jowrnals, and they in relation to the Yoruba
people whose lives they give us access to—ve cannot understand them un-
less that we pick up on their pasts. The concept of predicament also implies
that we regard them as exercised about their futures, about their goals, and
about the means to attain them. John Bunyan’s The Pilgrim’s Progress likewise
starts with a man who is walking “through the wilderness of this world™; he
lies down and dreams; he sees a man who cries out “What shall T do?” Bun-
yan's hero, like our Yoruba evangelists, recagnizes himself in scriptural
precedents, so the grounding of all projects in memory, where every indi-
vidual’s subjectivity is constructed of an arch linking past and future, is thus
forcefully placed at the center of our attention.” And beyond this, there is
the collective dimension, since the memories of individuals must always be
anchored in their sense of belonging to social groups, and of participating
in the public and shared experiences of a wider community.

These remarks have a particular application to the evidence of the Yoruba
agents of the CMS. They were always aware that they stood in the middle of
a process of tumultuous, unprecedenied change, of which they personally
were congpicuously victims, emblems, and interpreters. The first wave of them
were “liberated Africans” returned from Sierra Leone (Saro), themselves or
their parents earlier taken into slavery in the course of the warfare which
engulfed the Yoruba heartland in the 1820s. Memories of this Gme break
into their narratives of later experiences, as when the catechist James Bar-
ber, traveling down to Lagos in 1355, passed through Iperu, the place where
he had been first held 2s a slave after the destruction of his own town; he is
led to reflect on the value of slaves.”* T. B. Wright's recollection was triggered
by a Sunday School outing to the Lagos beach, when his having to settle the
children in the boat “called to my mind those afflicting times, when we were
shipped in the same way intending to be carried to Brazii from whence we
had no hope of return.™ Personal dislocation and the loss and re-forma-
tion of communities were such widespread experiences that they came read-
ily inte the life stories of ordinary people and were exploited by missionar-
ies to support their own views as to how things should be remade for the
future. And beyond the reach of these personal memories were stories of
the “old days,” running back to the time when Oyo was at its apogee under
King Abiodun and the slave trade with the Europeans was uncontested,”
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The real tale to be told, then, does not have a European beginning or
start with the intrusion of Europeans, even though it mainly depends on e
idence from European sources at a point when Euro-Yoruba relations were
entering a new and more intimate stage. Those relations had then existed
for several hundred years and conditioned Yoruba society in significant ways,
even though they were mostly indirect: the physical contact of Europeans
and Yoruba had been intermittent and limited to the coast, Bayart’s concept
of “extraversion” had some application to pre-colanial as well as to post-colo-
nial Africa™ one significant effect was that practices by which external cul-
ture, whether material or spiritual, might be selectively absorbed according
to local agendas were already in place. So although this study deals with the
operation of a missionary society in the latcer half of the rineteenth cen-
tury, the eveneual focus of the narragye is more on the appropriation than
the transmission of its message. The process by which many Yoruba became
Christian, or Christianity became a major element in the Yoruba religious
repertory, has thus to be placed in the prior development of Yoruba religion
itself, As we shall see, processes of religions change, especially some deriy-
ing from the prior presence of Islam, were already in train when the mis-
sionaries arrived. There too they had 1o join in ongoing arguments and seek
to turn them their way.

The chapters are organized as follows. Chapter 2 (“Yorubaland at War”)
presents a narrative overview of what mighc be called the Yoruba “long nine-
teenth century,” the narrative framewark for what comes later. At the same
time it anticipates its own telos, since its story line is deeply shaped by the
autharitative account given of it at the end of the century by our witness-in-
chief, the Rev. Samuel Johnson. In Chapters g (“Living in an Age of Confu-
sion”) and 4 {“Making Country Fashion™), dealing respectively with society
and religion, I seek to present the principles of action and thought which
generated and animated that history. As much as possible, they are written
to convey the sense and flavor of the incidents and episades reported in their
concrete specificity by the CMS journalists, in order to underscore the peint
that they are primary: they need to be appreciated as evidence for knowing
what Yoruba society was before they can be treated as instantiations of a
Yoruba culture somehow knowable independently of them. Chapter 5 (“The
Mission and the Powers”) parallels Chapter 2 in thatitisa narrative overview,
this time of the political history of the Yoruba Mission between 1845 and
1912 within the context of regional polides. Like Chapter 2, it also serves
the reference function of inroducing people and places that recur in the
later chapters,

Chapters 6 at last come to grips with the encounter of religions itself,
the substance of the missionary project reviewed in Chapter 5. The funda-
mental matter, too much taken for granted in a great many mission histo-
ries, of exactly what was preached to the heathen and how, is addressed in
Chapter 6 (“Preaching the Word™), Here the initial emphasis has 1o be on

25



RELIGIOUS ENCOUNTER AND THE MAXING OF THE YORUBA

the gap between the evangelists and the evangelized: not just their very dif-
fering netions about what they took “religion” to be, but their contrary so~
cial values and cosmological beliefs, the cross-purposes and misunder-
standings evinced in the encounter. Chapter 7 (“Engaging with Islam”) takes
this further onto a terrain complicated by the mix of agreement and oppo-
sition between three religions, and it picks up on the question (broached at
the end of Chapter 4) of Christianity’s relation to the ongoing dynamic of
Yoruba religious change. In contrast, Chapters 8 {*The Path to Conversion™)
and g (“Leaf Becomes Soap”) deal with the two sides of how that gap started
to be closed: by Yoruba becoming Christians and Christianity becoming
Yoruba. But though they stand in dialectical succession to the two preced-
ing chapters, their range is virtually concurrent in time. In this central sec-
tion, it is important that the reader should hear as much as possible of the
voices of our witnesses, not just because their evidence is sometimes prob-
lematic, and we sometimes need to weigh their silences and reticences, but
also because they were so important as cubtural agents themselves in shap-
ing modern Yoruba consciousness, So my preferred mode of compesition
has been to select those journal entries that served best to point the line of
the argument; present them (whether verbatim or in paraphrase) at some
length; and then to make the argument largely through their explicadon;
by comment, contextualization, and critical assessment; by drawing out their
implications; and by comparing them with other voices in the archive.

In the last two chapters the teleotogy fatent in all the foregaing is at last
addressed. In speaking so far of “the Yoruba” as a collective subject with a
long pre-contact history, I have adopted a designation that is, strictly speak-
ing, a fiction. For despite the links and affinities which do enable us to treat
this group of peoples as a single historical unit, they did not know themselves
by a common name—until, that is, they came to adopt the name chosen for
them by the founders of the Yoruba Mission. Chapter 10 (“The Making of
the Yoruba”) is an essay in the inteliectual history of the modern Yoruba: it
examines how the African agents of the mission succeeded in giving dynami
substance to the notion of a shared Yoruba identity, and that as a direct corol
lary of the project of Christian gelism, Finally, Chapter 11 (“Looking
Back"), connects the whole history to the present from which it sprang and
attempts some assessment of what it means now for the ongoing reality of
Yoruba life.
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YORUBALAND AT WAR

It was in the 18203 that the old order of Yornbaland fell decisively apart,
with the accelerated decline of the long-dominant regional power of Oyo
and the destruction of many old communities in its wake. One immediate
consequence of the wars and raids was the enslavement of tens of thousands
of people, some of whom ended up as Christian converts in Sierra Leone,
Although the political landscape of Yorubaland was permanently redrawn,
none of Oyo's successor states was able for long to erect a stable system of
regional power relations around itself~-none, that is, except the British in
Lagoas, a growing presence after midcentury, whe finally in the 18gos used
their overwhelming force to resolve the salemate. While it would be an ex-
aggeration to speak of a state of continuous war over the whole conntry, wars
were widespread and sometimes prolonged, if of varying intensity, and hardly
anywhere was untouched by them. Some of the most distinctive sacial forms
of the age—the new title system of Ibadan, and the ideal of the “big man”
as warrior'—were direct adaptations to the saliency of war. War was a prime
motor of other soclal and economic changes.? This 70-year period saw the
establishment of the missions in Yorubaland. Their presence was an indirect
effect of the break-up of the old order, and they were closely implicated in
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the train of events which led up to the imposition of colonial rule. For the
first half-century of the mission, the reality or the possibility of war was a
constant backdrop to its activity.

BEFORE THE WARS: OLD YORUBALAND

Yorubaland was a regional system of mostly small polities, among which
ane, Oyo, or “Yoruba Proper,” embracing roughly half the land area and
half the population, had long been dominant.? It merged into the non-
Yoruba areas round its margins, notably the kingdom of Benin to the east,
Nupe and Borgu te the north, and the polities of the Ewe-Aja-Fon cluster
(including Dahomey) to the west, with all of which the adjacent Yoruba states
shared particular trade, religious, or political ties.* Yoruba country may be
regarded as the central portion of a wider zone extending ronghly from the
Volta basin in the west to the Niger valley in the east, an ¢ikoumene where Ile-
Ife carried prestige and there was a diffusion of Yoruba cults such as Ifa and
Ogun,’ This was bounded by the markedly different cultures of the Akan
to the west and the Igbo to the east, an area where the cowry became the
medium of exchange rather than gold or manillas.? Despite their shared
linguistic and cultural traits and regard for Ile-Ife as the origin of their most
sacred waditions, the speakers of "Yoruba" dialects did not as yet share a
commeon and distinctive name: they knew themselves as Egba, Hesha, or
Awori, or else just by the name of their i, or “town.” Perhaps cne reason
why there was no name to distinguish Yoruba speakers as such from others
was just this combination of more local identities, which sufficed for im-
mediate political purposes, with a wider oikoumene of peoples who realized
that, despite their langnage differences, they shared a similar cosmologi-
<cal foundation to their lives. The “Edo speakers” (as we now know them)?
and the “Gbe speakers” (as it has been proposed to call the Ewe-Aja-Fon
group)® equally had no overarching identity based on similarity of dialect.
What is striking is that, of all these three major language groupings, only
the Yoruba have developed a unified ethnic identity based on language, The
nature of their engagement with the missions provides a large part of the
answer.

The Yoruba-speaking area itself scraddled the forest (to the south, and
broadening eastward) and the savannah (to the north, but coming closer to
the coast in the west).? As we shall see, this ecological contrast was to have
far-reaching consequences for the political geagraphy of Yorubaland, and
80 also eventaally for the distribution of religious variety. The system of eco-
zones reaching from the coastal lagoon belt through rain forest to savannah
encouraged a north-south pattern of trade routes for the exchange of the
natural products of the different zones. Near the borders of the ecozones
or on interstate boundaries, there tended to grow up markets for long-dis-
tance trade, such as Ikorodu and Ejinrin on the north shore of the lagoon,
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Figure 2.1. Yorubaland in Its Region: Sub-groups and Nelghboring Peoples

Apomu and Omirinmirin in the northern forest, and Ogodo on the Niger.
States too seem to have clustered near the ecozone boundaries.® T the north
the desert and to the south the ocean gave access to a sphere of transconti-
nental oade.

The reasons for the emergence of this regional order by the end of the
sixteenth century are sketchy and uncervain, but they surely involved, as with
its collapse some three centuries later, some interplay between changed con-
ditions on the coast and in the interior." For its most salient feature was the
replacement of lle-Ife, which had flourished in the forest for several centuries
before 1500, by Oyo, situated far to the north with access to the Niger val-
ley, as the dominant Yoruba power. The apening of the Atlantic trade
brought new opportunities, which seem to have advantaged smaller king-
domas nearer the coast, such as Ijebu and Owu, at the expense of Ife.? Benin
extended its influence along the lagoon system 1o the west, as far as Lagos
and the Awori country, as well as among the small kingdoms in the interior
to its northwest, for which it was a conduit of the coastal trade.!? Ilesha, only
twenty miles from Ife, grew after 1600 to become the main buffer state be-
tween the spheres of Benin and Oyo, forest and savannah,'* But although
Ife shrank to a shadow of what it must have been at its height, it retained its
reputation as the scene of the cosmogony and as the entre region’s most
prestigious sacred center.

Oyo had existed for some centuries before it became the great power of
Yorubaland, founded (according to legend) by Oranyan, an Ife prince.!s
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Early in its history it was overshadowed by the Nupe, who around 1500 sacked
Oyo-lle and displaced the capitl for several reigns to Igboho, further to the
west.!® But by the early seventeenth century the old capital (strategically
nearer the Niger trade routes) was reaccupied, and Oyo entered what Law
calls its “imperial period.” Since Oyo’s power rested on its cavalry, its do-
minion was largely limited to the open savannah country, where cavalry could
aperate freely and horses were less prone to disease. To the northeast, Oyo’s
influence ran some way into Igbomina and the fringes of Ekiti, but here it
met counterinfluences from Benin, liesha, and the Nupe. In general, the
forest Yoruba locked toward Benin more than to Oyo,!” and only the small
towns of the Egba to the south were Oyo tributaries.' The main direction
of Oyo’s expansion from its “metropolitan provinces” was to the southwest,
where it established colonies among the Egbado and Anago and controfled
the trade route to the coast at Ajase (Porto Novo).!? This was crucial to the
basis of state power, since the horses which were imported from the north
across the Niger were paid for by the export of siaves (many of whom prob-
ably came from the far interior). So Oyo’s expansion, though mos!lywe]] in
the interior, was critically dependent on the Atlantic slave arade, as that bur-
geoned in the h and eig) h centuries.® Dahomey, itself a di-
rect supplier to the slave trade, was made wibutary by the 17408, and the
Alafin Abiodun (1774-1789) extended Oyo’s power further among Da-
homey’s Gbhespeaking neighbours,?!

The polities of this Yorubaspeaking world varied greatly in both size and
structure: from the “mini-states” and village groups of the northeast, south-
east, and far west*? the small kingdoms of Ekiti and the loose confederations
of the old Egba; and the middle-sized kingdoms with a focused capital such
as [jesha, Ijebu, or Onde ¢ the “ernpire” of Oyo with its vast capital, its heart-
land comprising many towns organized in provinces, and tributarystates be-
yond. Yet all this variety was built up from a repertory of basic social forms
spread throughout the area: nucleated settlements or “towns,” hauseholds
grouped locally in neighborhoods or quarters, lineages with a strong agnatic
hias, age- and gender-based assoctations, societies for special occupational
and cultic interests, and leadership positions given public recognition by
means of titles.* Variation from town o town should be seen more as the
contingent responses to varied bistorical circwnstances solidified ince local
practice than as the outcome of different values, For, a3 the lincage tradi-
tions of long-settled towns show,?* even before the nineteenth century there
was much smallscale migration within Yorubaland; and while this led to
much culrural diffusion (of religious cults, of crafts, of titles, etc.) there is
no doubt that the migrants came already endowed with the practical knowl-
edge of the same basic social forms,

The foundational concept of Yoruba political sociology was the term i,
commonly translated as “town” or “community.” The Yoruba have long been
known as an “urban” people, living in large permanent nucleated settle-
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ments,® But mere size was not the essential thing. The largest towns, such
as Ibadan or Abeokuta, which were estimated to have had populations of up
to 100,000 in the nineteenth century, were recent products of the wars, and
meost historic i#s were much smaller, in the 5,000~20,000 range. What made
a settlement {(of whatever size) an ifu in the eyes of its citizens was its social
quality: it was distinguished from farm setdements (which might be quite
large, and people might spend most of their dme there} by being the site of
their homes, the graves of their forebears, and the festivals of their gods. In
English we speak both of “towns” (nucleated settlements) and of “kingdoms™
(savereign territories) in relaton to Yoruba realities. But Yoruba did not
make this conceptual distinction: like the golis of Ancient Greece, an ifuwas
both “town” and “polity,” with typically the latter named after the former,
The potitical field of Yorubaland, though involving territories and border
posts and “sub-tribal” identities, should still be conceived of as a systerm of
relations between #u as point sources of power, like a gataxy of stars of greater
or lesser magnitude with shifdng fields of gravitational pull between them.?

The political design of a major #u pivoted on the position of its “king”
(0ba), whose very title often designated him as the symbol and possessor of
the towm, like Aseyin of Iseyin or Flekole of Ikole. A fully-blown pba was a quasi-
divine personage, and one of his essential functions was to mediate with the
deities {orisa) to ensure his people’s well-being. The king's palace (afin) was
ideally the focus of the town's layout; a complex of buildings, courtyards,
and shrines set in an extensive walled enclosure, from which the king rarely
emerged except for major festivals. The afin had a large resident population
of royal wives, slaves, messengers, priests, eunuchs, functionaries, sorangers,
and other dependents.?” The title of the Oyo king was Alafin (“Lord of the
palace™). In what is probably the most formally perfect town layout to be seen
today-—that of Ilesha, which tradition holds was modeled on Oyo-Ile’s—the
roads radiate out from the afin like the spokes of a wheel and continue be-
yond the town gates to the frontiers of the kingdom. Thus the whole dispo-
sition made a forceful political statement about the centrality of the oba in
the order of things, an order whick had a cosmological dimension as well as
a charter in its source and exemplar, [le-Ife. The hastily settled, disorderly
towns, some of them with no oba, which were formed by the refugees in the
early nineteenth century presented a sharp and deeply felt contrast with this
normative order.

The paradox of the pda’s position was that he symbolized the unity of the
#u and at the same time stood in complementary opposition to the chiefs
or tideholderss {ifoye or oloys, from oye, “title”™). They drew their character both
from the particular lineage, residental, or occupational interest groups from
which they were drawn, and from their status or ranking in the title system
asawhole, The most senior group of chiefs was widely known as fwargfa, usu-
ally six in number, the “elders” of the town as a whole, who conferred di-
rectlywith the oba. The senior of them was usually a kind of “first commoner”
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of the town—Tlike the Basprun at Oyo or the Obanda at llesha—who had on
occasion the obligation to speak for the people against the obg, and who
would play a key role during the succession. Below the #wargfa there were in-
variably chiefs who served as quarter heads, or as leaders of the men of their
quarters as a militia (hence often generically called elegbe, “band leaders,”
or ologun, “war leadexs”). In the quarters themselves there were often fur-
ther holders of minor titles under the quarter heads, and in the larger king-
doms there were nsually also palace-chiefs, who held ritual offices or per-
formed personal services for the sba. Titles were typically both grouped to
emphasize collective solidarity in relation to their function and also rank-
ordered within the group, which underscored status distincdons between
them.

By means of its title system the community achieved a two-way flow of con-
trol, resources, and information between its center (the pbg) and its periphery
{the household heads, or dale). At all levels of the hierarchy that ran through
the chiefs, power consisted most essentially in the contro! of people. Mate-
rial resources (including cowries, the great canverter of everything into any-
thing else)® had their point in that they could be used to attract and keep
the support of human beings. The correlative values ran consistendly through
Yoruba culture and sacial practice: to have many children was the great con-
cern of every adult, and childlessness had no peer among personal misfor-
tunes, especially for women. Polygyny was the outcome of the almost equally
insistent competition among men to enlarge the size of their followings: many
wives meant not only more children, but a greater circle of affines from whom
political aupport might be recruited.

Power and dependents, title and power, were reciprocally linked. Titles
might be conferred as 2 recognition, and sarve as an expression, of power
atherwise attained (as by a successful hunter, farmer, or warrior); but an es-
tablished title also conferred power, since it gave its holder the presumptive
support of a given constituency, and, by virtue of its place in the title system,
a certain access 1o resources distributed from the center. For power flowed
upward (or inward from the periphery) as well as downward (or outward
from the center). So while the relative power of any dtleholder from the pda
downward was a direct expression not only of his position in the tide system
but also of the size of his following, its continued loyalty had to be main-
tained by his effective representation of, and redistribution to, it. As a result,
Yoruba kings and chiefs were severely limited in how far they could, in the
strict sense, exploit their own subjects.

So how did they derive the resources necessary for them to maintain the
Yoruba chiefly ideal as a man of generosity? In a phrase, by exploiting
strangers. Here, individual Yoruba communities must again be seen in the
context of the wider regional system. The resources needed to prime the
pump of local hierarchy came from the conmunity’s success in using its nat-
ural endowments and situational advantages in assuring to itself a dispro-
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portionate share of the regional resource flow. This is why the location of
trade routes and markets was so critical for the existence of Yoruba states—
traders {as strangers) would pay for the local protection which they needed,
prestigious goods could be accessed, tolls could be levied—and the resources
30 derived were used to underwrite the status of those able to offer them-
sclves as the local powers. This depended on the ability of chiefs eo back up
protection by force, and so ultimately on the numerical strength of their fol-
lowings. For a community to grow in numbers faster than its rivals was alike
the means and the token of its success. Though free migrants were drawn
to successful towns, the accelerated means to success was the involuntary
transfer of people as slaves, Like other forms of tribute and booty from the
conquered or subordinate tawns, slaves also played a critical part in main-
taining the status system within communides, Slaves captured in war went
disproportionately to the oba and chiefs, swelling their households over those
of lesser men; and slaves, being people with no local kin, were exploitable
as free subjects were not.

END OF AN EMPIRE

“Mewropolitan dissension, pravincial disaffection and Muslim rebellion”
is Rabin Law's succinct summation of the main features of Old Oyo’s de-
mise. ¥ The precise manner of their interplay is less easy to determine. The
coincidence in the third quarter of the eighteenth century of prelonged
conflict between the Algfin and the Busorun, head of the senior line of chiefs,
with Oyo’s growing involvement in the coastal trade has suggested that the
access of new resoulrces seriously destabilized relations within the capital.®
Alafin Abiodun’s death in 1789 led to a recrudescence of quarrels between
his successor Awole and his chiefs, disputes into which several important
provincial rulers were drawn. The most important of these was Afonja, ruler
of Ilorin, who was also the Are-Ona-Kakamfo, or commander of the military
levies from the subordinate towns. When Awale was depased (¢, 1796), Afonja
made a bid to be chosen Algfin and, when this was unsuccessful, seceded.
Over the nexc few years llorin carved out an independent teryitory for itself
from the northeastern corner of the kingdom, while at Oyo the debiliating
sruggle between successive Alafin and the chiefs continued. In 1817 Afonja,
though not a Muslim himself, decided 1o enhance his support by calling up
the growing Muslim interest. * He invited to Ilorin an influential Futani clerie,
known to the Yoruba as Alimi, who soon proclaimed a jihad against pagan
Oya, which won widespread backing among Muslims, both Yoruba and non-
Yoruba, and provoked a revolt among slaves of northern onigin, Afonja’s war-
bands, known as jamas, ranged further and deeper into the Oyo kingdom,
the young Ajayi Crowther being one of their victims, Around 1823 Afonja
was killed in an insurrection of his Muslim allies, and Alimi’s son Abudusalami
taok charge of llorin, declaring bis allegiance to the Sokoto Caliphate. By
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this time Oyo’s eastern provinces had fallen away altogether, and refugees
were flooding to the forest regions south and east, beyond the borders of
the old kingdom.

Developments at the coast had equally far-reaching effects, which by the
18208 combined with those in the north to redraw the regional map radi
cally. From the 1%gos Lagos began to eclipse Oyo’s client kingdom of Porto
Navo as the chief outlet of the slave trade. This brought Ijebu into greater
prominence as a supplier and by the 18105 led to intensified slave raids in
her hinterland. When some Oyo traders were kidnapped at Apomu, a mar-
ket tawn under Ife on its borders with Owu and Ijebu, the Oyo demanded
that their local ally, Owu, take action: Apomu was sacked and Ife defeated.
Ife then made an alliance with Ijebu and together they defeated Own (c.
1817), an ominous feature of this war being the use of guns for the firat time
in Yorubaland—acquired by the Ijebu from the Europeans. The allies then
laid siege to Owu, an ancient and well-fortified town, which they finally took
{c. 1822).5% By that time their army was greatly augmented by refugees and
warriors from the chaos enveloping the Oyo kingdom. This combined force
of Ifes, ljebus, and Oyos then turned its attention to the small Egba towns,
ance subject to Oyo, and destroyed nearly all of them (1823-1824). (Once
again, and in greater numbers, some of those enalaved would eventually be-
come CMS agents). The shawered Egba evenwially regrouped on the west-
ern edge of their territory, at a new setttement, Abeokuta, while the sites of
two of the old Egba towns, Ibadan and ljaye, were occupied by displaced Oyos.
Meanwhile Dahomey was finally able to throw off Oyo suzerainty, and it
started a career of expansion into Yoruba-speaking lands. For the rest of the
century the southwestern Yoruba, where Oye’s influence had lately been so
strong, would be a bone of ¢ ion between Dahomey and Abeckuta.

Oyo-Jle itself lingered on for another decade. The first eyewitness accounts
of it by Europeans in 18¢6-1830 describe a “large, dull city,” tumbledown
and semi-deserted, with the people apathetic in the face of the Fulani en-
croachments; yet the road up from Badagry through Egbado, the old con-
duit of Oyo’s coastal trade, was atill secure and peaceful.> Not for long: in
1851-1843 the Fulani of Ilorin finally reduced Oyo to tributary status and
overran nearly alt the provincial towns in the norch and west. A last attempe
to throw off the Fulani failed, the Alafin Oluewn was killed and Oyo’s re~
maining inhabitants fled south (¢. 1836), A son of Algfir Abiodun named
Atiba, who had once professed Islami at Tlorin, secured enough support from
Oyo's surviving senior chiefs and warriors to be recognized as Alofin and es-
tablished himself well to the south ac a place called Ago Oja, which eventu-
ally became known as the new Oyo. Here he and his successors recreated as
much as they could of the palatial pomp of the ald capital. But in the face
of the threat from Iorin, practical measures were also needed, Astutely rec-
ognizing the new centers of power, Atiba conferred high Oyo titles on the
two principal warlords: Cluyole of Ibadan was made Bagprus, and Kurunmi
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of ljaye Arg-{Ora-Kakamfs. Aworking alliance was thus set up among the Oyos
displaced to the south, which proved its worth when the Horins were defeated
at Oshogbo, decisively checking their southward advance (¢, 1838), Ibadan
was now revealed as the fulcrum of the Yoruba country.

NEW TOWNS, NEW WARS

In the 1840s the politics of Yorubaland settled to a new agenda. Inter-
nally, it revolved around the attempt by Ibadan to establish its regional hege-
mony and the responses of the other Yoruba states to this, While the vacuum
left by Old Oyo's coflapse certainly provided its primary condition,* Ibadan's
projectwas genuinely original: though of mainly Oyo traditions, it wasa com-
munity of a very different social character and its “empire” came to straddle
the savanna/forest divide, the first major Yoruba power to do s0. Externally,
Yoruba politics had to respond to the ending of the slave wrade, cffectively
concluded by the British annexation of Lagos in 1861 after a decade of con-
sular rule.* Lagos depended for its revenue on taxing the new staple of “le-
gitimate trade,” palm oil, which the Bridsh (and missionaries above all)
hoped would replace slaves. But palm cil had the paradoxical effect of fu-
eling wars in the interior, since it created demands for labor which, under
prevailing social conditions, had to be unfree. Palm oil for guns became the
key equation of the Yorubz political economy. Jbadan was the main pro-
ducing power of the interior because it was also the main military power, but
itdid not have access to the coast; so her coastward rivals, Abeokuta and [jebu,
found itan irresistible tactic of war ta cut the trade routes between coast and
interior. Since this threatened the revenue base of the Lagos Colony, the long-
term logic of the situation was for the interests of Lagos (the imperialist
bridgehead on the coast) and Ibadan (the imperial power of the interior)
to converge. >

The new powers need some introduction, and particularly the three states
which figured in the first great dénouement, the Jjaye War of 1859-1862:
Ibadan, ljaye, and Abeokuta. All were born in the agonies of the collapse of
the old order and made from much the same cultural materials, yet the in-
stitutonal outcomes showed great and lasting differences. Because all three
places had early mission stations, we at last come on to times and places which
can be documented from rich contemporary evidence.

Ibadan had its origins in the mixed force of Ifes, Oyos, and ljebus which
destroyed Owu and sacked the old Egba towns.*® An early Ife leadership was
soon sweptaside in factional fighting, and with the numerical predominance
of Oyos among the new arrivals, the Oyo elements took conwrol. Still, Ibadan
remainead the most heterogeneous of all Yoruba towns, with relatively little
local concentration of people of particular origing, so that hardly any prior
communal organization could take root in the new town. People seutled as
the foltowings of warriors or in small groups of kin and dependents, or as

35



RELIGIOUS ENCOUNTER AND THE MAKING OF THE YORUBA

" - 2,

st

Rty

Figure e.2, Yorubaland in the Ni h Century

indjviduals attaching themselves as clients to warlord patrons. The com-
pounds in which they settled were clusters of buildings with a single gated
entrance leading to a large central courtyard and (in the case of the Jarge
ones) the residence of more than one household. Though compounds typ-
ically had an agnatic core, they included nonkin affiliates, and not all ag-
natss might elect to live together, so itis too simple to treat every compound
as the direct residential equivalent of a “lineage."®

Above the level of compounds or households, there was no system of ad-
ministrative quarters as existed in the older Yoruba towns. The named dis-
tricts of Ibadan are merely locations, and were very often named after a no~
table chief or early resident {Oke Oluokun, Agheni, Oke Foka). That itself
indicates how much the key local leader in the early days was the daba-ogun,
or war4eader—men such as Olunloyo, who was the patron of the Christians
at Kudeti—and che extent to which the political relations of the whole town
were coterminous with those between its leaders in war. They were the men
with the largest followings, bound to them by personal loyalties and with some
internal command structure. Skilful management of his “warboys,” by a ju-
dicious mix of contral and d, was the foundation of any chief’s career. ¥
But even in and-insttutional Ibadan, ttles—relatively stable positions in a
power structure-—emerged early on. They took the form of a chain of mil-
itary offices, whose senior title was Balogun [War-captain] —unless the leader
used an Gyo dtle like Bagprun or Arg-Ona-Kakamfo instead—followed by Otun
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[Right-hand], Osé [Lefehand], £kerin [Fourth], and so forth. Tides were filled
by the consent of the leaders, and worked roughly by promotion from lower
to higher grades as vacancies occurred. Periods of fairly collective leader-
ship alternated with the hegemonies of surpassing war leaders, such as
Basorun Oluyole (c. 1835-1847), Balogun Ibikunle (1851-1864), Bagarun
Ogunmola (1865-1867), and Are Latosisa (1871—188p), Civilian tides were
at first few and random, but by £850 the long absences on campaigns of the
military chiefs made it clear that something raore systematic was needed to
maintain routine order at home, and a similar *ladder” under a af#, or civil
head, was developed. None of these titles was hereditary within a lineage,
and [badan developed an ethos that any enterprising warrior might make
his way to the top there,

Tjaye might have turned out much like Ibadan, but for che fact that it was
more purely an Oyo town, and that it was for three decades completely dom-
inated by one man, Kurunmi, who held the Qyo title Ave &
Ruthless in eliminating rivals, he succeeded in engrossing to himself sources
of pawer which were at Jbadan diffused among the war-chiefs or even not
held by them, such as the headships of major cults, especially of Sango. All
fines, tolls, and tributes flowed through Kurunmi's hands and he allowed
no ane ¢lse to store gunpowder.# The corollary of the power which terror
had such a part in creating was the “generosity” with which he feasted the
people on every fifth Jakuta day, sacred to Sango. Undl they had tasted liv-
ing under it, missicnaries were full of praise for ljaye's orderliness, compared
with unruly Ibadan,®

Abeokuta presents a different picture sgain.* In their old homes the Egba
had lived in small townships, probably of only a few thousand people in many
cases, which were governed by petty pbus and councils of chiefs, otherwise
the elders of the Ogboni society. These small towns were grouped into three
federations each headed by 4 premier pba, armong whom the Algkehad a cer-
tain paramountcy. As a result of the wars of the 1820s the pan-Egba military
organization {(under chiefi called the Ofogus) assumed greater importance
under Balogurn Sodeke, who led the Egba to Abeokuta. It was Sodeke wha
received the first missionary envoys in 1842-1843 and invited them to set up
in Abeokuta, The three groupings of Egba were joined by a large body of
survivors from the destroyed Own, who made up a fourth gronping in the
town. In contrast to Ibadan, Abeokuta's quarters were the old townships trans-
planted, with their members’ loyaltes and much of their organization.
Though most had lost their pbas they were still governed by councils of ¢ld-
ers (Ogboni) and warrior-chiefs. The tawnship Balogun, or war-chiefs, were
key figures since it was through them that Abeokuta as a whole raised its army.
So precarions was Abeokuta’s situation in its early years—threatened by
Ibadan to the east and Dahomey to the west—that a sbrong pan-Egba mili-
tary leadership would seem essential. But after Sodeke’s death in 1843, it of-
ten did not get it. The personal rivalries of chiefs combined with chronic
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factionatism between townships and tensions between the military and civil-
ian or Ogboni groups of chiefs to produce freq political stal and
sometimes the pursuit by individual tovmships of virtually their own foreign
policies.

It soon hecame clear to the Egba that both security and opportunity lay
in the conaol of the trade routes between Abeokuta and the Lagos lagoon.
In the early 18408 they fought the Awori towns which threatened this ob~
jective, taking Ota and besleging Ado. A complex set of hostile alliances was
thus activated, for Ado was tributary to Porto Navo, now the ally of Dahomey.
Then Lagos and the British came into play. In 1845, King Akitoye of Lagos
was prevailed upon by the British to abolish ¢he slave trade, and his nephew
EKosoko (whose mother was from Ota and who had close contacts with the
slavers at Porto Novo) put himself at the head of the slave-trade party and
expelled Akitoye, Akitoye fied to Abeokuta, where he had maternal connec-
tions, and then to Badagry on the western Jagoon (then under strong Egba
influence). % Opinion at Abeokuea was divided, but the overall logic of her
situation won out: an alliance with Akitoye and the British against the Kosoko/
Dahomey connection. The return of the repaniates from Sierra Leone, the
establishment of the missions, and the defeat of the Dahomean invasion in
1851 consolidated it. The British drove Kosoke from Lagos and restored Ak-
itoye. When in 1853 Kosoko made a last bid to get back, the Egba sent a
force to help the British consul repel him. Egba. power now extended right
down to Lagos.

Meanwhile the two powers of central Yorubaland, Ibadan and Ijaye, were
consolidating themselves. The towns were only twenty miles apart, and they
eyed one another with suspicion, despite the theory that they were jointly
authorized by the Afgfin—now at his new capital, known at this thne as Agp
4'Oyp [The Camp that became Oyo], itself only a few miles north of Ijaye—
as joint protectors of the Oyo against the Fulani threat. It is hard to tell just
how seriously the new warlords took this notion or the mystique of Oid Oyo
(sedulously fostered by the Alafin Atiba) in which it was grounded, Ceraainly
the prestige of Oyo titles was very real in the new towns, and the division of
spheres of influence between Jjaye and Ibadan closely foliowed that between
the westward Ekun (#us and the eastward Zkun Osi provinces of the old sm-
pire. Ibadan was starting > move even farther east by the 1850s, inidally to
block Ilorin’s expansion toward Ijesha and northern Ekiti and in support of
easterly Oyo towns such as Ede and Ikirun, butiater by the prospect of booty
and slaves. By 1858 Ibadan was so swollen with newly taken slaves that its so-
cial cohesion was felt to be at risk, and it took measures to absorb them more
effectively.

Ijaye was also expanding, though its sphere—larpely the depopulated sa-
vannah lands of the northwest—did not yield such rich rewards as Ibadan’s
eastern hinterland. Still, Kurunmi mounted a successful expedition for plun-
der against the far west Sabe kingdom in 18y, and Ijaye, like Ibadan, ex-
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tended its town walls in the 18508, There was a sense of growing rivalry be-
tween Ibadan and ljaye which the Algfin Atiba sought ta damp down, though
he clearly (if discreedly) inclined to Ibadan. It was Atiba’s death in 1859 which
precipitated the showdown. Kurunmi challenged the legitimacy of the suc-
cession of Atiba’s son Adelu, and the quarrel soon spread, since some of
Tjaye’s tributary towns made 2 bid to transfer their allegiance to the new
Alafin. Ibadan’s intervention led to an angry response from Kurunmi, and
the Ibadan chiefs decided on war. After some delay, the Egha, fearful of
Fbadan’s growing power and resentful of their past illtreatment at her hands,
came in as allies of Ijaye.*

Ijaye's fall in 1862, after a long siege during which Kurunmi himself died,
left Ibadan as the dominant Yoruba power.® It also created an alliance be-
tween the Egba and Ijebu which would ultimately be one decisive check on
Ibadan’s ambition to lead the Yoruba world. Ijebu, the ancient kingdom ly-
ing hetween Ibadan territory and the lagoon, was perhaps the least affected
by the collapse of Old Oyo.® The basis of its power was precisely its strate-
gic position athwart both the east-west routes along the lagoon and those
running from coast to interior. By the mid-nineteenth century, ljebu Ode’s
great slave market, its control of the lagoon ports, its firm foothold in Ibadan
itself (in Isale Iljebu quarter) and the far-ranging actvity of individual Ijebu
as traders all made Ijebu the most formidable power of the south. Ljebut had
never heen strongly expansionist, despite its involvement in the campaigns
that had destroyed Owu and the ofd Egba towns. The cardinal principle of
its policy was to maintain the integrity of its borders and outlets, which it
achieved by two means. The first was the close internal integration of the king-
dom;®! the second was an inveterate suspicion of strangers and an adamant
refusal to allow Europeans, particularly missionaries, to settle. So it was that
their common hostility to Ibadan brought into alliance those two Yoruba pow-
ers which respectively gave the warmest welcome and offered the strongest
resistance to the missions: Egba and Ljebu.

The direct route from Ibadan to Lagos lay along what can be called the
“Remo corridor” through the western portion of ljebu to the port of Iko-
rodu, whence across the lagoon to Lages. The Remo were Ijebu in custom
and dialect but with some distinctions that marked them off from the towns
closer to Tjebu Ode, and they recognized the authority of a “sub-paramount”
ruler, the Akarigho.t® The Remo towns had atways tried to loosen the hold of
the [jebu paramount ruler, the Awujale, over them, and in the 18508 Ibadan
won the support of 1para, the key to the northern end of the corridor. With
Ljaye eliminated, the focus of hostilities between Abeokuta and Thadan shifted
to this crucial artery of wade, as Jjebu Ode moved 1o reassert control over
Remo, The two sides settled to a protracted run of engagements in Remo,
but without decisive outcome.

The British, who in 1861 had annexed Lagos in order better to protect
commercial interests, now became directly involved. The active ingredient
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here was the energetic Captain Glover, whose management of Lagos atfairs
stretched over a decade and who, as “Goloba,” entered popular Yoruba con-
sciousness as few other colonial officials have done. Interventionist by dis-
position and eager to extend British commitments despite much parlia-
mentary opposition to further imperial expansion in West Africa, Glover
broke decisively with the earlier Egba/missionary bias of British policy.
When in 1865 the Egba refused to end their siege of Ikorodu, Ibadan’s ally
at the southern end of the Remo corridor, Glover sent troops and drove
them off with rockets. Peace was formally made in mid-1865 and the camps
in Remo were broken up, but the fundamentcal issues—Ibadan’s desire to
get unrestricted access to the coast and the reluctance of Egba and Jjebu
to give it her—remained unresolved. Relations between Lagos and the Egha
continued to deteriorate: when the Egha set up a customs post near the
mouth of the river Ogun, Glover retaliated by annexing Ebute Meta on the
Lagos mainland. In late 1867, ant-British feeling among the Egba reached
the boiling point, and in the inddent knawn as the Outhreak, or Ifple
(“breaking of houses™), the missionaries—taken, despite their protests, as
proxies for the Lagos administration—were expelled from Abeokuta.® The
first act of the long drama of British invalvement in the politics of the Yoruba
interior was over.

IBADAN: ZENITH TQ STALEMATE

While the Egba were thus engaged with Lagos and Dahomey, Ibadan’s at-
tention was turned again to the east, where her armies seemed to roll all be-
fore them 3 The ground for Ibadan’s Drang nach sten had been prepared
by the flood of refugee Oyos from as far back as the 18208, which had aans-
formed the ethnic composition of towns that had once been in the north-
ern orhit of e and Ilesha, No group of these Oyo refugees had a more dis-
turbing impact than those which were accommeodated at IleHe.

Despite the social memory of its earlier glories and its continuing pres-
tige as a cult center, Ife’s acmal political importance within the region at
the outset of the nineteenth century seems to have been modest.? But from
the 18108 onward, particularly with the elimination of her rival Own, its
influence started to revive: in the mid-1830s she was able io repel Jjesha at~
tacks and, after intervening in civil disturbances in Ondo, gain an outpost
at Okeigbo on the Oni river ta the south. The Oyo migrants now moving
into the area seem at first to have been a positive factor for e, since as al-
lies they augmented her military strength, Yet before long these Oyo began
to have a destabilizing effect on He’s incernal politics: a succession of Onf,
who look to have sought to buttress themselves with Oyo support, had omi-
nousty short reigns. About 1847 the (Ini Abeweila attempted a resolution
by creating a separate settlement for the Oyo migrants, adjacent to Ife, called
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Modakeke. Their resentment unallayed, the Ifes attacked Modakeke but
were defeated and forced to abandon their ancient town, which lay deserted
for the next nine years (1849~1858). Since Modakeke was a natural ally of
Ibadan, Ife had no choice, after its restoration in 185g, but to submit to
Ibadan overrule.

The real gateway power to the east was the Tjesha. Over the centuries they
had periadically thrown back the assaults of Oyo cavalry, but by the late 1860s
they came under renewed pressure, and their formidable eapital, Ilesha, was
sacked for the first time in its history in 1870. With Hesha now reduced to
aibutary status, Ibadan forces at first ranged with Jittle effectve resistance
into Ekiti and beyond. Sometimes they exploited lacal disputes, but usnally
their attacks were unprovoked. The forces ranged against them were the
militias of smal} towns, marshaled under pleghe chiefs who had experience
of locat conflicts but were no match at all for what had become a profes-
sional army. What eastern Yorubaland meant for Ibadan was expressed by
the Arg Latosisa in memorably plain words: *(The Ekiti) are our wives, owr
slaves, our yams, our palm oil. . . . £ wilf eat them up!*>® But what had begun
for Ibadan asa seemingly easy way to provision hergelf for her ongoing strug-
gles in the older theaters of war against more seasoned opponents such as
llotin, Jjebu, and Egha ended by adding yet more members to the grand
coalition against her.

By the 1880s the Ibadan army was operating a hundred or more miles
from home-~it took five days to get to the war camp at Kiriji—and a large
part of it was absent for years at a time. At its greatest extent Ibadan’s “em-
pire” covered wetl over 15,000 square miles, stretching over two hundred
railes from end to end, and must have counted upward of two milliont sub-
jects. The conquest of new areas led 1o the enslavement of many of their in-
habitants. Afterward, if a town was not permanently abandaned by the sur-
vivors, it was required to pay tribute, and generally to support Ibadan's
interests, including offering hospitality, supplying trooep levies, and provid-
ing porterage for Tbadan's forces when they wanted it. Ibadan overrule was
irksome less because it was close than because it was often so arbiwary: yearly
tribute was less of a problem than the irregular exactions of Ibadan’s
agents.’” Local oba and chiefs were usuallyleft in place, though Ibadan might
take a hand in their selection. Above them there was a two-way system of for-
mal conuol. Each subordinate town was placed under one of the Ibadan
chiefs, known as its bgbakekere (“little father”), through whom it offered its
tribute and who represented it at Ibhadan—often he was the chief who had
first conquered the town. This system was very similar to one long used at
Old Oyo and in some other kingdoms,* In addition, 2 local representative
was appointed, called an ajele, resident in the town itself, to keep an eye on
local events and guard Ibadan’s interests. The aj¢f was not necessarily an
Ibadan man, and was often highly predatory on his own account, especially
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in the eastern, non-Oyo, parts of Ibadan’s domain.® The system of control
was deeply personalized, an extension of age-old patterns of authority in
small communities.

Despite Ibadan's military prowess in the interior, and its resultant growth
in population and praductive capacity, the Egba and Ijebu s6ll refused to al-
low it free accezs across their territories to the coastal markets, The late 1860s
broughtanather drawn-out blockade, which the Lagos authorities could not
ignore because of its implications for the colony’s revenue base. So Gover-
not Glover aied a radical new initiative: the opening of a route to the inte-
tior via the developing ports of the eastern lagoon and thence northward
through Ondo, which would circumvent Ijehu and Egba entirety.% Now, for
the first time, the Britith were drawn decisively into the tocal politics of east-
ern Yorubaland. An initial task was to reconstitute Ondo itself as the main
polity along the line of the proposed road, without which there would have
been no security: its capital, Ode Ondo, had been deserted for many years
as the result of a civil war. A more stubborn problem was the existence of
Okeigho, a town of mixed refugees under Ife control within Ondo's north-
ern horders, a product of the same time of civil war; but this had to be left,
which galled the Ondo chiefs rather as Modakeke did Ife. So the “Ondo road™
was opened in 1872 and was consolidated in 1875 by the establishment of
a new CMS mission station at Ode Ondo, far away from their previous op-
erations. As early as 1879 large numbers of traders from both Lagos and the
interior were using the route.

The new route certainly helped Ibadan in the face of her old enemies to
the south and west, but it also created opportunities for her victims in the
east, ljesha repatriates in Lagos had for some years been scheming how to
help their countrymen in the incerior against Ibadan. The origin of their or-
ganization went back to a Christian prayer group also known as the Ijesha
Assaciation, Its leading light waa a Brazilian returnee called Philip Jose Mef-
fre, an elder of the congregation at S¢ Paul's Breadfruit (of whom more will
be said in later chapters). At first, their objective was simply to see mission
work extended o their own country. But by the mid-1870s, when llesha had
heen made wibutary to Ibadan, they had come to the view that military en-
hancement was needed and applied to the Governor of Lagos for training.
By 1876 the group had renamed itself the Ekitiparapo [Ekiti—the people
of the highlands—together] Society, apparently to broaden the regional base
of its appeal. But what really put it into business was the uprising against
Ibadan rule that broke out in 1878. Now the Ekitiparapo had plenty to do
o support the cause, by lobbying and representation in Lagos and by sup-
plying the forces in the interior by means of the Ondo road. Ijesha traders
were soon to be found in numbersin the eastern lagoon and in 1881 founded
a new settlement there named Aiyesan [The world gets well], which was a
vital staging post for supplies.

The uprising started at Okemesi, and spread quickly in Ekiti and Igbom-
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ina: Ibadan ajgls, messengers, and sympathizers were killed or expelied. In
the first pitched battle near the Oyo town of Tkirun, Ihadan was still able to
inflict a heavy defeat on a mixed force of Ekitl and [jesha and their Horin al-
lies. But they regrouped on home ground at Omn-EXkiti, and by 2880 they
had started to gain the upper hand. They were joined by the Jjesha freebooter
Qgedenghe, the most famous of a number of warriors from eastern parts
who had learned the art of war, Ibadan-atyle, from service as slave warboys
to Ibadan chiefs. He now took over leadership of the Ekitiparapo forces,
which moved to make their base in the hilly counoy near Imesi-Ile, close to
the northeastern Oyo towns loyal to Tbadan. The two camps at Kiriji, on hills
about a mile apart facing one another across a valley, were to remain there
for more than a dozen years. They became sizeable towns and must have re-
sembled what Ibadan had been like in its early days: there were markets,
crafts, and farms nearky, and many of the inhabitants were non-combatants,
including women and children. It went on so long partly because the en-
gagemenits settled down to a kind of routine, but, more important, because
the standoff at Kiriji was merely the main thread of a knot of antagonisms
extending all over Yorubaland.

When in 1882 the Me contingent at Kiriji switched sides to the Ekitiparapo,
Ibadan’s Modakeke allies attacked Ife and the town was abandoned again,
this time to remain derelict undl 18g4. The people decamped either to
Okeigbo, which the (ni-Elect, Derin Ologbenla, had made his base, or to
Isoya, a few miles south—both of them locations which conurolled wade
routes to the coast. In the west, the Egba renewed their hostilities against
Ibadan, and even the cautious [jebu joined the alliance against Ibadan. [jebu's
main problem was atways how to respond to the growing volume and vari-
ety of the trade between Lagos and the Yoruba interior in such a way as to
maintain her own political integrity. By the late 18803 the Awujole’s policy
of tight frontier control, equally wary of both Ibadan and the British in La-
gas, had been reasserted-—which would only finally be braken when the
RBritish invaded Ljebu in 18gs,

The governor of Lagos was increasingly looked to as the arbitrator of the
interior conflicts. A first round of attempts to resolve them was made in
1881-1882, when delegates from che interior came to Lagos, In 1884-1885
the senior CMS missionary at Abeokuta, the Rev. J. B. Wood, went twice on
behalf of the governor to Kiriji. Another attempt in 1886 (with two African
agents of the CMS, Rev. Samuel Johnson of Oyo and Rev. Charles Phillips of
Onda, serving as principal negotiators) won more success, because of grow-
ing fatigue on both sides and the death of Latosisa, the ruler of Ibadan. This
tme a partial peace was concluded and there was some dispersal of forces
from Kiriji. But the conflicts in some other theaters of war—Ife versus
Modakeke and Ibadan versus Ilorin--proved mare intractable. They were
only settled when the British decided that direct intervention was unavoid-
able and Governor Carter made his tour of Yorubaland in 18gg to *break
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up the camps” and to conclude treaties which enshrined the authority of the
governor of Lagos. That was made much easier by the impression made
throughout Yorubaland by the British invasion of Ijebu the year before, car-
ried out in order to break Ijehu contol of the Lagosdbadan road.®! After
Ljebu, there was little need for recourse to the iron fist: Ogedengbe was de-
1ained by force at Iiesha in 189352 and Qyo was briefly bombarded in 18g5,5
but not much besides.

S0 colonial rule came to the Yoruba, They mostly acquiesced—whether
from afeeling of exhaustion with the wars, or from a hearty regard for British
pawer, or because they did not see where British “protectdon”would lead be-
fore it was toc late to oppose it. This peace would also, by and large, be
confirmed by growing prosperity. Within a few years and for several decades
to came, the colonial order would come to be seen as providing essential
condidons for economic developments—expanding systemns of production
and consumption, trade and transport—in which the Yoruba were ¢ager to
become involved.

WHICH NARRATIVE? WHOSE STORY?

When I began writing this chapter, my intention was a simple, not to say
naive, one: to give a narrative history of nineteenth-century Yorubaland that
would serve as an adequate reference hackdrop to the more detailed analy-
sis of social and religious relations which was to follow. What was in my mind
was something rather siraight and factual, perhapslike the news on the BBC
World Service, or the lists of locally significant events for each town com-
piled under the direction of Professors J. F. Ade Ajayi and A, A, Igun for the
1963 Nigerian census, to help the enumerators gauge the ages of elderly
people: a relatively theory-free accounc of the roajor events and wends and
enough of their interconnectedness to make them intelligible, It seemed im-
portant to provide the reader with an account that was disinterested, in the
sense of being fairly independent of what I wanted to argue about the na-
ture and consequences of the CMS intervention in Yoruba history. It seemed
oo that the main problems in achieving this would he practical and evi-
dential: how to simplify a complicated and many-stranded story without dis-
torting its essential elements, and how to handle those many aspects which,
in our present state of knowledge, were still chscure.

But what became progressively evident in the writing was how impossible
itwould be to give such a neutral account, The mostly secondary studies that
I was drawing upon were deeply permeated by certain schemes of emplot-
ment, ¢r thematized story lines. The source was not far to seek: the loom-
ing presence behind this literature of its main progenitor, the Rev. Samuel
Johnson, who (as we have just seen) played a major role in the negotations
which brought the wars to an end.* This is doubtless largely because John-
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son’s History of the Yorubas is easily our most imporiant source of informa-
tion for pre-colonial Yoruba history (and particuiarly for before the nine-
teenth century); but jts great influence is also due to the compelling qual-
ity of its narragive structure.® The collective subject of Johnson’s story still
barely knew itself as such, beyond the ranks of thoge influenced by the mis-
sions. Johnson gave the notion of a Yoruba people real historical substance
by making them the subject of a powerful story of growth, decline, and re-
covery. Cld Oyo inherits the cultural mantle of ancient Ife and builds itself
up to a greatstate, culminating in the reign of Alafin Abiodun; it falls through
a combination of internal dispures and external foes (especially the Muslim
Fulani), and a period of chaos and dissolution ensues; but a successor state
to Oyo emerges in Ibadan, which becomes the focus of a new, emergent
“Yoruba"” order into which the non-Oyo Yoruba (i.e., erstwhile non-“Yoruba™)
are drawn. At the same time, 2 key part is played by the missions, who bring
enlightenment and progress to the country—values which, while particulacly
linked with Christianity, have gone beyond it to become public values which
all Yoruba recognize.

This History, completed in 1897 within a few years of the end of the wars,
had o wait until 1921 to find its public: a “pre-Nigerian” book which only
saw the light of day well into colonial Nigeria. Subsequent work of all kinds,
from patriotic local histories written by amateurs to the writings of academic
historians, have imicited, amplified, and supplemented Johnson's vision of
Yoruha history rather than replaced it with a radically different narrative par-
adigm. They have placed it in its later Nigerian context, and they have
redefined it within the project of nationalist historiography. But Johnson's
pan-Yoruba vision, grounded in the symbolic heritage of Ife, expanded from
the Oyo to take in ail the Yoruba-speaking sub-groups and wedked to the
modernizing values inaoduced by the missions, has remained the basis of
Yoruba cultural politics.

The cogency of Johnson’s narrative derives not just from its literary qual-
ities but also from the extent of its social embadiment, from its installation
at the core of the modern Yoruba sense of themselves as a people. The ti-
tle of Toyin Falola’s collection of essays on Johnson—Piones; Pairiot, and
Patriarch—is more than an accolade to a mere historian. Life is not art, nor
is history (qua event-sequencesin time) the same as history (qua stories about
them), but there is 2 mutually shaping interplay between them. Johnson’s
representation of the Yoruba past would be validated in the political and cul
tural practice of the Yoruba in the decades after his death in 1go1. It is too
simple, and in any case inappropriate, to see this as the Yoruba enacting a
“script” written for them by Johnson, for historical action is always largely a
marter of improvisation in response to circumstances, and Johnson’s influ-
ence depended, significantly, on the further evolution of Yoruba ethnicity
under the conditions provided by the Nigerian state. So while T hope that
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what I have written as a background histotre evénementielie may sexve as such,
it is also a particularly vivid reminder of that maxim which anthropologists
know only too well—for many it is all they know about history-—and that his-
torians too readily forget: that all history iz in a sense the history of the
present. It follows that it needs be read as part of the cross-temporal reality
of Yoruba society and as something which the encounter of religions to be
analyzed in later chapters will be needed to explain.
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Any largescale account of human action has to involve both “history” and
“sociclagy™ a narrative of the collective subject’s passage through time and
an analysis of how that subject is constituted. The former is often regarded
as a “dynamic” dimension and the latter as a “static® one, And while it can
be readily conceded that they are just dimensions, aspects of what is concretely
a complex, undecomposable unity, the problem stubbornly remains of how
to write about either without the distortion of not simultaneously writing
about the other. The commonest response is ta ateempt it sequentially: his-
tory first, sociology second, or vice versa. The choice of sequence may de-
pend on essentially literary criteria, or it may be theoretically motivated, as
with the scructuralist history developed by Marshall Sahlins.! There, the aim
being to reconrile history and anthropology by showing that history is “or-
ganized by structures of significance,” the sociology (in the form of the gys-
tem of cultural categories) is presented firss, as a precondition of historical
action. I see the choice as more of an expository problem: put history be-
fore sociology, and the narrative may not be fully intelligible; put society or
culwre first, and it may well appear as too given and reified, too independ-
ent of historical agency atall. The latter seems to me the more insidious dan-
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ger, 5o here it has been history first—though as I have said, the narrative
comes already saturated with cultural value. And g0 to sociology.

THE AGE OF CONFUSION

The aim of this chapeer is to describe the sodial relations of the nineteenth-
century Yoruba towns in which the missionaries set to work, as well as some-
thing of the lived experience of their people. The main thread of the analy-
sis will be the attempts of Yoruba to recover and to redefine community. In
constructing such an account—which would seem to have to be largely about
“structures™—we are soon brought back to narratives, often with an overtly
political content. I do not here mean the journal narratives of the mission~
aries themselves, which provide us with most of our information ahout so-
cial conditions, but the stories of others that they report and that serve to
constitute the social reladons that they form. No CMS journalist was more
alert to the importance of stories as vehicles of social and moral reflection
than W. S. Allen, catechist at Fbadan; and it is three narratives reported by
him that take us to the heart of social experience in the “Age of Confusion.”

Firstisa realife story told to him while on his rounds in 188 by the head-
man (bak) of a house, in explanation of why it had been deserted by all its
other members:

There had been two young men, one from this house, the other from one
nearby, [Allen does not name them, but for ease of reference let me call
them Omole and Idowu.] They ate and drank together, and were such
close friends that they would even wear one another’s clothes. Idowu fell
grievously sick and accused Omeole to his face of poisoning him. Three
years before, they had drunk okighe together, a medicine to confer invul-
nerability against weapons, from which time Idowu had had stomach trou-
ble. Omole denied having administered any poison with the medicine,
wept bitterly and departed, Three days later Idowu died. His father
brought his body to Omole’s house, causing all the residents to run away.
The father said he would not take the body away unless Omole was killed
and laid alongside his son, They appealed to the chiefs, who ruted that
the father must take back the body, but that Omole had to pay 100 bags
of cowries (£x0) for his life.2

This story is 80 poignant that it is perhaps superfluous to ask why Allen re-
counted it. But Ibadan was then in dire straits from the Kiriji War, and the
story must have served to underscore how much it needed the light of the
Gospel. More o our immediate purposesis how effectively the story discloses
some of the basic principles of sodal acdon: the search for protection, the
importance (but also the frailty) of friendship, the obligations of lineage,
and the demand for recompense.

The next two stories both offer generalized moral reflection on the break-
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down of public order and social orust which many felt had engulfed the
Yoruba country. Once in 1873 an old man asked if he could make some com-
ments after Allen had finished his public preaching. He couched them in
the form of a fable or parable (ouwe):

There was a man with three sons, called Poison, Fire, and Covetousness,
wha quarrel over their respective powers of destruction. Poison says that
if he is put on an arrowhead, any living thing he is shot at will die; buc his
father replies that God has made an antidote, Fire says he can burn
through whole towns, destroying everything in hisway, but his father says
there is water to stop him. Covetousmess wins the contest, saying “I shall
always be in man's heart and make them lust after things which dees not
belong to them and will cause them to commit every sort of sin.” To this
the father replies: “There is nothing to oppase you . . . and this is the sin
which is reigning in this our country such as war, kidnapping, stealing,
etc,"

This moral and social commentary was often expressly linked to reflec-
tion on the history of the past few decades. In two successive weeks of Janu-
ary 1878, Allen, again at his outdoor preaching sand in the town, addressed
his listeners on the Ten Commandments. It was in the middle of the cam-
paigning season in the first year of the Kiriji War, so his audience was chiefly
composed of women, old men, and children. On the 20th his sermon on the
“first table” of the commandments: “Honor thy father and thy mother"—an
apt text for times when the obligations of lineage were under heavy pressure—
waon particular approval.* On the 27th, he went on to the “second table,”
and when he had finished, an old man asked ¥ he could add some remarks:

He said that God had made man to be upright, and had given him four
attendants: friends, respect, tritth, and merriment. But each had his neg-
ative counterpart—enemies, disrespect, falsehood, and dejection—which
remained behind when the former had gone. “And it is impossible to have
thase which were gone reclaimed” went on the old man, “[hut] without
it we cannot keep these command [ments]. Qur grandfathers have kept
[them], and there was peace and happiness in their days, but since the
reign of Afonja Are-Ona-Kakanfo . . . everything began to upset, nowa-
days it is worse and this is what brings the Yoruba country to such a state
asitis.™
Afonija, the rebellious ruler of Ilorin who had played a key role in Old
Oyo's downfall, here stands as the personification of disloyalty and disorder.®
In antithesis is the Algfin Abiodun, who often came up when people recalled
{or perhaps imagined) former times of order and prosperity.” So Samuel
Johnzon did not break fresh ground when he ended his great Historywith a
prayer for a restoration of the country “ag in the happy days of ABIODUN. ®
Their own days, by contrast, Yoruba people saw as an “Age of Confusion.”
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David Hinderer sensed this on his first visit to Ibadan in 1851, reporting on
his return to Abeokuta: “1 could telf you about the history of the obba I'Oyo
[sic]—Kings of Yoruba—even before the time of confusion—an emphatic
term for time of war—you would only be surprised itis not worse. ™ Near Ile-
sha in 1858, he encountered the same outlook (this time from people who
feared an Ibadan attack): “A very common netion is that from the com-
mencement of the slave linching [sic] wars to this time, a god of confusion
reigned.™ Orisa prieats were reported as saying the same kind of thing. A
Sango priest at Ihadan angrily retorted to Hinderer's call to turn to God with
the words: “The world it like a worn-out and cast-off garment, it is too old
for God to care about, he has abandoned it and cherefore everyone must do
a3 he pleases.”! An elderly Obatala priest—they typically had milder per-
sonalities than Sango devotees—seated before his house in Lagos, told Maser
in 1858 that “the world was spoiled and turned upside down, like the seed
of a fignut.”2 The orija held responsible ahove all for spoiling and confus-
ing things was Esu:!® and a babalswo in Ibadan expressly ataributed the trou-
bles of the times to God's release into the world of Esu {confusion) and Ogun
{war} in order to punish men for their disohedience-—as well as to the sup-
ply of guns and powder by Europeans|™

The experience of confusion—of communities racked by internal conflict
ar destroyed altogether, of families broken up, of large-scale displacement,
of radical changes in personal circumstances, of the norms of social life chal-
lenged or overthrown—was fundamental to Yoruba lives in the nineteenth
century. An Yesha Christian, looking back in old age to the destruction of
his village, described how its inhabitants fled, “peaple, animals, chickens,
loads and all” (tenia, tgran, tadie, teruleru), leaving all desolate when “parents
knew their children no more, nor did the wife see her husband again™ {plpmo
ko mg pmy, aya ko vioko mp).'® Yet the Yoruba struggled to hold onto what they
could of old identities and patterns of living. Even when displaced and parted
from kin, reduced to pure individuality, they carried the springs of social
identity with them, in their “familiar names,” the oriki orile which defined
their community of origin, “tribal marks” (#z) cutinto the face, food taboos
(ewp) associated with lineage or cult membership, and, often, the sense of a,
protective personal destiny {ori}, Wherever they were driven, they sought out
others who shared or recognized these personal markers, as they did in the
distant exile of Brazil, Cuba, or Sierra Leone; and where they could, they
aimed to reconstitute their communities.

At Abeokuta, where this ideal was realized most fully, the old #u of the
Egba forest, which hecame the “townships” of the new city of refuge, con-
tinued to command the primary loyalty of ordinary Egba. Their stubborn
anceatral piety is well illustrated in the case of an elderly war-chief at the de-
serted site of Emere, northeast of Abeokuca, who had built a hut over his fa-
ther’s grave, frequently visited it, and hoped to attract enough of his towns-
men to Tebuild it.'® He was not successful, hecanse raids by the forces of
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Ibadan or Dahomey kept Egbaland in such chronic insecurity that people
preferred to keep their homes in Abeokuta. Even there, remorse about the
past could stir amid the politdcs of the present. When in 1853 the Egba be-
gan to think that they might again choose an Aleks, the first since their set-
dement at Abcokuta a generation before, 2 diviner told them “that their mur-
der and non-burial of the last Alake was cause of all calamities of the past
thirty years.”? So the Ake people went to the ruins of Old Ake, about twenty
miles away; each township of the Egha Alake brought a sheep, a cloth, and
a bag of cowries; and together they made reparation, disinterring the bones
and putting them in 2 coffin for reburial, Back in Abeokuta, Oro kept the
women indoors for twa days while the funeral took place, to settle the late
Alake's spirit. Some months later the first Alake of the new dispensation was
installed.

The persistence of the old identities at Abeokuta brought recurrent prob-
lems, as an episode in 1851 involving no less than four townships shows:

A *boy belonging to Toko people” was delivered to the senior Emere war-
chief (balogun) under the pretence that he was stray. This salogun passed
him to his equivalent at Kesi, who forwarded him to Somoye, Balogusn of
Iporo, who was also a major figure at the pan-Egha level. Somoye kept the
boy for a white and then, when he was short of cowries, sold him dewn to
Lagos. Here the boy was seen by a relative, who reported to the Itoko back
in Abeokuta. They retaliated by capturing some Emere and Kesi people.
Since it was strictly forbidden to fire muskets in disputes in Abeakuta, the
parties set to with stones, When Saghua, the senior Egba chiefat the time,
tried to break it up, he too was stoned. At this, people started to get fright-
ened at where it might lead, and the affray was broken off,1®

This chain of events shows how the principles of action might just as eas-
ily undermine as support one another. For while the solidarity of the town-
ships on behalf of their members and the networks of dispersed family mem-
bers were mutually suszining, they also threatened the viability of Abeokuta
as 2 whole. Less obvious was their corollary, the exposed position of appar-
ently unattached individuals such as the boy, who was converted first into an
item of gift exchange and then into an export commeodity. Both circum-
stances and opportunities drew the war-chiefs inw practices that undermined
the stability of the pan-Egba community which they were commissioned to
defend.

In Ibadan, the reconstitution of old communities was impossible, though
people from an area might cluster tagether or seek out a patron from their
old town to attach th Ives to. S i they even gave recognition to
their refugee pda, like the people of five adjacent compounds, all from Old
Tkoyi, who “to keep their nationality distinct . . . reigned a king at Tbadan
who is honoured in the quarter™®—but this found ne formal expression in
the new town's overzail government. Indeed, after the rapid population
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Figure 3.1. A view of Ibadan toward the central ridge, prabably fram
Kudeti missicn compound to the south. Chwrek Misnenary Glamer,
April 1904.

growth of the 18505 there was some sign of a different concern, about the
threat to social cohesion presented byits sheer heterogeneity. It was the abo-
riginal deity Oke’hadan, named after the hills around which Ibadan was built,
which gave voice 1o this concern, complaining early in 1859 that lately its
worship had been neglected:

“Its desires were gone into™: oracular consultation clarified the sacrifices
required and public collections were made, Then Oke’badan declared
that Ibadan was too large, and that the Oyo people brought by the wars
should return to rebuild their old deserted towns. There were “too many
strange people who were brought here lately by the warriors” {i.e., slaves
from Ekiti) who might rise up and destroy the town, so Ibadan should de-
sist from further campaigns. Oke’badan also made two more requests: that
“Egungun are no more to be seen in the town,” and that likewise all pigs
were to be removed from Ibadan.?

Hinderer saw all this as an intervendon in the dispute then gaing on
among the leading war-chiefs about whether the Oya towns should be re-
built. In essence this was a debate about a fundamental issue for the Ibadan
leadership: was its real objective to rebuild the Oyo polity or to create some-
thing quite different, its own brand of imperial republic? But the oracle also
seems to be concerned about the guality of social relations within Ibadan,
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arguing against excessive heterogeneity and inequality and for the reduc-
tion of aggravating cultural difference. Oke’badan’s hostility to Egungun and
Ppigs is most easily interpreted this way. There was cauvse to dislike Egungun—
masked ancestral spiris—because their parading round the towm ofien led
to violent clashes between their several bands of followers; and the hostility
to pigs was perhaps a gesture to the growing body of Muslims in the town.
There was certainly a great massacre of pigs,®! but otherwise Oka’badan’s
advice was ignored. Ibadan’s turbulence would become one of her hallmarks.

So the problems ran deeper than the yearning of the displaced to re-
assemble their communities according to well-accepted principles of social
life. For these communities were themselves under pressure: the chaos, the
danger and, for some, the opportunities presented by the wars threatened
their moral foundations. In other words, issues of collective identity (mem-
bership of lineages, cults, and towns) were cennected with changes of power
and status within the community. Both were called into question—first by
historical circumstances which made them seem unviable orinsufficient, then
{in the usnal way of social reflexivity) by many members of the society, and
finally by motivated outsiders such as Muslims or Christians who offered their
own alternative models of identity and conduct. But the new moral world
which the missions pressed with such confidence on the Yoruba had itself
to be tested against theiy requirements,

FELLOWSHIP: FRIENDS, COMPANIONS, CO-WORSHIPPERS

Like all other human societies, nineteenth-century Yoruba was a com-
pound of “horizontal,” or egalitarian, and “vertical,” or hierarchical, rela-
tions, which mutually generated and challenged one another. To show this
clearly, it is helpful to abandon a convention of exposition which is both
deeply rooted in European social thought and well-hallowed in Yoruba
ethnography.® This starts with kinship and lineage, and on this basis then
proceeds to public or polidcal institutions, along lines marked out in such
evolutionary models of the development of human society—lineage to
state —as those of Maine and Morgan; and these tend to carry the further
assumption that kin-based society is to be equated with the absence of in-
equality. Now the fundamental contrast here, perhaps most widely known in
the formulation of Ténnies, between gemeinschaft (supremely realized in
kinship) and gesellschaft {typified in voluntary association), can also be found
in Yoruba social thought as the antithesis of gjobi [being bormn together] and
ajogbe [residing together]. Here tao primacy is given to kinship, or ajodi, even
though the necessity of ajpgbe, or associational life, as a makeweight to it, is
insisted upon.= The advantage of going against the sequence presented in
sociological myth, Yoruba as well a3 European, is that it makes clear the ir-
reducible nature of communal relations (even when, as often, they are
metaphorized in the terms of kinship}; it enables us o approach sociality in
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ita purest, egalitarian form as fellowship; and it removes a barrier to appre-
ciating that kinship was one of the most potent sources of inequality, Per-
haps most important, in terms of the theme of this book, it opens the way
to exploring the importance of religious fellowship for the Yoruba sense of
community.

Let us ke our cue from the parable of the old Ibadan man quoted ear-
lier on: first of all he put “friends” as the thing which had been lost in the
troubles of the tmes. It is sariking how often the CMS journalists refer to
friends, both to individuals {including many pagans} whom they deacribe as
their own personal friends and to pairs or groups of friends and compan-
ions that come to their nodce in the community, The private diaries of R, S,
Oyebode and W. S. Allen are even more telling on this point, with their many
entries recording the visits and the exchanges of presents with which they
kept their friendships in good repair. Oyebode’s father, David Kukomi, the
“father” of the congregation at Aremo in Ibadan, brought his friend Israel
Atere to be a Christian: they were like David and Jonathan, says Hinderer.2*
Close friends had an emotional importance equaled by ne other relation be-
sides aman's mother—more than fathers, wives, and brothers—and the two
are brought together in a telling entry in Samuel Johnson's journal:

With his own friend Oyebode, he calls to condole with 2 man who often
attends church with a friend, in deep grief over his mother’s death. “To
be plain,” he said, “I can instance my mother’s death as quite out of place.
She is my backstay, and it would be better if my father had died rather
than she. When I am home or about in war, she kes care of my wives
and children, and she is everything to me whilst my father is not. . . . "
Johnson concludes by noting that “his attendance at times [at church]
seems to secure his friendship with this our member.™*

Equally, the deaths of friends often gave rise to a rare intensity of grief:

Allen’s colleague and friend at Aremo church, the scripture reader
Thomas John, suddenly dies of fever on 22 March 1870. Next Sunday
Allen preaches from Hebrews :3:14, “We have no continuing city here.”
It makes a great impression on the congregation, ‘Tt was difficult for me
to go on, I had several times (to] stop and give way to tears when looking
at Mx John's place and found him no more with us. . . .” He feels his lone-
Yiness keenly: *“Two men shall be in the field, the one shall be taken and
the other Jeft,"?®

Despite the Christian context, the emotional tenor of this is thoroughly
Yoruba: the death of a friend evokes the fragility of che community’s exis-
tence (“no continuing city”).

For friendships were not purely a personal matter between the individu-
als: it would be generally known of Omole that he was Idowu's friend, so that
their friendship became part of the texture of public life:
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‘When Capain Glover had composed the affairs of Ondo back in 1871—
1872, his personal messenger had been an Oyo man called Obayomi, who
settled in Ondo. By 1875 Obayemi had become very influential—"“a very
good looking man by nature . . . he seemed o be one of the princes of
that place™—and a close associate of the most powerful warlord of the
town, Edun, who in that year was made Lisa, the first of the nan-royal High
Chiefa. The two of them, united by political interest as well as by personal
“chemistry,” dominated Ondo in these years, though by 1878 things had
cooled alittle between them.

Stilf, early in 1880 the Lisa and “his beloved friend Obayomi” fell out
badly over the latter's reatment of a woman whom Lisa called his sister.
Lisa hit him with the flat of his sword, “All the respects which he had ac-
cumulated among the Ondos generally have all gone away. They said to
him, we have done enough for you,”

A month later news came that Obayomi had fallen ill on his farm—
probably from the smallpox then raging—and had asked that, in the event
of his death, his children be taken care of and not sent to Ibadan lest they
be enslaved. Nine days later he did die, and Lisa asked the mission to bury
him. Phillips and Young first demurred as he wasn't a Christian, but Lisg
insisted he had been Glover's messenger and should be buried by his own
people (i.c., the oyindo, or “white men®). Lisg called the King of Ondo and
all the five other High Chief to each give a goat to Obayomi's wives for the
funeral, and sent his two sons o the mission according to their father’s wish

In fact the bonding power of friendship within the community was under-
scored by the fact that it could aanscend i boundaries. Ogunbona, the
missionaries’ patron at Abeokuta, was known as a friend of Ajobo (wha rose
to be Balogun of Ibadan), which may well have been a factor in Ajobo’s
benevolence to the Ibadan church.®* When a later Balogun, Ajayi Oghorie-
fon, died in 1879, the ahove-mentioned Liss of Ondo sent a keg of powder,
three demijohns of rum, and a ram to help bury him, in memory of their
friendship, which so pleased Ihadan's ruling chief Latosisa that he recipro-
cated with valuable gifts himself." There was also a very public agenda here,
in that it was srategically essendal for Ibadan to maintain her coastal access
by the Ondo road, and the amicitin of these warlords played a vital part in
enabling it to be done. We might well suppose that this kind of fellow feel-
ing among the war-chiefs of different towns, parallel to the emerging "supra-
tribal” sentiments of Christian clergy and teachers, laid some foundadon for
modern Yoruba consciousneas.

Friendship readily found more formal expression in gangs or clubs (ggby).
Oredeghe [friends become a ctub}, which is a common name for sociat clubs
nowadays, expresses an enduring cultural disposition of the Yoruba. After
childhood, groups of friends were always gender specific. Those of men (who
had much more free time than women) were more likely to be seen in pub-
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Figure g.4. Akesan market, Oya. Cheooh Misnonary Gleaner, April 1504,

lic recreation, as with old men playing the board game “warry” (ayp) under
the shade trees in the market, or young men drinking together in palm wine
booths, Woemen married much younger than men did, and their friendship
groups (except of the most casual kind) seem different in two ways: theywere
typically realized through associations which had other ends, particularly
commercial and religious, and (as an aspect of this) they were less age specific
than the men’s. Two good examples are the group of women, mostly petty
raders working from the fronts of their houses in Lagos, who rallied round
aworshipper of Ibeji (the deity of twins) when the evangelist M. F. Willoughby
engaged her in unwelcome argument in Lagos in 1870, or the Sango
women whom Samuel Pearse disturbed (to the great annoyance of some of
them) while they were getting ready the feast in honor of their god in Bada-
gryin 18635

The solidarity of male age-peers was strikingly manifest in the common
practice by which groups of young men, once as large as forty, came to see
the missionaries, out of curiogity to see what they were about rather than
from any sense of need.* For groups of male peers had a directly political
relevance which women's groups lacked. The ethos of mutual support, the
emphasis on an ¢ssendal equality of condition and the controlling solidar-
ity of “moving together” which we find in informal friendship groups were
taken up in several kinds of formal public association, Foremost here was
the age-grade organization which was found in many parts of Yorubaland,
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notably in lebu (the regbereghy, which were designated with a distinct name
at fourvear intervals), and in Ekid and the northeast. Very widely, (e.g., Ije-
sha, Ondo) the young men who formed the milida were constituted as an
¢gde, their leaders being quarter-chiefs catled Eleghe (a word often synony-
mous with Qlogun, “war-chief,” but which can akso mean just “companion™).

Other associations of men were either accupational {like hunters’ or craft
guilds) or were of 2 general secular and c¢ivil character, being concerned with
maintaining the town’s internal order vather than its external defense, Here
the fellowship of elders, rather than of young men, was central, and a reli-
gious dimension starts to appear. The Ogboni cult or society was most promi-
nent at Abeckuta, butit crystallized principles of authority general through-
out Yorubaland. Sanctioned by the power of the earth, the Ogboni as elders
stood closest of living people to the ancestors who were the springs of the
commamity as a moral order. The material symbols of their authority, the
small double-figured brass staffs called gdon, had a fearful effect when they
were sent to summon an offender or lay an interdict on a debtor,®® The so-
cial ethos of Ogbaoni was rather of a small-town conservatism, concerned with
the routine control of women and young men but also to restrain the ag-
grandizement of individual men, or large trans-generational fiows of wealth.
Individuals might join Ogboni to enjoy its immunities, but they mighc also
be compelled to join, since joining invoived membership fees, redistributed
to existing members. But the chief stroke by which Ogboni leveled wealth
and created sofidarity was by burying its members, which entailed the large
payment of fees to the society which were largely spencon the funeral feast:
the wealth of the living was converted into honor for the dead. J. A. Maser
held it responsible for the fact that, as he correctly observed, “there are no
rich families in Abeokuta, no aristocracy. "%

The executive arm of Ogboni at Abeokuta was Ora, the cult society of the
collective ancestors, whose instrument, the bull-roarer, sounded with its
“huzzing and humming™7 ta confine women indoors when it had business
t0 do. This included the execution of condemned criminals and witches, but
also major public sacrifices, deliberations, and palavers. Oro’s activists were
young men, but they acted at the hehest of elders, according 10 a normative
prescription which prevailed even where, as at llesha or Oudo, neither Og-
boni nor Oro existed in the form they did at Absokuta. Oro’s secrecy,
anonymity, and lack of individuation were strongly evocative of the collec-
tive solidarity of fairly small and homogeneous communities. Ore also ex-
isted in some Oyo towns, such as Iseyin, ljaye and Ibadan, but here its scope
was limited by stronger chiefly authority, and it punitive functions were of-
ten taken gver by Egungun, a more personalized form of ancestral cultwhose
form encouraged individual self-promotion and often rowdy rivalry between
groups of supporters. It was presumably this potential which made it neces-
sary for Egungun to be headed by a senior chief or a high-profile elder.* In
many references to Oro, in contrast, no specific ieaders are mendoned, other
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than (byimplication) the seior Ogboni. Egungun sometimes adapted a style
of provocative confrontation® which was quite alien to Oro’s way, despite
their similar ideological role: to expose the living to the power of the dead
and 30 to underwrite community. Crowther seems to have had both cults,
but esperially Oro, in mind when he wrote of “an established religion of gov
ernoent, which is the worship of the dead or their deceased ancestors.™*
Similar expressions were used of Egungun: “a national god of the Yorubas,™
“a thing which the Yorubas take to govern their town and [their] wives.™2

‘We have moved by a series of gradations from the spontaneity of friend-
ships, through the fellowship of more formalized ggde, to ggbe charged with
the insticutional needs of the community. By steps the essentially egalitarian
character of fellowship is compromised by inequality, expressed in the
taken-for-granted language of age and kinship. £gbg are models of commu-
nity to the extent that they stress commonality of condition, which is why
they are ideally age specific, since this eliminates the most uncontested source
of hierarchy in Yoruba culture. Hence the solidarity, equally of Ogboni (qua
elders) or of the young men who cacry out their decisions through Oro or
as warriors. But the articulation of these two levels of solidarity brings into
play the foundational inequalities, those of age and the parent-child rela-
tionship, The indignant voice of the elders of Ado-Odo, a self-consciously
conservative little town, protesting at the presumption of their young war-
riors, put it succinctly: “Are they not our children? They want to know too
much, [t is not for them to govern buc to carry out the plans and wishes of
the elders, We were warriors in our earlier years, so they must wait for their
time to rule.™?

Everywhere the ideal charter of community involved sharing a relation-
ship with forebears, to whom elders stood nearest. Thus the Egba conceived
of themselves as “children” {pmg) of Lisabi and the Ijesha of Obolun, Nei-
ther of these figures was reckoned to be literally the ancestor of the mass of
their “children,” But both evoked aspects of patriarchal authority: Lisabi as
champion and protectar (he was the warxior who led the Egha against Oyo
oppression in the 1770s),* and Obokun (founder of the Ilesha royal line-
age) as the archetype of every subsequent ruler.

The Yoruba preference for a “co-filiative” rather than a fraternal idiom
of fellowship or citizenship, as has been adopted in the European tradition,
led to certain terminological problems when the missi d to express
nations of religious “brotherhood.” Orisa cults worked analogously to com-
mamnities, in that their members thought of themselves as together the chil
dren of a deceased or more-thanmeortal person. European Christianity
moved readily from the notion of “children of God™ to ene of “brotherhood
of man,” but directly fraternal idioms are not so suited to express ideas of
religious fellowship in Yoruba, since siblinga are always strictly rank-ordered
by age. Unlike the English terms “brother” and “sister,” sibling terms in
Yoruha are age related and gender neutral: ¢ghpx [senior sibling], aburo [ jun-
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ior sibling].# $till looking for an idiom of Christian fellowship that did not
employ the cofiliative one of origa cults, the missionaries moved owtside &in-
ship altogether, and used terms based on ars, “person, resident.” The se-
mantic range of are overlaps with that of gmg (“child™, though they are of-
ten used conwastively: a citizen of Ibadan can be called gmp Badon or ava
Badan, but ging has the clear connotation of belonging by descent.® So
“brethren,” or “brothers and sisters,” in a religious sense came to be rendered
arakunyin, avabinrin (i.e., ara qualified by gender),¥” The awkwardness of Eu-
ropean Chrigtianity’s lacking a term both warm and ungendered to express
religious fellowship was not easily shaken off.

INEQUALITIES AND CGONTROLS

So the gghe, whose egalitarian solidarities were enlisted on hehalf of the
community, stood in contrast to kin groups, yet came to draw on their in-
escapably inegalitarian idiom: parents superior to children, husbands te
wives, children ranked by age, and wives by seniority. The kin group, espe-
cially the locally co-resident section of a lineage or the agnatic core of a com-
pound (idife), was still the individual’s primary source of social identity, the
main place he was known as coming from. Precisely because friends and ¢gde
were voluntary (which gave them much of their affective importance), they
could not generate the binding attachments of the lineage, Though a son
might want to succeed his father in a friendship,*® ggde in general did not
have that unlimited temporal extension which was presuppaosed by lineage
commitments, Thus, lincage membership had 2 double-edged quality: just
as it was expected to protect and represent its members through its beale, or
head, it also had large powers to control and even exploit them. Here its ine-
galitarian internal soructure showed itself strongly.

Crimes, debts, and funerals were three classes of events where the in-
eluctable gide of kinship showed itself. Compounds policed themselves in-
ternally and were to a large extent held responsible for their members’ be-
havior outside, sometimes with fearsome consequences. At Ibadan in 1851,
2 young man wai beheaded for stabbing someone w deach; he gave a defiandy
unrepentant speech and (specifically because of that) his family were all sold
intaslavery.® In 1870, twa members of a compound offended; awoman while
cooking carelessly had started a fire which destroyed nearly 2ao compounds,
and her son had infringed public policy at the time by kidnapping two people
at Abeokuta. Their local chief ordered that both of them with their whole
household be sold as slaves to buy gunpowder.* It does not affect the point
that both these punishments were arbitrary as well ag severe and depended
on the mood of the public and the chiefs, for the uncertainty added to the
prevailing sense that houschold members were bound to hang together.
‘Where the interests of powerful chiefs were at stake, these features were ac-
centated, The Lisa of Ondo, suspecting the adultery of some of his wives,

59



RELIG1OUS ENCOUNTER AND THE MAKING OF THE YORUBA

had his men sack the houses of the suspects.®! When the lover of one of the
Are Rnrunmi’s wives managed to flee ljaye, Knrunmi demanded that a sub-
stitute from his family be killed in his place.5 On another occasion he fined
the father of an unfaithful wife (who was herself, as usual, putto death) eighty
heads of cowries—which he paid up, since he didn’t dare abscond in case the
rest of the family suffered.’ Nor was collective responsibility limited ta those
cases where a punishment was imposed by the authorities. At Ota in 1855 a
man was kitled in a dispute about kola trees (a valuable economic crop). His
killer ran off to Abeokuia, but the victim's family threatened vengeance on
his Eamily, So the killer’s family sent a message to him to return, saying they
had paid the indemnity. He came back unsuspecting and was himself killed
by his companions (with whom his family must have collnded).

Debt was a widespread feature of this increasingly monetized society. The
most common reasens why people went into debt were to raise trading cap-
ital, to pay for divination and medical treatment, to pay fees to chiefs if they
got into legal trouble, to redeem relatives from slavery, and, perhaps most
commonly, to pay for funeral expenses. Debt put a lot of pressure on both
pardies: it gave rise to threats or attetopts at suicide by creditors as well as
debtors.* People in debt were less than fully free, in that they risked them-
selves being sold to pay their debts (a fate most likely to befall those who had
few focal kin).% Much Yoruba suicide seems to have heen motivated by pub-
lic shame, which must have been further stoked up by the fact thatit was not
just kinfolk but communities which could be held liable for thair members’
debts. Two incidents from Abeokuta show how easily the debts of individu-
als could come to embroil their communities:

In 1854, 2 young woman, the niece of a church member, was seized in
the street by men sent by none other than Ogunbona, the Christians’ pa-
tron but here acting in his capacity as Balogun of Ikija, on account of 2
debt owed by her townsman 10 a man of Ikija. The debt was the sum paid
by the Ikija man for his wife, who had left him to go with an [lawe man,
‘While missionary intervention got the young woman freed, Ogunbona
insisted he stll needed a substitute from Ilawo to secure the debt’s re-
payment.5?

In the second case two kinds of community intersected:

Relations were always tense hetween the Awori town of Ota and the Egba
farm villages which extended to within a few miles on its northern side.
One of these villages was Sunren, founded by Christians from Abeokuta.
In 1875 alow-ntensity war broke out between Ota and Sunren, aiggered
by the kidnap of a girl from Igbein township in Abeokuta because of a
debt by another Igbein person. But since she was also a Christian living
at Sunren, John Okenla, the Balagun of the Chtistians, felt he had ne op-
tion hut to act by counterkidnap to get her back.®®
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In both of these cases collective liability could not have worked without the
conirol which a community could exercise over its members through its own
internal status hierarchy,

‘Where the backstop liability of kin or community broke down or was miss-
ing, debt became highly problematic. At Ondo in 1878, Charles Phillips
encountered a very sick, elderly man thrown out into the street and jeered
at; and when he went to complain, the chiefs told him that anyone who
helped someone in such a case became liable for his debts.> Such a con-
spicuons abrogation of nermal decency amounted to a public expulsion of
the debtor from his compound—and we can only guess at the circumstances
which lay behind it. A cognate case was che practice (reported from
Abedakuta) by which a deceased debtor’s body was wrapped in a mat tied to
a horizontal pole supported in the air by two posts. Anyone who buried the
body would become liable for the debt. Again, the account doesn't make
the background clear: was it a recognized way for the family to disown the
dead man, or was it authorized by the local Ogboni to put pressure on the
debror’s family, who would be troubled by the restless ghost of the unburied
man?®

Substantial debts were normally secured on the person of an itpfa, or
“pawn,” someane who was bound to work for the creditor untit the loan was
repaid. An adult might pawn himself, but mostly children or adolescents were
pawned by their senior relatives, Pawnship was held to be to be quite distinct
from slavery-—Afptele ko je ki a pe iwofa ki eru [Whatever has been said before,
a pawn is not to be called a slave] went one saying®—and the giver of the
loan (who took the pawn) could be regarded as a doing a favor 1o the per-
son in need.®? But these were views of beneficiaries of the system, of senior
people in the kin group who were able to expleit their juniors and of those
other seniors who through pawns conld swell the size of their personal fol-
lowings. Substantively the condition of a pawn might not differ very much
from that of a slave: the great mass of both categories would be engaged in
farm labor, though the pawn's prospects and security were greater, since he
stayed in his own community where he had kin. But the accidents of life and
the times might annul such relative advantages:

Aboy, Sangolowomu, ran to the CMS missionary at Oyo, George Meakin,
to escape being beaten by his mascer, a Sanga priest, He bad been pawned
for five heads of cowries by a man who had died at Ijaye, and his mother
was missing, presurmned dead. But his master claimed he was a slave and
gave him as such to the Algfin Atiba, Meakin went to fetch him, but the
Alafin said he had to redeem him or else teach him to make snuff or gun-
powder. Later he was sold to Eghas and taken to Abeokuta. Here he went
to the CMS compound and was redeemed by Townsend, whom Meakin
had alerted, Meanwhile his mother aurned up from Ilorin where she’d been
wading, now wealthy and a Muslim. Theugh duly thankful, she wanted the
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boy back, but he preferred to stay with Townsend. She succeeded in get-
ting the priest heavily fined for his treachery.®®

In any case, even the ordinary condition of a junior’s subordination to sen-
ior relatives might feel very oppressive, as with a young man who wanted to
stay with Adolphus Mann at [jaye, “being tired of serving a relative of his as
a kind of slave.”™®* His relatives came to take him back, and the case went to
the Arg Kurunrmi; but he owed no one money and was not a slave, so Kurun-
mi let him go.

Itis no accident that funerals figure so often in the CMS narratives and that
they gave rise to large expenses which were one of the major reasons for put-
ing young people into pawn, One of his pagan friends explained o Olubi the
motive of funeral expenditure as “to be applauded of men, if even we have to
put our chitdren in pawn for it, and this is praiseworthy."® Funerals were
defining occasions in the flow of community life, points at which the deceased
were finally recognized for what they had been and confirmed as ancestors.
Celebrations of the patriarchal and gerontocratic principles of Yoruba life, they
redefined kin groups through assertive acts of power over those of lower sta-
ts. A dead man's wives were reassigned to new husbands within the lineage,
adewrminaton somedmes accompanied by much distress and conflict:

James Okuseinde attended the reallocation of wives after the death of his

kingman Sodeinde. Quarrels broke out among the sons over the choice.
To stop them “the Oghonis present produced two brass images [¢dan]
which were laid on a mat and the production of which is generally un-
derstood as putting an end to all strife. Two kola nuts were splitted upon
it as a sort of ceremony and eaten,”®

That was an Egba occasion, so the Ogboni, as elders, were there to assert
the need for corumunal amity amid circumstances very prone to fuel indi-
vidual sivalries. Sometimes patriarchy went too far {or perhaps the Ihadan
chiefs were less governed by it):

A woman hanged herself by her head-tie from a tree. She wanted to be
the wife of ane of her former husband’s sons, and not of the man she was
assipned to. [This implies she was oue of the younger wives, probably a
veryyoung woman, and wanted to marry a man close to her own age, the
son of a much senior wife, rather than the husband chosen for her]. But
her parents and relatives ignored her wishes, one of them saying “Thie if
you may, you will never be his wife,” Because a suicide polluted the entire
town, the matter went to the Ar¢ Latosisa, who confiscated their houses
and would have killed the man who uttered the fatal words if the family
had not paid dearly to get him off.¥

Yet the most categorical exercise of power at funerals was not the pawn-
ing of children or the reassignment of wives, but the sacrifice of staves to ap-
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pease the spirit of the deceased. The relative exploitability of pawns, wives,
and slaves was mainly a function of the degree of their strangerhood or ex-
ternality to the community. Whereas pawns were typically retained in their
home town, many wives (as well as being strangers to their husband's com-
pound, like pawns) were strangers to the town because they were slaves, and
slaves, as a condition of their being so, were strangers. The use of staves in
sacrifice was merely the sharpest expression of the principle that the young
and the stranger were there to be used to ensure the survival and repro-
duction of the social order.

THE MAKING AND THE MEANING OF SLAVES

Slavery was an institution of pervasive importance in nineteenth-century
Yorubaland, a painful memory or a feared possibility for virtually everyone,
and a quotidian reality in every community and most households.% Though
the status of “slave” {gru) could be contrasted sharply with that of free per-
son (pmg, “child”), their common setting in such a patriarchal social order
means that it is more realistic to treat them as standing at different points
on 3 single continuum of autonomy-dependency. To soften the pain of the
condition and reconcile him to it, James Johnson reported, a slave might he
addressed as omp pdp (“young child”) rather than gru.® Slaves had become
so by being ejected or torn from their own communities, thus losing the pro-
tection that went with membership of their own kin group. It was this lack
of the free person’s normal social resources which was the essential feature
of the slave’s condition in Yorubaland, the prerequisite of everything that
was done with her/him.” Yet there was a gradient from the extreme vul-
nerability of the newly taken slave through various degrees of social incor-
poration as the slave settled into his captors’ community. Despite this, slaves
did bitterly resent their condidon, which condemned them to a kind of per-
petual juniority for their lifetimes if they did not get themselves out of it.
They were held as property and would be inherited on their owner's death.
Where a free person might be pawned to meet his senior’s funeral costs, a
slave might be sold again.”

People fell into slavery in various ways, It was a heinous offense to sell
one’s own kin into slavery, which at Abeokuta might merit the severest sanc-
tions of Oro;™ but people might be sold for serious crimes, especially those
likely to impetil the community, and it might arise from heavy, insoluble
debt. At [jaye, the Ar Kwrunmi once enslaved a boy for putting the town
in danger by insulting 2 mask of Egungun, the ancestral cult which he took
very seriously;™ and a father sold off his pawned son far twice absconding,
an action which he feared might bring the whole family into aouble by pro-
voking retaliation,” But the vast majority of slaves were the victims of war,
though they came in various ways. There were bulk acquisitions through
major campaigns, such as the destruction of the old Egha towns in the mid-
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1820s, Ibadan’s sweep in western EKiti in the mid-1850s, or the sack of Ie-
sha in 1870, So many slaves were taken that, after Ibadan chiefs and war-
riors had taken their fill, large numbers were left to be sold on: a mission
party traveling up to Ibadan from Lagos in 1856 passed lots of Ekiti
teenage boys being driven down to the coastal markets {one infers from
the sex ratio here that female captives had been largely retained in Ibadan
a8 wives).™

The large throughput of slaves in the militarily snocessful towns created
a niche for specialist slave dealers. Kurunmi had his own, whom the cate-
chist Charles Phillips once called to sce:

Entering the house of “Are [Kurunmi]’s immediate dealer in human
traffic,” he met a man with chains on his legs, who at once fled into a back
room, terrified from his English clothes that he had come to buy him. The
master of the house was consulting Ifs, and Phillips heard the diviner prom-
ise him children. Phillips asks him if he’d truly like to have children. “What
do we come for in the world? Is it not to have children and plenty of
money?—Yas, would you like to sell the children after grown up?—No! How
can one sell his own children?—But do you think or have you ever heard
from your ancestors that any human being [was] ever born with the sign
of slave?—No!—How come you to put chainse—it is not I but Are."

The very normality of slavery and its continuity with other forms of so-
cial dependency obviated the need for much by way of justification. Slaves
were the soldier’s reward, the anticipated outcome of going to war, Wars
which the chiefs saw as strategically necessary became difficult to prosecute
if theyyielded no slaves for the troops.”” Qlubi was told by Odulana, the chief
warrior of his quarter, when he taxed him about Ibadan militaxism: “Who
¢an give up war in the Yoruba countury when one can enrich himself [i.e., by
taking a alave] in a day?"™ Phillips describes the departure of the Ijaye army
for irs Sabe campaign in 1855: in the street by the As's palace, women held
out numberless images of their origa, offering to the soldiers “propitious bless-
ings for preserving their lives as well as to catch many slaves,”” Many of these
women must have been slave wives of the soldiers; and however we imagine
their mixed feelings—fear for their hushands' safety? empathy for those who
would come to share their own fate?—they knew that an influx of fresh slaves
and new wives would push up their own status. To Phillips’s reproaches, the
Tjayes justified the war by historical precedent rather than theoretical argu-
ment: “The people whom we are going against are not Yoruba [L.e., not
Oyo]. ... They are the people our forefathers used to catch and sell as their
prey, even from the time of [the Algfin] Abiodun.”

The general breakdown of regional security created other openings for
the capture of slaves. When states were at peace, they regarded it as a seri-
ous offence for their respective citizens to kidnap one another,®® but when
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war was in the offing, the authorities would announce that the enemy’s farms
were open for kidnapping. This kind of raiding for captives was known as
sumomf, distinct from regular war (agusn).! Bands of men, from a handful of
companions to parties of several hundreds, would then set off to waylay tray-
elexs or raid farm hamlets:

William Moore, pastor of the Egha town of Osiele, was traveling to
Abeokuta when he passed an old farmer in tears. His harvest of maize,
which he was due to sell 1o market women who had come out from
Abeokuta, had been seized by a party of soime 400 men off to kidnap on
the ljebu farms. The kidnappers killed the men and captured the women
and children of two Ijebu villages, but later were ambushed by the Ijebu,
and some three-quarters of them were killed. What had encouraged them
to go was that three weeks earlier some sixty men had gone to kidnap on
the Ibadan-ljebu road. It had been a success, with a great quandity of trade
goods (salt, tobacco, European cloth) and five staves taken 52

Often a much smaller party of men would make a camp in the busk near
a road and hope to snatch victims in ones and twos: women going to trade
were favarite targets.* It was still sometimes an uncertin business, as in an-
other cautionary story told by Moore:

Four Egbas went off ta kidnap [jebus. Having only caught one victim {who
was the particular prize of one of them), they had ta stay longer than in-
tended so that the others could get their own. They made a camp, but
were unlucky: they feared to jump one group of travelers lest some escape
to give the alarm, and were foiled by the size of a convoy 350 strong. They
consulted Ifa about their Yack of success, and were tald to sacrifice sixteen
bush-raws and sixty cowries. A day was spent setting aaps to catch the rats,
during which the captive escaped. They gave up and came home. Later
it came to court: should the man who took the captive be compensated
by the others because he had lost his prize through staying back to help
the others?®

The breakdown of normal functions when towns were destroyed eroded
social trust as it raade slaves, Thomas King’s mother was first enstaved when
her small Egha town, Emere, was destroyed in the wars of the 18g0s:

After four years in Ijebu, she was sold to Lagos. When her master, who
was himself a slave, escaped, she was sold again, Her new master’s wife,
being Egba too, tried to get her redeemed, but with no success. Still, dis-
turbances in Lagos at this time enabled hundreds of slaves 1o escape. But
they needed “conductors” to guide them o Abeokuta; and “all such con-
ductors reckoned thase who were thus brought to the town through their
means as their captives and demanded from them as much as they
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pleased,” So she effectively became a slave again, until some years later
she was redeemed by the missionaries, on account of her son Thomas.®

As Tjaye crumbled and fell, its people dispersed, some to their conquerors
at Ibadan (where many of them had kinsfolk) and some to Abeokuta (which
had been their ally), Many went farther afield, coming to James White's at-
tention in Ota, a town under strong Egba influence:

On g January 1862, twenty Ijaye women, who had been “seeking some
means of subsistence” in the avea, rushed to the CMS compound for pro-
tection, Eghas had started seizing these women in the streets to make them
their slaves, “assigning as thejr reason that they had anthority to catch and
sell all such Hayi people as fall within their power and ta purchase am-
munition with the money.” With the threat of force from Chief Ofikast, the

Egbas agreed to free Ijaye women who had come from Lagos, but not those

from Abeokuta.* The ensuing months saw even more kidnapping of trav-

elers on the Lagos-Abeokuta road, and the victims—many of whom were

Kjayes—were quickly taken by night to the slave market at Oke Odan.®

Here we see two forms of social metamorphosis, The first, the sale of the
{jaye women to buy gunpowder for the Egba, like human sacrifice at funer-
als, is the conversion of strangers into the means to protect the life of the
community. The second, which is also seen in the slave career of Thomas
King's mother, is the transformation of allies or protectors inte captors and
masters. Qutrageous though this seemed to the narrators, it was not without
some cultural sapport, in that the concept of “father” (8gbe) embraced many
facets of domination from the benignly protective to the exploitative, just as
the status of slave was continuous with other forms of dependency. An anal-
ogous case, though in reverse, was provided by those Ijeshas, desperate from
starvation when [lesha feil after its long siege, who handed themselves over
as slaves to the Ibadans. They made a peint of giving themselves up to the
Balogun Ajobo, because of his reputation for “unparalleled Liberality,"® And
surely they would have called him "Baba!”

Slaves were nat set to do any one particular thing, and the only thing they
did (or rather that was done to them) that abhsolutely separated them from
the free population was to be sacrificed (which was the fate of anly 2 minute
proportion of the total slave pepulation). The vast butk of slaves did not have
different employment from the mass of the free population: if men, they were
farmers or crafismen; and if women, they were wives and pursued trade or
a craft. Slaves were normally allowed scope to work for their own benefit as
well as for their master’s, and a capable and well-placed slave might thus earn
enough to buy his freedom, like the Ijesha Peter Apara, About twenty-three
years old when he was captured by the Ibadans shortly after the sack of Ile-
sha in 1870, he was sold first to the Balogus of Ife, and then passed, via the
slave market of Ejinrin, to a man at Epe on the Lagoon. Only six years later,
0 sanwo riva ava 1z kure Eoko ¢ru [He spent money to buy himself away from
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the farm of slavery].® But it is impossible to know how typicai this was, es-
pecially with those slaves who were held in laxge concentrations of dozens
or hundreds, working on the farms of the big Ibadan chiefs.

In a rather different case were those slaves who were taken into the per-
sonal retinues of great men and chiefs. Young able-bodied male slaves
counted prominently among the warboys of the great chiefs, and as such
stood far above the mass of the free populadon in the power hierarchy.
Reflecting on a year {1855) in which military success had brought a huge
influx of slaves, Hinderer described Ibadan as having two classes, “the work-
ing class and the warriors, " but this did notcorrespond with the slave/free
distinction, In the 18808, when the Ibadan army was hard pressed by the
effects of blockade and their enemies’ success, the chiefs at Kiriji used to
send their “swordbearexs” to press-gang extra recruits from men stil in town
and to raise money for munitions by looting and arbitrary fines.! These
thugs were mostly the slaves of senior chiefs. When David Kukomi's farm
was pillaged, the Christians sought reparation through their contacts with
a slave who was the overseer of a nearby faxm of the Arg Latosisa’s, a man
to whom “all the farmers around including our Christians are vol y
clients.”? The irony is that it was the very source of the normal slave’s pow-
erlessness, his lack of local kin, which made slaves the best insorument for
the chiefs to use when they wanted to turn the screw on the civilian popu-
faton: they could carry out an unpopular and {in its way) antisocial pol-
icy with less compunction—and they would be sure to add a fittle ex-
ploitation on their awn account. Yoruba pds had always had large numbers
of slaves resident in their palaces, and the slaves of the AZafin at New Oyo
were notorious: “They go where they like, assanlt who they like, fire whose
houses they like, and farms, and steal from whom they like, and no one dare
complain.™®

Mecdern arguments about the nature of African slavery had precursors in
the vigorous debate which took place in 1879-1880 abaut the holding of
slaves and pawns by agents of the Yoruba Mission itself.* The issue was most
acute at Abeokuta, which of all the interior stations had the most adherents,
had been under an entirely Egba leadership from 186+ undl the arrival of
James Johnson in 1877, and had adapted itself the most to Jocal customs.

Two main points were made in extenuation of local slavery. The first was
practical: that servile or semiservile labor was the only kind readily available
for those who needed it, other than thatof one’s own children, William Alien,
one of the Egba clergy accused of having slaves, who suffered from painful
guinea-worm in his leg and needed continuous personal attendance, ex-
plained his use of a “slave” thus:

“In this country . . . no labourer could be got for any price for the citizens
of this place look at any one wha wants o employ them as a real insult to
them.” He could not get any of his relatives to help. “The motto of this
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country ig, that every cask must stand on: its own bottom. These make me
to get my own people for myself. . . . They call me their father for what L
did for them.™®

The difficulty of getting wage labor was widely echoed;* and in fact women
were much more commonly employed as laborers than men—for example
ag porters and builders' faborers.” The grounds for men's dislike of wage
labar were astutely divined by Charles Phillips of Ondo: “T would charge un-
willingness to work for wages to the family law, which reduces the son or
younger brother to the level of siaves to the father or elder brother.™ La-
baor for others had to be unfree labor, since it was already defined as such
within the age-stratified family unit: the closeness of ¢ru and omp was
prefigured. Set in opposition o it was the Yoruba male ideal of adult au-
tonomy, a personal independence that needed both fatherhooed and friend-
ship to be fully realized.

The second point made about slavery is implicit in what has just been
said. Fcinsisted on the “leniency and gentleness™ of Yoruba slavery, a servi-
tude which was reduced to “a tolerable or palatable grievance” by its do-
mestic character.'% Opinions differed, but did not polarize Europeans and
Afvicans. Hinderer called it “comparatively a very mild servicude,”™ and
Townsend wrote to Venn stressing how different African was from Ameri-
can slavery;'®® but James Johnson always came down vehemently against it,
drawing attention to the arbitrariness and brutality it could involve, espe-
cially to sick or useless slaves, who might be simply thrown out into the street
to die.!® In the face of these generalities, two contrasting cages serve to mark
out the possibitities.

On one side is the affection evident in a “form of manumission” prepared
for Sodeinde, the Oluwe of Ake (the senior Ogboni of his township, and a
man with close Christian relatives):

It declares free “the woman called Kele who resides in my house and whe
has been as a mother to me. After my death I hope she will continue
live in my house and take care of my children.” But if she wants to leave,
she may. He thus makes his wishes known, but if anyone woubles her, 1,
Sodeinde, imprecate evil on that person and I say that he or she who shall
cause such rouble will scon follow me to the other wordd.”'™ [The mina-
tory tone of the final sentence is to deter relatives who might seek oo claim
as their own any slave set free without the payment of redemption money.)

At the other extreme is the case of 2 woman, a member of James White's
congregation at Ota, whom he proposed to redeem with funds left 1o the
mission for this purpose by an Englishwoman:

Joanna Merigbe was owned by a “great chief and priest” at Ota. Though

her husband was a pagan she tried to bring up her children as Christians.
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When she annoyed her master by refusing to eat meat from the house-
hold's sacrifices, he chained her up for several weeks io make her recant.
During this time, one of her children died. She now feared that, not be-
ing free, her children might be sold away at any time, “Joanna now de-
termined to live withont a hushand for she says, ‘I shall no more be the
bearer of such unfortunate beings as stave children.’ "1

Joanna was clearly not reassured by what is sometimes stated as a con-
vention of Yoruba slavery, that homeborn slaves were never sold, Nor
should she have been; slaves were always subject to acts of power at their own-
ers’ discretion, because they lacked the social support 1 resist them. And
surely this is behind White's judgment that, while it was true that “there are
agreat many of our people who are very indulgent to their slaves.. . . yet the
recollection that he is a slave fills his breast with gloominess, discontent and
murmurs, and he groans as it were under a very heavy load.”

This is evident enough from the responses of slaves, especially the young
and newly captive. Suicide was most common then, as with nine of the great
flood of Ekit slaves which was brought to Ibadan in 1855, or the Hebu man
who escaped to Ibadan and, when told by the Bal he would be returned,
struck at five of the Bak’s men with a knife before turning it on himself.'%
James Johnson put suicide second only to absconding as the thing which
might put at risk an owner’s investment in slaves (since he would have to pay
for expiation of the death).!% But there was space for hope even in the heart
of Ibadan, at Oja’ba market, which in the 1870s newly taken Ekitl slaves used
to frequent to look for missing relatives. “Seeing each other here, they would
sympathize with each other and those of them who had been in the towm
before and had redeemed themselves may be able to redeem their own
people.™® If they could, slaves escaped, and as the century wore on more
and more of them did so. If they could not get home, they headed for the
British settlements—aslaves from Abeckuta and the west to Lagos, and thase
from southeastern areas to Leki~—and by the 1880s even Ibadan slaves were
starting to leach back eastward. Only in the 18gos did this trickle become a
floog.

Finally, there was the use of slaves as sacrificial victims, the extreme case
of the consumption of strangers to give life to the community. Formerly cur-
rentall over Yoruba country, the practice was in decline among the Oyo and
Egba in the second half of the century.!” In Fbadan, it went out a5 a regu-
lar practice in the early 1870s, with the ascent to the paramountcy of the Arg
Latosiza, Ebadan’s first Muslim ruler. Back in 1847, Basorun Oluyole’s death
(so itwas reported in Abeokuta) ! had occasioned seventy deaths to appease
his spirit. During Ogunmola’s fatal attack of smalipox a hoy and a girl, toads
of cowries, and on the last day a positive hecatomb of sheep and goats were
offered up to save him. After his expiry on 29 March 1867, a horse, seven
women, and a boy were killed for his spirit.!?! Tbadan’s major official human
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sacrifice was to the orisa Oranyan, customary when the army left for war. One
wasnoted in 1854, and another in 1860, when Anna Hinderer recorded the
dignity of the young male vicim, the soiemn atmosphere in the town before
the act, and the relief and rejoicing afterward.!" Others occurred in 1872,11?
and again in 1878, sanctioned reluctantly by the A Latosisa.™ At the out-
break of war in 1877, there was no sacrifice, but there was a lapse in 1885,
after Latosisa’s death, when the army’s desperation at Kiriji drove them once
raore to seek to propitiate the orise with 2 human victim.!"

The picture for Abeckuta seerns broadly similar in the timing of its pub-
lic decline, but characteristically uneven as regards the different townships:
no sacrifices at all are reported for Ake, but several for Igbein and Ikereku.!1®
But it was in the east that the practice continued in vigor titl the 18gos, and
nowhere more than at Ondo. Apart from the woman and the man offered
each year to the orisa Esu and Oramfe respectively, slaves were killed at the
funerals of rich and powerful people, of women as well as of men. As else-
where, slaves at Ondo were more at risk the newer they were, the closer to
being total strangers. The unpleasanmess of killing domestic slaves who had
formed attachments in the compound led to a practice by which chiefs
bought young femsle daves expressly to be sacrificed at their funerals.!? They
were made to swear an oath of loyalty te their master and treated as favorite
wives, but were not aliowed to have children. {The stated reason for this was
that a mother could not be killed in front of her child; but equally a woman
who had borne a child for a community had already searted wo become a
member of it). When human sacrifice was abolished in Ondo in 189z, the
people taundngly told the $prg, the priest-chief of Oramfe, that if he wanted
victims, he should go and get them from the Ikale, Ondo’s hastile neighbors
to the south.!!®

Human sacrifice might even be the occasion for deciding just who wesa
stranger:

A human sarrifice [probably to Obalufon] took place in Ikereku town-
ship in 1866. The orisa people had their eye on a captive ljesha Salogus,
but Soretire, the chief in whose house he was living, objected and Madam
Tinubu ransomed him for eight bags of cowries. *Then it seems a for-
eigner, a Gambari, was taken,"11?

That perhaps was a small moment in the formation of the modern Yoruba
identity: the Ijesha was defined by Egba as “on¢ of us,” while a Gambarl or
Hausa speaker paid for heing a “foreigner, "1

Slaves themselves were not always completely passive in the definition of
identity. This came out scrongly in the dissension around the funeral of the
Ondo warlord Edun, the Lisgs'%!

Since Lisa was the most powerful man in Ondo, his death on 15 Sep-
tember 1880 promised a great display. But there was a delay because,
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amazingly, chey had trouble in getting enough sacrificial victims, (Lisa
had given orders that he wanted at least 4% people to be Killed.) News
of his death traveled quickly, and on the 15th there were raids against
his farm from Okeigho, a hostile town twelve miles away, and a refuge
for runaway Ondo slaves. With the impending sacrifice, Lisa’s slaves be-
came very unsettled, and started to arm themselves. On the 17th fight-
ing nearly broke out between the slaves and the town-chiefs (who felt
that Lisa's wishes ehould be honored). The chiefs suggested that the slaves
would be in no danger if they conoibuted to the purchase of fresh slaves
to be killed, But when this proved impractcable, the slaves themselves
split into two factions, the glder ones planning to assure their own safety
by offering up some of the newer ones for immolation. To calm things
down, the King reduced the number to be killed to twenty, and on the
aoth the funeral went ahead. There were still demands for the full num-
ber to be killed, so tension remained high. A month later, fighting broke
out again among the slaves, and about 300 of them made a break for
Okeigho and freedom.

So the slaves—or at least those of them who could—used two tactics to re-
duce their alienness: by defining themselves as insiders in contrast to the
newest slaves; and by escaping to Okeigbo, which appropriately was itself a
community of strangers, a new town where most people were parvenus, ruled
by an Ife prince who was also an Ibadan-style warlord.'#

The spokesmen of the world religions were strongly against human
sacrifice—which is why we have such a full picture of it from Ondo, since
Phillips and Young never let the tapic rest. Less obtrusive was the Muslim op-
position to it at Ibadan. Here the Ar Latosisa’s position was difficult, as the
Muslim head of a community most of whose members still held to the value
of the sacrifice. When the time came for Qranyan's propitiation in 183, Lato-
sisa proposed a compromise, a hefty offering of bullocks and horses; but this
was not acceptable, so for that year he gave in and sentout to buy a Gambari
man. In calling him a Pontius Pilate for giving in to pressure, Allen at least
acknowledged that in principle theystoad together on the jssue.’ For it was
inescapable that Muslims and Christians would oppose the practice, quite
apart from its flat incompatibility with the second and the sixth command-
ments: it rested on a particularistic notion of community to which the ideal
of a universal humanity under God was radically opposed.

PATRIARCHY IN POLITICS

Running through the preceding discussion has been the power of the
great warlords, men such as the A Latosisa of Ibadan, Ogundipe Alatise of
Abeokua, or Edun, the Lisz of Ondo. In treating them as a novel phenom-
enon of the age, which offered a different kind of leadership from that of
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Figure 3.3. A warlord: Ogedengbe of Tiesha aftar his arrest by Captain
Bower, 1894. Gourtesy of Foreign and Commoowralth Office Library.

pbe and hereditary dtleholders, recent academic opinion has echoed con-
temporary views.'* But how much, and whatkind, of novelty, were they? For
the new functions—as bosses, patrons, warlords, “godfathers,” and so forth—
were rendered through an extension rather than an abrogation of an exist-
ing terminology of male domination, and particularly of the keystone of this
deeply patriarchal culture, the concept of “father,” baba.

Babacarried connotations of priority, dominance, leadership, or superior
efficacy in any sphere, human or atherwise. Znit’ a ba Uaba, U'a npe ni buba
[Whoever one finds already in a place, one calls father] goes a much-cited
maxim. A standard way in which proverbs state that one thing is superior to
or the source of another is by using the tarm baba;

Atlowo baba ijaiya

“Lack of money is father of misery™®

Igogy igi nla ni baba ireta

“The trunk of a big tree is the father of invisibility magic,”*

Powerful deities were “fathers,” such as the omnipresent source of con-
fusion, Esu {Babaode, “Father of the outside”), or the dreaded smallpox god,
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Sopona {Babdaluaye, “Father, lord of the world™)'¥—and in no euphemistic
sense either, for fatherhood meant the capacity to punish as much as to pro-
tect. The local leader whom young warriors followed to war in Ibadan was
their babaogun (“war father™), and the patron-chief at Ibadan of a subordi-
nate town was babakekere ( “little father”). Still widely currentin the early twen-
tieth century was a chorns used by groups (implicitly as a challenge to their
rivals) to celebrate their powerful patrons: Tani wipe a o 5i baba? [Who says
we have no father?] At Badagry in 1850, a man approached the scripture
reader William Maysh, asking to be introduced to his "Babba,” which he
glosses as “father, master, superior” and says used to be applied to the slave
dealers by their followers.!”® The word was likewise used by Yoruba CMS
agents to refer both to their superiors in the mission and to those chiefs who
protected themy:

Otun the first person in the town gave us a leg of beef [wrote Glubi from
Ibadan] and made a little fun on the death of my grandmother-in-law,
that he would come to bury the dead, that means to ruin me with enor-
mous expense. I told him that he is our Baba and therefore that he is to
provide for us and that we are to enjoy it; upon this he laughed and said
that he will do it)®

The slight hint of menace in the Otun’s joke conveys precisely the poten-
tially negative side of preat men, even when they were looked to as protec-
toxs and providers.

Common to both the new warlord-tyle baba and the fjoye of the traditional
gerontocracy was the conviction that communities are by nature hierarchi-
cal, their idiom of inequality drawn from kinship, The old way—in which
the community’s general will was formed by consultation up from the house-
hotd heads through the chiefs, and given final authoritative expression by
the pba—is nicely conveyed in two proverhs quoted in the small Oyo-layalist
towns of the Oke Ogun:

Chegdadi sunkun atf orun, oninw oba L'o nko
“Gbadi Hill cries to reach the h but fears it should offend the king.”

Ajanaku kuro I'gru pmg kekere, gnikan ki da apa grin ya
“Behemoth is too much for a child's load, one man alone cannot tear off
an elephant's limb,*%

The first of these celebrates kingship as the awesome symbol of the commu-
nity's will, while the second was quoted by the king of Iganna to emphasize
that he could not act alone in an affair of the whole town. Their remoteness
from the main theaters of war meant that in towns such as Iganna the geron-
tocracy stayed so well in place that the young men even hesitated to approach
an Egha evangelist because he was considered “the elders' stranger."*!
The Alafin Atiba, attempting to recreate the mystique of Oyo-Ile at Oyo’s
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new site, found a vivid image for hierarchy in the musical box which Hin-
derer played him: “Oh now listen, there js a master inside that music™—re-
ferring to the bass note in the melody—“How wonderful [that] everybody
and everything in the world has a master]™3? Atiba looked with some dis-
dain at the apparently masterless world of Ibadan, where authority was so
unstable. For the warlords were often counted symbolically as young men:
they had made their way through their capacity as warriors, and their power
depended on their wealth, their slaves, and their charms, rather than on the
loyalty of constimiencies given them by custom and the inherent spiritual pow-
exs of eldexs. That is why two oldstyle chiefsat Ondo (Sagers and Adaja), want-
ing to dissociate themselves froro the powerful Liso, told Young “notta mind
him—that he is a young man and that he only depends on riches."*® Quwa
Bepo of Ilesha spoke similarly about the Ijesha warlord Ogedengbe, in a
grudging admission of the realities of power: “Young as he is [he was prob-
ably in his early fifties], he is my father.”*

The warrior career was, under nineteenth-centery conditions, the pre-
mier path ta the Yoruba man’s ideal of autonomy and self-realization. Asa
social pattern, however, it generated two great contradictions. First, the peer-
group fellowship which played a vital part in the young men’s struggle against
elders’ control was very prone to be undermined by their personal rivalries.
The peace of Ibadan was constantly disturhed by fights between young war-
riors, especially after the military stalemate of the 18808 dried up the sup-
ply of slaves and booty. In Ibadan in 1868, for example, a young man was
executed for murdering a friend who had taunted him about his personal
appearance.'® Second, a young man could only complete himself by build-
ing up his own “people,” through acquiring wives and staves, that is, by be-
coming a dzba himself and se replicating the swacture which produced his
youthful ambition. Though this transit from youth to elder was an age-old
cultural given, the institutional outcome in a militaristic town such a5 Ibadan
was significantly different from the association of elders that were the adi-
tonal norm of patriarchal government. Relations between these warlord-babe
were regulated less by norms of propriety and restraint than by the pragmatics
of force and resource, as if they were still ego-driven young men. Yet the old
ideal was still current, an implicit reproach to the warlords:

Olubi is visited in 1870 by Ope, son of Labosinde, who, like his father,
was admired for his kindness, fair dealing, and gentleness to his subjects.
When going to the fatm or around town, Ope would never take gun or
sword, but onlya couple of whips—which, however, he never used to flog
people but only to give a gentle touch to people or animals to signal his
approach. In a fracas between two of his sub-chiefs, people called out Baba
mby [Father’s coming] when they saw him, and peace was soon restored.
Bagprur Ogunmola, himself the epitome of a warlord, granted him the G-
tle Baba Isale [Father of the lower town].}%
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In Abeokuta, the Ogboni chiefs upheld the old ways of collective elderly
leadership whiie the Ologun embodied more of the new way; and at Ondo,
where the preswar title system contnued fully operative, the Lisa conducted
himself as if he was an Ihadan-style war-chief despite holding the senior tra-
ditional dde of the town after the Osemawe.

Polygamy was integral to the social order, whether old or new: Hinderer
was right to call it “an institution of the state.™” Its implications for age re-
lations were probably even more far-reaching than for gender, in that the
disproportionate holding of wives by wealthy, senior, and powerful men
meant a corresponding shortfall of wives for younger and poorer men (ex-
cept to the extent that this was offset by the retention of more female than
male slaves in the community}. Since martiage was the essential first step of
adult selfrealization, control over their children’s, especially their dangh-
ters’, marriages was a powerful sanction in the hands of parents (and as such
it would often be used to deter Christian conversion). By delaying the age
at which most men could marry, polygamy underwrote the power of the
chiefs over young men. The conspicuous polygamy of the warlords—by which
I mean their possession sometimes of dozens of wives—gave rise to fruscra-
ton among wives and temptatdon ameng young men. The resultant adul-
tery palavers—they are reported for most of the biggest warlords, such as
Latosisa of Tbadan, Lisa Edun, or Kurunmi of Tjaye'—could throw an en-
tire community into turmoil, Traditional Ondo had a safety valve for reliev-
ing some of the social tensions of polygamy, which Phillips called “polyandry™
heavily polygamous chiefs gave chosen junior relatives sexual access to their
wives; the children were credited to the husband; and, in a further bonus
for patiarchy, the licensed paramours were treated as their “menservants, 1%
Interestingly, the Lisq does not seem to have much availed himself of this
arrangement, despite many wives “whom he keeps there for many years and
months without notice [and who)] always complain of having no children. ™4
When some of these were caught in adultery (with the connivance of their
mothers) and Lisgtook revenge by pillage and confiscation, so great was the
uproar that it seemed an enemy army was approaching, and the king had o
go to his house to beg him to lay off.¢

The competitive self-aggrandizement of patriarchal warlords, in settings
where the regulatory power of custom was weakened and the rewards of suc-
cess were both great and uncertain, overcast social life in the larger towns.
Even at Abeokuta, despite the powerful collective sanctions of Oro, the
greater wartords were so ready 1o take their own political or judicial initia-
tives that a kind of “privatization” of public interests occurred:

In 1868, a general decision was taken by the Egba chiefs to antack Meko,
a town some forty miles to the northwest, for its suspected complicity with
Dahomey and Oyo against Abeokuta. To buy them off, the Meko people
sent gifts through Ogundipe, the powerful Balogun of Ikija, which were
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shared by several senior chiefs. So Ogundipe refused to take part (though
some men of his township went). When the Egha force got hadly mauled
and its commander was killed, Ogundipe (so it was said) shot off guns to
ahow his satisfaction. The final repulse of the Egba, with considerable
losses, was assisted by roops sent by the Alafin, apparently contacted by
Ogundipe. On its return, the defeated Egba force came close to attack-
ing Ogundipe’s house, which would have unleashed outright civil war, but
was headed off by the intervention of the Ogboni. Ogundipe recouped
some favour by using his influence with Meko to prevent the Egba pris-
oners being sold into slavery.'2

Here we see Ogundipe’s determined pursuit of his own interests against
his community’s agreed policy, even to the point of dealing as an independent
agent with foreign powers like Oyo. After this, his equally furious assertion
of more pexsonal interests—for example, against a wife who ran away to La-
g0s or 1o recover a couple of slaves whom he thought rightfully his'**—may
seem bathetic. But Ogundipe and his fellows were actors in “heroic his-
tory,"# whether in the mode of Achitles sulking in his tent aver a slave girl
taken from him or of Alcibiades conniving with his city’s enemies to restore
his forame. The gociological condition of such heroics is the continuous in-
terpenetration of the personal and the political, which occurs when the ba-
sis of power is the capacity to command large personal followings.

Ibadan was the town where public life resolved itself most completely into
the colliding ambitions of its great chiefs, The documentation is richest for
a series of crises in the 1870s, which led to the successive downfalls of Balo-
gun Ajobo, Falods Efunsetan, Aiyejenku the Fpkp, and Seriki Iyapo. These up-
heavals were all steps in the tise 1o the supreme power of the Ars Latosisa,
who showed consummate skill in turning to his advantage the social forces
at work in the system:

It began in 1870, when Ajobo as Balogun won much influence among the
defeated Ijesha. Soon he was accused hefore the other chiefs of keeping
w0 himself presents he had received from one of the candidates for the
vacant Ijesha crown. Particularly miffed were the war-chiefs next after him,
Latosisa the Qtun and Ajayi Ogboriefon the Gsi, who had played the main
partin the Ilesha fighdng. Though Ajoho won widespread popularity in
Thadan through his largesse, 2 meeting of the senior chiefs in July 1871
demanded the warstaff from him [a sign that he was deposed, which also
meant he must die]. Presents sent to appease the chiefs were in vain. Ajobo
distributed his wealth among his family, freed many slaves, and arranged
his coffin—but escaped by night to Ijebu, thus confirming his reputation
as a coward. In October, the Bal¢ {civil head] also having died, Latosisa
assumed overall headship of Ibadan, taking the prestigions Oyo title Ars-

Ona-Kakawfo and making Ajayi the Baligun.1®
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This was the first step in Latosisa’s ascent, where he pulled himself clear of
the ruck of chiefs by heading their general resentment of Ajobo’s engross-
ment of revenue and use of it to win general support in the town, He and
his two main allies, younger chiefs with the prestige of a successful campaign
behind them, also exploited the flaw in Ajobo’s reputation: that, while he
was generous with money, he lacked something of the manliness of a true
Balogun.

Effective chiefehip depended on being able to reconcile two imperatives
which strained against each another: to stave off the envy of one’s fellow
chiefs, by fair and open sharing of the assets which came in through Ibadan’s
prowess in war, and te retain as much as possible for oneself in order to be
able to keep the loyalty of one’s own “people"—warboys, slaves, and other
dependents. Ajobo's failure was on the first of these counts, buta chief’s en-
emies might also exploit resentments against him within his—or in the fol-
lowing case, her—-own household:

Shory after on returning from the Ado campaign early in 1874, the Arz
Latosisa struck against the Jyaiode [chief of the women] Efunsemn. She
traded in ammunition, and it appears that many of the war-chiefs were in
debt to her. In Johnson's account, the Ave was angry that she did not send
him supplies during the campaign and did not come to greet him out-
side the town walls on his return. When she heard that she was deposed,
Efunsetan's first step [as Ajobo’s had been] was to send gifts to try to win
over the chiefs. Here she had some limited success, since a council meet-
ing rescinded an carlier decision to disgrace her. But the Are remained
obdurate, and when a few days later the Egungun's voice was heard at
night, she knew her fate was sealed.

Yet the Arestill hesitated openly to take a step which public opinion shied
away from. So he exploited the discontents of her adopted son Kumuyilo
and others in her house. She was said to be too severe with her slaves, “from
her masculine nature.” It was said that, having lost her own daughter in child-
birth, she forced any of her female slaves who became pregnant to have an
abortion. Even if this was only a rumor, it was a highly significant one, since
it made Efunsetan out to be the moral equivalent of a witch, a supremely
wicked woman,

Efunsetan now spent a wretched time in her house waiting for the blow to
fall. Eventually, two of her slaves under Eumuyilo’s direction got into her bed-
room through the ceiling and clubbed her to death. They putitout that she'd
died in the night, but opinion in town was ouiraged and dernanded some
restitution. Kumuyilo came close to indicting the A and was himself dis-
graced, The Anywas acquitted of any involvement, “to prevent civil war,” while
the slaves who did the deed were impaled as criminals at Oja'ha market.

Though the warlords were often able to set themselves beyond the norms
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that bound ordinary people, this case shows several ways in which the values
of the community shaped the otherwise ruthlessly pragmatie strategies of
these conflicts. Most obviously, there were the norms of female behavior
which Efunsetan—an awkward female patriarch!¥’—either infringed or was
represented as having infringed. Then there were those norms of mutual re-
straint in disputes and of intra-house solidarity which the Arg and Efunse-
tan's betrayers respectively were feft to have ignored. Both of these were part
of the elder public morality which was now heing eraded, Then there were
cultural ideals, such as the youth-to-patriarch selfaggrandizement which fu-
eled the actions of all the chiefs. Finally, there was public opinion, of un-
certain power buta real presence, especially at moments when the struggles
between the principals were set on a knife edge. Why else, on a day in 1877
when Ibadan was in tumult over a conspiracy against the Arg and it was un-
certain where the Balogun stood, should a young teacher note tersely in his
private diary: “Today is the first time Are entertain[s] the tovmsmen with
country beer"?#

Theright to define norms was at the heart over the next case, that of Aiye-
jenku the Folo in January 1877:

He was an elderly man, with a distinguished past one of Ibadan's first set-
tlers who had even then “entered the town on horseback,” he had played
anotable role at the siege of [jaye. “He was never a private man at Ihadan.”
At meetings of the chiefs, he would speak forthrightly from his long ex-
perience, referring o the former rulers he had known. “This the Are. ..
never liked to hear, and . . . was ever on the look out for an opportunity
of putting an end to this ‘historian,’” wrote Johnson. Aiyejenku could be
irritable and he did not seek to court the younger chiefs, but on occasion
reproved them quite sharply.

Alyejenku’s downfall was set off by a dispute between him and the Are
over whether the people of Igbajo, a subject town of which Aiysjenku was
babakekere, should be allowed to depose their king. He was overruled ata
public meeting, and his offer of some slaves in appeasement was rejected.
His enemies went further and swripped him of his right, arsing from his
earlier exploits as a warrior, to levy the tolls at the Abeokuta gate. Fighting
broke out and his quarter was devastated. At first the intention seems to
have only been to strip him of most of his wealth and slaves, and the A
made as if to distance himself from his most vocal enemies, He was allowed
for a while to take shelter with his old friend, Chief Tajo. But when his slaves
started to regroup, it was resolved he must quit town or die. Tajo knew he
could shield him no longer, and Aiyejenku retired to his own house and
shot himself.

The Ar judged it fit to be magnanimous once this thorn was removed.
When Aiyejenku’s people sent to the mission to ask for a coffin—for he had
been its good patron—Olubi fele it prudent to ask the Ase’s permission., It
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was 3o allowed: “Make it as fine as you can for them.” Some months later, the
Arsg even gave a bull to Salake, Aiyejenku’s son, for him to sacrifice to his late
father’s spirit. ¥

The insufficiency of the Ighajo dispute by itself to explain Aiyejenkn’s fall
was acknowledged at the time: when the crisis broke, Olubi wrote that he
could see “no really decided or actual crime” on his part. His real offense
was inveterate opposition to the Az, or “taking the town from the head-chief
by giving veto to proposals.” As with Efunsetan, the enemies outside also
sought out malcontents inside his house: he was accused of “greediness to
his sons,” for hot buying them horses! In fact the coalition against Aiyejenku,
skillfully orchestrated by the A, appears to have been shot through with
the resentment of the warboys at the arnery self-assurance of an old warrior
who had taken an much of the style of the tradiional elder. He was, wrote
Johnson, “like a king in his own quarter of the town, where he was ac-
knowledged, loved and venerated,” and his deployment of his historical
knowledge to back up public arguments—an essential prerogative of the
elder—was obviously galling to the Asz, who was a much younger man. For
despite the gravitation of every warlord toward being a patriarchal babda,
Ibadan’s military character meant that the youthful warboys needed always
to be courted and rewarded. This fundamental political reality was neglected
by Aiyejenku and grasped by Ar Latosisa.

Aiyejenku's removal served to accentuate the atmosphere of jealousy and
distrust among Ibadan’s polidcal elite, both among rivalrous aspirants to
higher titles and in the community at large in the face of the Ar¢’s growing
power. Another crisis developed over the next few months, its central figure
being Iyapo the Seriké (head of the junior line of warriors):

Tyapo was the son of Balogun Ibikunle [d. 1864], and so belonged toanew
wave of youthful leaders, the mogaji, or recognized successors to the head-
ship of the great houses established by the first generation of Ibadan's war-
lords, Iyapo fell foul of the Asr for keeping back some plunder from Alye-
jenku’s house and for treating his whole quarter, Ayeye, as one compound
under him as dale, so that the Are's writ effectvely did not run there, Moves
toimpeach him were started in February, but the Areand his clique backed
down when they saw his resolution, fearing “Jest he should spoil the town.”
Some bags of cowries patched things up for the time being.

Later in the year the chiefs fell out badly with the A over his conduct
of the war with Abeokuta and his buildup of a special corps composed of
slaves from his own house. In October most of the senior war-chiefs (in-
cluding both lyapo and the Balagun, Ajayi Ogboriefon) met in the Og-
boni house to hatch a plot to overthrow the Arg. Some chiefs lost their
nerve and leaked the plan to the Asg, but nothing was openly admitted,
and for a while the situation was too uncertain for him to act. But by play-
ing on the potential for rivalry between Balogun Ajayi and Seriki Iyapo, he
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was able to win over the Balogun, and $o 10 strike against Iyapo. Sensing
the movement of things, the other chiefa shifted to the Are's side and he
was able 1o rearrange the tides in the Senizi’s line, to isolate him from his
colleagues, It was when the Q¢un Seriki [second in his line] was expelled
from town for declining to replace him as Seriki that Iyapo knew just how
implacable the Asg was. He set his house in order and on 17 November
took his own life.

Thereafter the As was the undisputed, but resented, master of Ibadan dll
his own death at the Kiriji camp in 1885150

That this was high politics of a particularly ruthless kind must not lead us
to ignore its strong domestic base. The model for political euthonity was siill
the patriarchat household head, and this was set in opposition to the no-
tionally egalitarian relations hetween age-mates or household heads which
defined political i¢¢. In the above sequence, both Iyapo and Latosisa
used patriarchal models to enlarge their political base: Iyapo by treating his
whole quarter as ifit wasa single compound under his fathexly control ("and
his people loved him because of the protection he gave them*),' and the
Are by organizing his own slaves—there must have been several hundred of
them—as a corps under his son as commander, This corps was feared asa
possible siep toward a permanent hegemony of the Ar’s house, and after
Iyapo’s fall the Are made sure that the other household heads in Ayeye quar-
ter were removed from any dependency on the house of Ibikunle,'52 There
was a certain etiquette about these downfalls, which was intended to remove
great warlords without destroying their houses: if the offending patriarch
killed himself; his house would escape pillage and his slaves redistribution,
and his heir would be able to maintain the line. For everyone saw the great
houses as the building blocks of the community and the vehicles of its tra-
ditions. This finda clear expression in the historiography of Ibadan, in John-
son's relish at the patterns of replication and retribution which he discerned
in their histories, and in Akinyele’s delight in the oriki which were the means
by which a house’s ancestral qualities were made real in the imaginations of
its members. 1%

GREAT MEN AND THE SUPERNATURAL

These conflicts generated intense feelings of insecurity. This was a soci-
ety in which people at all levels feared what their rivals or “enemies” (pa)
mightdo to them—if not openly, then by witchcraft, evil charms, or poison. 1>
Good fortune excited envy, and that was externalized as witcheraft. Tt was
dangerous to provoke anger, which was likely to rebound in some form of
hurt or harm, and where people thought they had given offense, they were
prompt to “cool” or appease the other person by giving presents or by pros-
trating. This is what Ajobo, Efunsetan, and Aiyejenku did when they saw they
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were in trouble, since what went for ordinary folk went also for the high and
mighty, Indeed, the higher someone was, the higher the stakes were in the
struggles of life. They could do more damage—an elder’s curse carried more
power than z child’s abuse—but they were much more susceptible to dan-
ger from their enemies:

The chief reason why chiefs in this country, especially kiogs, wish them-
selves long life is because plots are often formed against them, either by
their brathers of the same father but different mothers or by their chiefs,
hence there is often civil war among them to which they often fall victims.
And therefore when the title is given to one, although he accepts it with joy,

he must now resort to Mok dan and heathen diviners for charms to
bury in his honse, to hang to the roof of his house or round his body for
protection, 83

Those general remarks were made at Iganna in the Oke Ogun, and as if in
pointed illustration of them, it was reported from Ondo:

In 1884 the succession of the new High Chief Adajawas bitterly opposed
since he had fotlowed his close relative in what was supposed to be an open
title, The authorities yielded to the pressure of his powerful family in or-
der to avoid violence in the town. When he entered the chieftaincy house,
he dug up all the corners of the rooms to remove “svery bad medicine
and charm.” But it was to no avail: he died barely a year later.'*

If it was like this in relatively peaceful places such as Ondo and Iganna,
how much more was it true of the political crucibles of Ibadan and Abeckuca.
This was the stuff of hot gossip in the community: the young R. 8. Oyebade
wrote in his private diary that he had “heard that the Are has been thrice to
Abeakuta to consult with Ogundipe and that he bought all Aje’s witchcraft
Iwhich here must mean aogun, charms] before his death,”%” But thiswas a
perfectly serious part of a warlord’s equipment and as unremarkable as his
purchase of ammunition. The Arnz Onibpn Balogun (head of the Balogus's
guns) at Ibadan attended church for three weeksin 1871 before asking Allen
{who had 2 considerable reputation for his medical skilf) if he could help
him get effective charms against bullets.’® The great Ibadan chiefs had their
houses spectacularly well protected:

8. W, Doherty reported he saw “extraordinary things” at the compound
of the Balogun Ajayi Ogboriefon, which Samuel Johnson took him to view,
As youwent in, you stepped over a skull halfburied in the ground. There
were two others in the courtyard, and others set on 2-foot-high posts
spaced at intervals, all to serve as protection, The roofs [high pitched,
thatched, coming to within a few feet of the ground] were all covered in
Muslim and pagan charms, including a special one tied up with black
and white thread which was anointed with palm o¢il in sacrifice every
day.1%®
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When Sokenu, one of the senior Egba war-chiefs, died in 1861, three large
piles of his charms were exhibited at different gates of the tawn, and these
were said not to be the half of them,’® The rumor that his death was due to
poison through an enemy’s collusion with a favorite wife of his—in fact he
probably died of a painful chronic ailment—merely reiterated the standard
view of the dangers that faced great chiefs.'®!

The paradox was that these same men, who felt themselves so vulnerable
to the malice of their enemies that they were ever on the lookout for the
best mystical protection available, were th Ives regarded as in some ways
more than human. A token of this was that the excesses to which they wene—
in their accumulation of wives, slaves, and wealth; in their overweening acts;
in their pride and ambition—were actually widely celebrated in their com-
munities. A prime vehicle for this was their ernikior praise-chants, sung around
themn as they went about the town or at festivals and at their funerals and in
memory of them 52 To go beyond what was the norm for ordivary men—
in this culture which so strongly prescribed courtesy and restraint in all so-
cial i tion—was to bebave more like an orisa than a man. Since all cul-
tures restrain the extreme gratification of the ego impulses which chey
encourage, it is Jikely that big men and oriss were attractive to the Yoruba
precisely because they actually did what lesser men, in their positions of re}
ative weakness and dependency, could only yearn o do.

No man embodied this more fully than the Arg Kurunmi, the absolute
ruler of [jaye for more than twenty years. Over a decade after Ijaye’s de-
struction, an African pastor on tour passed through its overgrown ruins and
was shown the remains of Knrunmi’s honse, whase mud walls must have been
fast eroding into the red soil from which they were formed. His guide re-
called how much Kurunmi had been dreaded, quoting the saying: A npeg,
o Vo ndifa; bfu fp ire bi Are fo, ibi nko ? [The Are calls you, you say you are con-
sulting Ifa; if your Ifa speaks favorably and the Aresays contrary, what then?]
One of Kurunmi'’s “nicknames” (i.e., a phrase of his oriki) also came to mind:
Frin wewg & jori [small piece of iron that devours heads] 1% The two features
of Kurunmi's rule which are recalled here—his comparability with the orisa
and the ferocity of his punishments—are repeatedly documented in the jour-
nals of the clergy who served there, the German missionary Adolphus Mann
and his Egha catechist Charles Phillips.

One of the most outrageous episodes was his response to one of the many
cases of adultery among his wives, which they both reported. Phillips gives
the more sensational detail: after the guilcy wife was killed, Kuruami “splic
the woman’s beliy and took out the heart and liver and ate it raw in the open
street hefore a very large assembly of his town people. This was performed
on the front of his own house before his Ogu, his god of iron."”’5 Mann’s in-
terpretation tends to the psychological: he sees the action as “giving the to-
ken of satisfied revenge,” the expression of an ton which termi in
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its catharsis, and clinches this view by saying Kurunmi would later take an
emetic. Phiilips takes a much more Yoruba angle, oeating the extraordinary
as continuous with the supernatural, and geing on to a more general de-
scription of the magical sources of Kurunmi’s power:

Kunrunmi also takes the heart and liver of people he has had beheaded,
dries them by the fire and grinds them into powder to mix into the food
and beer which he serves at the public feasts he holds every Jakuta (the
day of the Yoruba week sacred to Sango] to gain people’s affection to-
wards him. Once a man taok out of his soup what he thought was a piece
of beef, but found it to be part of the palm of a man’s hand. He slipped
it in his cap to show the people of his compound. Almost every day Ku-
runmi plunders some compound and uses the haul for his Jakuta feasts.

Did this really happen? It is 2 certainly a common Yoruba belief to this
day that the most powerful sogun (“medicines, charms”) are those which
contain human body parts, just as human beings were the most powerful
kind of sacrificial offering to the orisa. Kurunmi must surely have shared
this view and it is very likely that he acted on it to consolidate his rule. At
the very least, if an Egba eatechist thought that such thingswent on, he must
have derived that belief from the common notions of the Ijaye people all
around him.

For Kurunmi was spoken of as a god in Ijaye: “He is our god, he has made
our town strong,” said one man simply to Mann.!® We may be inclined w
ask if remarks like this are to be taken literally or metaphorically. But that
is an unnecessary dilemma, For we only need metaphor when we wish to
assert some likeness between two categorically distinct or radically discon-
tinuous orders of being. The case is rather that in Yoruba ontology humans
(enia) and orisa, though clearly distinguished from one another in concept,
were stll seen as accupying different points on a single scale of power or
life /spirit, and there were various ways in which they could instantiate, par-
take of, or be wansformed into the divine. So when we read that people
swore by Arz Kurunmi—*“Let Are’s sword eat me if I have done such and
such a thing"—or invoked his “head™—"Are’s head will keep you and help
you"'%——-we will fail 1o grasp the full import of what was being satd if we
treatsuch idicms, routinely employed to address orisa, as “mere metaphors.™
Underlying such remarks was a worldview—in which the Yoruba were far
from nnigue’¥—in which all phenomena were, 1o a greater or lesser degree,
permeated with spirit and so potential signs or instances of the divine.

Kurunmi’s power was moreover bound in with his headship of the culeof
Sango. When lightning struck a house—a sign of Sango’s anger—its own-
ers had to pay heavy indemnities to the Sango cult for their purification, and
many are the references to the profit that Kurunmi derived thereby.'® But
to reduce his cult headship to the mere seizure of a fiscal opportunity would
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be wholly to underestimate the import of Rurunmi’s identification with
Sango. Rurunmi did not have by virtue of his title the quasi-divine status of
an pda: a8 Arg Ona Kakamfo he was in theory just the commander of the provin-
cial levies of the Alafin of Oyo. But in Kjaye as Sango’s chief worshipper, he
was as it were the eldest "son" of Sango, the royal deity of Oyo whose priests
were greeted in Sango’s name with the kingly salutation “Kabiyesile,”1%? All
his acts were in a sense delegations from his “father” Sango, just as the hubris-
ticand lawless acts of Eurunmi’s own sons were an extension of their father’s
power.?

Phillips and Mann, though they came to detest him, still showed a re-
markable insight into the interdependence of the two sides of Kurunmi's
existence: his outward ferocity and his inward fears. He refused an exten-
sion of the town to relieve overcrowding unless it was close to the back of his
palace because he feared plots; he characterized Ijaye people as famous for
farming, fighting, and “telling lies”; he sent spies ta the funeral of the pop-
ular and much-respected Balogun Ogunkoroju to check ap if anyone would
praise him for being a better man than himself.!”! It got worse as events
started to close in on him—several of his sons killed on campaigns, the sta-
bilizing influence of the Balogun removed, intimations of the war to come—
and Mann wrote:

Nobody is s0 much agitated by fears as he himself. He thinks himself in
imminent danger, as if all towns conspived against him, . . . Endless sacrifices
to prolong his life are the orderof the day—and hisfears are not appeased.}™

When Kurunmi died in 1861, the siege was well advanced and Jjaye was rap-
idly becoming deserted, asits people slipped away in: advance of the inevitable.

One cannot but be touched by the loneliness of the deaths of several of
these warlords, whase personal followings had been so large. Thomas King
was impressed by the stoicism of Sokenu in his lasc painful iltness: “nor dare
any one who was about him ask what was the matter with him or console him
with words of sympathy,"1” Their very eminence distanced them from close
contact with their dependents, and since moat of their equals in age and sta~
tus were their rivals, the close friendships of youth were no longer available.
We have the fullest picture of Ogundipe of Ikija, who succeeded his former
leader Ogunbona as the mission's chief patron at Abeokuta and stood in the
forefront of Egba politics for over thirty years. The English missionary J. B,
Wood once called on Ogundipe when he was occupied at his forge at the
back of his house—he was in his sevendes and still worked as a blacksmith—
but conld not speak to him because none of his household dare venture into
his presence, not even to tell him his oyindo friend was here to see him.'™
When Ogundipe's health was failing, he came to suspect one of his wives of
putting poison on his steeping mat and shot two of them, killing one. A few
days Jater he died, probably by his own hand. And yet, conchuded Wood,
Ogundipe was “admired, feared and respecied” in the vown at large, for his
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good sense in public affairs and his fairness and moderation as a judge. He
died on 15 August 1887, and the failure of the second rains a few weeks later
was attributed by the Egba to his spirit: already he was being credited with
the acts of an orisa}™

CONCLUSION: COMMUNITY AND RECIPROCITY

We have been considering the interplay of two kinds of differentation,
that between different communities and the differences of power, status,
and wealth within particular communities. Membership of a community—
principally the #u, or “town™—was the basis of everyone's social existence,
the best guarantee for personal security and the essential setting for indi-
vidual self-realization. But the 4 was not the only, or itself an alksufficient
and uncontested, focus of community. Two other types of community,
though of lesser, were of growing importance. The first was entities of higher
or lower order in the communal hierarchy, such as at one end “mibes” or
identities embracing a number of i (such as “Ekid,” “Ijebu” and eventually
“Yoruba" itself) and at the other the villages or subordinave towns of sub-
stantial #fu, or in some cases sub-communities within them such as the quar-
ters (adugbo) of Ilesha or the old Egba townships within Abeokuta, The sec-
ond was partial or quasi-communities existing within or across ilu boundaries,
of which the most important were cult-groups.

I suggested earlier that though egalitarian fellowship is complementary
to kinship and has a particular importance in the realization of community,
it is readily penetrated by the language of kinship. One reason for this must
be that kin relations had a dinding quality that was absent from friendship,
such that people still clung to them if their community fell apart. Another
is that the hierarchical order of kin relations was so convenient for the
grounding of political obligation. So although for many the first response
to the collapse of old communities was to move from the co-filiative ties of
being, say, omo Lisabi [“children of Lisabi,” i.c., Egba] to being “the As’s
peaple,” that is from finding security in lineage to seeking itin a great man's
clientage, the clientages soon sought to reclothe th Ives in the Janguage
of kinship. Even slaves, if they survived and stayed, were destned for even-
el affiliation.

A triad of power, status, and wealth marked the leadership of communi-
ties. A cardinal difference between the old days and the Age of Confusion
was that power and status—in the sense of such normative conditions of lead-
ership as fatherhood, accession by right and due process to a title—tended
to become substantially reversed. The least of the triad was wealth, since it
was insecure: it could not gnarantee itself and eventually ic followed power
and status. As Efunsetan found out, it did not help to have warlords in debt
to you. Yet just because it was so fluid, wealth serves as an invaluable tracer
of social relations. In some ways mast instructive as to the essential features
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of the cultural context are not those transfers of wealth which marked
changes in positions of power and status, such as occurred at the downfall
of great Ibadan chiefs, but those which served to maintain or challenge the
bounds of community itself: presents and charity.

One of the most frequently reported kinds of information in the entire
CMS Archive concerns the presents exchanged between misslon agents and
chiefs, They were reported with especial thoroughness by African agents (who
also, in the few personal diaries that have survived, record carefully the gifts
they gave and received in their own personal lives). Presents signified and
established moral reladonships. They served to define community and, as
in the gifts made to “appease anger” by Ibadan chiefs in danger or by liti-
gants to chiefly tribunals, to reassert the donor’s membership of it. We ¢an
infer that a considerable portion of the disposable wealth of Yoruba towns
was more or less constantly circulating to this social end. In a long letter in
1884, the Rev. ]. B. Wood described “the system of giving presents” as pre-
vailing “in every grade and condition of society.”'™ In the absence of regu-
lar taxation, he went on, the chiefs depended on presents for much of theic
revenue, and the superintendent of the mission was in effect the principal
raxpayer of the Christian community, so he had to operate the system “if he
would be on good terms with the heads of the town.” He detailed a lengthy
series of transactions with Ogundipe, which involved the exchange of
cowries, cash, cloth, and other things, the net effect of which was to leave a
significant material advantage to Ogundipe, but which in return broughta
real measure of protection and assistance to the mission. Personally, Wood
“abhorred" the systemn of presents, no doubt because it was incompatible with
his universalistic values; but he knew that he had to work within it, and he
did not deny that it paid off for the mission.

On the other side was the idea of charity, the religious obligation to give
disinterestedly to the poor, irrespective of their status. There were poor
people in Yorubaland, most of them the victims of family breakdown ar the
vicissinwdes of war which left them bereft of the support of kin; characteris
tically they were very young or very old, and were often disabled.'”’ Yet beg-
ging was very rare: Townsend, visiting Ilorin from Abeokuta, remarked that
“[a] blind beggar by the wayside asking alms in the name of the Prophet
showed us we were in 2 country where another religion was professed, [for]
there are but few beggars among the heathen,”? He also acutely noted that
where Yoruba did heg, “they regard [alms] as a gift, not 2 right,” and as such
they had to be returned at a later date.!™ It was not just that begging was felt
to derogate from personal dignity—an able-bodied adult should be able to
support him/herself and would be an acceptable addition to the following
of a chief—but that disinterested or unreciprocated giving simply made no
cultural senge. The point was put with crystal clarity by James White, in a
comment on how his wife’s charitable aces were viewed at Ota:
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She was often regarded by the heathens as generous w a Bl for, say
they, kindness ought to be shown only to thase from whom we expect a re-
turn, either per lly from h Jves or from their relatives nor ought
they to be shown to strangers with whom we are not acquainted, and the
question is generally put, and who is to thank you?'®

This thcory was ¢vident in practice, when in 18go several thousand dest-
tute refugees fled from Iberekodo to Abeokuta to escape Dahomean raids.
The churches set up a relief committee, which met with an unexpected
difficulty:

From sheer want and without thinking of the future, some accepted what
was offered readily enough but others could not believe that people would
give them food and clothing without having some ulterior design to their
disadvantage and so they would not accept what was offered. . ., Aflerwards
it was found that they were in great want, but from fear durst not say so. /8!

n neither case was gift-giving conceivable outside the moral frame of the
community, which was itself defined as 2 social entity by the networks of giv-
ing and receiving. Beyond it stood strangers, people to be exploited and
feared because they might exploit you. The system of presents was distaste-
ful to 2 European and the system of charity was incomprehensible to many
Yoruba for reasons that were two sides of the same coin: the former insisted
upon a particularistic notion of community, while the latcer rejected it, The
historic importance of Islam and Christianity was that they asked searching
questions of existing definitions of community and proposed significant ex-
tensions of it—and that growing numbers of Yoruba were starting to listen
to them.
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There are twe very different ways in which we can conceptualize the be-
liefs and practices of the Yoruba about the hidden powers and their rela-
tions with the mundane—their “religion"—and both were anticipated in
the descriptions of it given by the CMS aunthors,! The first is to see itasa
religion of a particular character, homologous but antithetical to Islam and
Chrisdanity. Missionaries to the Yoruba, in contrast to those to some other
African peoples,? were never in any doubt that they faced a religion of a char-
acter both distinctive and recognizable. They recognized it as “heathenism™
or “idelatry,” something roughly along the lines of the religions of the An-
cient Greeks and Romans (the original “paganism”) and of the Anglo-Sax-
ons (ditte “heathenism”) or the cults of local idols which the Israelites
found in the land of Canaan. Thus it was identified, not merely as a well-
known fype of religion, but as standing at a particular stage in the history
of religion. For the missionaries this encouragingly implied its eventual su-
persession by Christianity, along the lines of either the sacred history pre-
sented in the Old and New Testaments or the secular cultural history of
Europe.

Samuel Crowther the younger wrote a polemical tract about the three re-
ligions of Yorubaland to which he attached sketches, as in Figure 4.1. He ex-
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Figure 4.1. The three religions. Sketch by Samucl Crowther Jr.

plained them as showing “the heathen bowing down to his god of thunder
and lightming called Shango, with his Ifa bowl of palm nuts beside him and
the goat’s head for sacrifice being against the wall and his catabash of med-
icines to preserve him from his enemies being also hung against the wall”
then “the Mahomedan sitting in the street praying and counting his beads
in the midst of numerous spectators”; and finally “the Christian praying to
God in penitence and humitity.” The religions are held to be infused by dis-
tinct values and to represent different cultural options. Each is a whole, a
system of religious alterity to the others.

This was not at all the “pagan” Yoruba view. They had no generic concept
of religion as a discrete field of human activity or a fortiori of particular re-
ligions as bounded entities. The modern Yoruba word for religion-—esén,
from sin [to serve], really a variant of isin (service]—refers prirarily to the
world religions which need to so canceive of themselves. Variety within the
field of what we call religion was recognized by Yoruba in terms of the wide
range of cults, identified by either the deity worshipped or the ethnic ori-
gins of the cult. The members of particular cults were described as those who
“had” a certain deity, as with Elesu (Esu devotees, especially those who ear-
ried his image round town) or Onisengo (Sango devotees), and the diversity
of these cults was an acknowledged featre of community life. “Let the Ifa
man worship his Ifa; let the orisha man worship his orisha; and let the slave
follow his Shango priestcraft for his food,” ran an adage quoted by the Og-
boni spokesman of the Iiebu town of Iperu to urge the merit of a live-and-
ler-live approach to cultic allegiance.* A slave appears here as the devotee of
Sango, since that was a cult exetic to Ijebu, inoroduced there by slaves of Oyo
origin. Because cults spread from one area to another, it was natural that
they were spoken of in terms of their alien provenance and bearers. So from
the indigenous viewpoint Islam was known as the religion of the Imale, be-
cause its earliest bearers were prohably Wangara aaders who traveled down
the Niger from Mali, and Yoruba Muslims today are still called Imale; while
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Chrigtianity began as “the white man's religion” or, more exactly, as his “cus-
tom” or “fashion” [asa or orv].

Hence arose the other designation of Yoruba religion, which was really a
refusal to designate it as “a religion” at all. When referring to such acts as
consulting a diviner or making a sacrifice, missionary authors—especially,
but not only, African ones—frequently use the expression “making country
fashion.” The phrase came with the first missionaries from Sierva Leone and
is essentially Creole, an African conceptin an English expression, Its Yoruba
original was probably something like the phrase that Ajisafe used in his His-
tory of Abeokuta to convey how Egba people would describe the ancient forms
of their worship: 4 nse O il tabi baba wa, which he translated as “We are
performing the Established Customs [Ore] of our nation [#e=land or coun-
tey] or [of our] ancestor[s].”™ The related phrase asg ibile [customs of the
country] is widely found in Yoruba-language local histories of this century,
Italso came to serve as the Yoruba rendering of the colonial expression “Na-
tive Law and Custom.” The phrase “country fashion,” then, serves to blur
any sharp division between the religious and the non-religious; it implies 2
shifting and unbounded body of customary practices rather than a definite
and integrated “religion.™ The attraction of our so conceiving the object of
study is that it helps stave off the teleology which is so hard—and perhaps
in the end impossible—to avoid when we set up our inquiry in terms of an
outcome —the widespread adoption by the Yoruha of the Christian or Mus-
lim “religions"—which was not predetermined yet which does much to shape
how we describe the prior state of affairs.

“Counuy fashion” had no obvious or given starting point, such as a cen-
tral institution or a holy book, so a good way to break into it is with a pro-
saie example of daily religious practice. What follows is an informal prayer
which a man addressed to his charm, on rising in the morning. 1t was over-
heard by Adolphus Mann at Ijaye, and is the longest Yoruba text in the en-
dre CMS archive:

Ki'n nd vi efp Arp. Evnd t'o ba gbé [pe?], ki t'erni ko w4 sunan, ki ti oluws ek'o
dojude. Otéa t'o kin wa, o koku. Essg mi hi ngho ki ‘o md Rp gnnu. Ki m’ ma rigp
aladugbo. Ki m' ma i akobe. Ki gbogbo irin mi ko j¢ alafia, Ki ' md vi avon, arpn
{otta. Ki ng i ilera. Ki ng wd r'ofo. Ki ngl ohun)ti ng se k'o md se dédé. Kp 3.

“May { avoid any dispute with the Az, Whoever it may be who wishes
against me, may { come out on top. The encmy who hurts me, may he be a
dead man. With my foot may I knock against things, not with my mouth.
May | avoid any dispute with my neighbor. May I avoid treublemakers. May
all my journeys be in peace. May I avoid sickness, sickness 1s an enemy. May
1 enjoy health. May I avoid loss, May everything I do turn out well So shall
itbe."8

The opening petition, referring with implicit dread to the Asp Kurunmi,
atonce sets the tone of what is to follow. The prayer is not a vehicle of moral
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reflection or even much of a celloquy with the divine, but a technical in-
strument for securing practical benefits from the controlling powers oper-
ant through the charm. With its concern about the active malice of enemies
and the risks of getting into trouble with neighbors, the prayer is eloquent
of the insecure and competitive lifeworld of nineteenth-century Yoruba. The
allusions to journeys and 1o “loss” (ofs) make one think the petitioner may
have been a mader. In its later petitions, the prayer moves from specific so~
cial dangers to some of the more general components of a good life, These
are summed up in the siate of alefis, a term usually translated “peace” but
which has a much broader connotation, to embrace health, success, and
prosperity. A telling detail is how the prayer personalizes sickness in 2 man-
ner analogous to the human enemies dealt with earlier on.

The ethos and assumptions of this prayer are pervasive throughout
Yoruba religious practice, and are endlessly documented by the CMS jour-
nalists, “Peace, health, and children” was the prayer of an Egha woman who
had sacrificed cightanimals, much cloth, and cowries to get them.” A son of
the late king of Lagos expressed his disappointment that after prayers to Ifa
“to bless him and his family with health, long life, and riches,” three of his
people had died and he suffered trading loss.® T. B. Wright encountered in
Lagos a company of women with a few men conducting a ceremony for
“Eyinle, god of stream™ the substance of their petitions was “Lengthen our
lives, bless us with money and children, and deliver us from danger.*® This
insistent thisworldliness contrasted sharply with mission Christianity’s em-
phasis on “eternal life,” salvation in the world to core, Gollmer tells of the
chief of 2 small Egbado town who “ha[d} no orisha or idol in: the house ex-
cept Ifa, and therefore he begged me to help him that he, his wives and chil-
dren may not die but live, prosper and have peace.” In Abeokuta, Miiller
was once particularly saruck by an intent young woman who “did not ask ‘Shall
I get children, money and a long life by serving Jesus[?],’ [blut . .. “What
must I do to obtain peace and happiness for my soul[?]'**! In fact he may
well have drawn the wrong conclusion, for the woman's request was still for
alafia, whose primary connotations were so strongly this-worldly.

A barren woman could not really enjoy alafia, and her desire for chiidren
was likely to surpass all other needs:

Willam Moore visits a ternple of the orisa Obatala at Osiele, where he mects
the priestess and a2 woman who has come with an oblation. The priestess
wants 1 hear what Mooere has 10 say, to the impatience of the other woman,
who sneers at him and asks the priestess to get on with her business. Af-
ter he has spoken about Jesus as the means to the Living God and hap-
piness in the world to come, the woman replies that it is not be that gives
children, but only Obatala. She doesn’t care for eternal life, but assever-
ates in a lond voice pmmg re mo o nfg {children is what I want), repeating
it so heartily as if to make her wish come true.'?
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No one was more vulnerable than childless, elderly women—of all people
they were most likely to be accused of witchcraft, an index of the envy they
were presumed to feel at the success of others—and so in greater need of
protection. $. W. Doberty overheard the morning prayer of “a very nice and
clean oid woman” at Okeho:

Oh thou god Shango, my maker and preserver in life, thow hast cavsed
me to wake again this morning, 1 thank thee. Thou knowest that I am old
and childless, also that I am a widow and have no hushand to care for me,
send me kind persons w do me favour today and guide me through the day
not to fall into any evil. !

Here Sango, whom we have already encountered as the sanction of absolutist
rule in Ijaye, appears in 2 mode more general among orisa, as a life-giving
and protective power.

“Making country fashion” was above all a quest for power. This might take
the form of personal endowments, such as health, wealth, and ferdlity; or
(because these gaod things were felt to depend in large part how you stood
with other people) of refational powers, power over other people, or pro-
tection from the power of others. In societies like this, an adequate history
of religion has to be a political history too, while political history, if it isnot
1o be unpardonably thin, has to have a strong streak of religion in it.! More
specifically, the political narratives of the last two chapters form an essential
backdrop to the mainly “religious” focus of what is to come, for two princi-
Ppai reasons: first, because relations with origg and other unseen powers are
modeled on those with chiefs and powerful people, who are often regarded
as differing from them in degree rather than in kind; and second, because
the point of “making country fashion" was largely to affect power relations
in the comipunity. That is why the missions, with their new teaching about
the nnseen powers and their new political affiliations, were so seriously both
a challenge and an opportunity for the Yoruba.

DFEALING WITH UNSEEN POWERS: THEORY AND PRACTICE

A long-running but inconclusive argument in the antheopolagy of reli-
gion concerns whether “belief” or “ritual” should take priority in its expo-
sition and analysis.® It has been widely argued that a properly comparative
or general approach to religious phenomena could not ground itself on
belief, or other individually subjective states, since “belief” was not a cul-
tural universal’® and anyway was much more central to some expressions of
religion, notably those of Western Europe since the Enlightenment, than
most others,)” Many social anthropologists sought to avoid the difficulties
posed by the category of “religion” in relation to undifferentiated and non-
literate societies by speaking of “ritual” instead.'® Ritual as a concept had
two attractions: it seemed universal in religions, and it also served to mark
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out a particular #pe of behavior, essendally expressive rather than instru-
mental, as distinctive of them, On this view, ritual or religion is comprised
of performances which employ symbols drawn from the repertory of local
culture, to express social values and, by expressing them, to evoke com-
mitment to them. But this too created more problems than it solved, above
all by ignoring the extent to which religion often has cognitive and practi-
cal functions.’® The Yoruba prayer from Ijaye quated earlier is in many ways
less like a “ritual” than, say, a request for development funds from an aid
agency; Yoruba sacrifices are in important ways less like Holy Communion
than like Efunsetan’s attempts to save herself by giving presents to the Ibadan
chiefs. It is better to sidestep the belief/ritual antinomy altogether and ad-
dress the material with concepts that make no prior determination about
its special nature. Whatever else nineteenth-century Yoruba refigion was,
itwas a set of practices; that is how Crowther represented itin his litdle sketch,
and thatis just what is implied in our guiding phrase “making country fash-
ion.” The term “practice” embraces both what anyone might want to call
“ritvals” and actions of a more uncontoversially instrumental nature; and
it also extends to the identities and public associations that in Yorubaland
go with them. The primary msk of analysis is to make practice intelligible,
which depends on putting together two further sorts of information: about
the context or circumstances of action, and about the theoriea or princi-
ples which govern it.

The major premise of all Yoruba religious practice was that the mate-

rial, phenomenal world is continuously affected by unseen powers of vari-
ous kinds and indefinite number. A saying current in Ibadan in the 1860s
put it thus: Abpgun &i ri Egun, abosa ki vi Orisa, ati Imale ti 0 nfi oni balg ko ri
QOlrun [The Egun worshipper does not see the ancestral spirit, the Orisa
worshipper does not see Orisa, and the Muslim who bows his head to the
ground does not see God].% As this implies, the powers fell into three ma-
Jjor categories: deities (orisa), sometimes called imple; deceased persons,
whether remembered individuals, ancestral spirits belonging to particular
compounds, or the collective ancestors of the community; and God, Leav-
ing God aside for the time being, the division evident here, between “gods™
and “ancestors™ is found widely in the cosmologies of West African peoples.!
But what is striking about the Yoruba case {though perhaps not peculiar
to it} is the extent to which concepts that are distincty grounded seem to
“reach out” to ane another, so that they end up sharing many of each other’s
attributes.

The orisa were manifest in natural objects: in featres of the landscape
such as rivers, hills, and large trees; in meteorological phenomena such as
thundey, whirlwinds, and tornadoes; in materia} substances such as iron and
stone; and in some wild animals such as the python or the chameleon. But
“natural” is not quite the right word here, since what we are really talking
about is forces from “out there.” That is why an old cannon, used to repel
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the Dahomean attack in 1851, and even the Igbein church bell, looted dur-
ing the £k in 1867, were later to be found receiving sacrifices in Abeokuta.??
As possessed by their devotees, the onsa were less essentially present in the
carved statues which are among the glories of Yoruba art than in their ap-
propriate physical embodiments: river pebbles for Osun, the iron baton of
Orisacko, stone celts for Sango's thunderbolts, any iron object for Ogua,
the lump of laterite rock which stood for Esu at a house’s d corway. Townsend,
in early days at Abeckuta, asked a young convert “What is an orisha?"® The
boy first named some, then when pressed to say what their nature was, gave
a stricty materialist answer: “Orisha is a few cowries, a calabash, a piece or
two of wood etc.” Townsend concluded that it was “a symbol of an lmaginary
invisible being. Iris difficult to knowwhich of the several things put together
is really the Orisha; some people say [it is] the cowries strung together.”
Cawries were not just the medium of monetary exchange, but also the sym-
bel par excellence of ransformative power, and s they were pointedly used
as an attachment to religious tokens and images of all kinds, and were a rou-
tine component of sacrifices.*

But while their material tokens conveyed the natural source of the power
of the orisg, their anthropomorphic images presented the complementary
side of their being: that they behaved analogously to human beings. The sto-
ries told about the major orisa, and the representation of them in IHa div
ination verses, show them guarrelling and loving in a thoroughly Olympian
way, Human beings needed to know that they could protect as well as harm,
that they might show their anger but they could be appeased. These two sides
of the character of the origas are nicely conveyed in the account of a vision
seen by a man in a “near-death” experience, tokd to Samue! Johnson by a ba-
batawo in Thadan:

He saw “a great, high God . . . enthroned in a spacious place, from top
o bortom in white. On hisright is the god Orisanla, and on his lefe the pod
Ifa, both his counsellars. . . . Before him and in active service are the gods
Ogun [war] and Sopona [smallpox]. Ogun is armed with 4000 short
swords and he goes out daily on earth to slay, for his meat is to drink the
blood of the slain. Sopona alse has go0o viols [sic] abaut him; his alsn is
the work of destruction, bringing in his victims and disappears imrediately
for others and so continually. As for Sango, he is a very mighty god, and
when he is about to go [into} the world, he is always cautioned by Ifa and
Orisanla te deal gently with their own special devoted followers."®

But even Sange and Ogun were the trusted protectors of countless devotees.

Ancestors start out as something quite different from origa, as known in-
dividuats with whom the worshipper has had a personal relatdonship, per-
haps an intimate and affectionate one, Even hefore death, as elders, they
were already credited with power beyond the average, able by their very words
to produce effects by curse or blessing; and the crediting of superhuman
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Power to ancestors may well have its source in a simple extension of this. In
a seminal paper, Igor Kopytoff argued from the closeness of elders to an-
cestors that it was misleading to speak of ancestor “worship” in Africa, since
it led us to ignore the prosaic quality of the exchanges between the suppli-
cant and his ancestor, rather like how it would have been like in life.2® The
point is well taken, but (at least as far as the Yoruba are concerned) it fails
to capture the heightened quality of dealing with the dead,

Funerals actually effected a major change in the status of the deceased.
The following is C. N. Young's account of the burial rites of a mother-indaw
of the jpmu, a senior chief at Ondo:

“The people here worship the dead” [he begins in lapidary style, rather
as if to put Kopytoff down]. The corpse is wrapped in two beautiful mats,
a fine country cloth, and a white sheet. Her children and others stand
around with the offerings: a small bitch, a goat, a dried bush-rat, a dried
fish, and some kola. The bitch is beheaded and its blood dripped on the
forehead, breast and toes of the dead woman, as they pray, “This is your
bitch, this is your goat. .. . Do not let ua die, let us not meet with any trou-
ble and sickness.” They then split the kola and throw the pieces on the
ground to divine if the sacrifice isaccepted or not. The corpse is then tied
in three places and taken to the room in the house where itis to be buried.
Then they cry for the dead.?’

Several of the features of this ritual occurred in a ceremony at Ibadan, per-
formed at the grave of a woman who had been buried three days earlier. A
bound goat was laid on the fresh grave, the dead woman's children knelt
while 2 male relative said a long prayer asking her to take care of them, and
another man stunned the goat with a club, cut its throat, and sprinkled its
blood on the wall by the grave.® The Yoruba buried their dead under the
earthen floors of their houses, and their graves became domestic shrines.

With great men the transition to ancestorhood was much grander and
couid be phased in two stages:

King Akitoye of Lagos, whom the British had restored to his throne in
18%1 after a bombardment to expel his nephew and rival, Kosoko, died
suddenly on 3 September 1853. His body must have been interred almost
at once, as wag uzual. On 20 February 1854, his second burial took place.
The “corpse” was a pile of cloth shaped like a body covered with ¢rimson
velvet, and the walls were draped with overlapping velvet cloths. Pictures,
looking glasses and a cuckoo clock were hung up on display, while the
floor was strewn with cowries, After theee days Akitoye’s son and succes-
sor, Dosumu, and those of his party who were free men partially shaved
their heads (the slaves fully shaved theirs). Henceforth, Akitoye was
counted as an ancestor, and Dosumu prayed to him. Over the nexc few
weeks he was often to be found making offerings to his deceased father.
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That is not surprising, for Dosumu’s political position was far from secure,
His cousin Kosoko, popular and well armed, had not given up his hopes for
the throne and, though checked in the mid-1853, stll threatened Lagos with
his canoes from his base at Epe, seventy miles away on the lagoon. Leopards
used to range into the outskirts of Lagos in those days, and when one was
killed iy August 1854, having attacked two men, Ifa revealed that it had been
sent by Kosoko. With his enemy enjoying such a reputation, it is not surprising
that Dosumu devoted so much attention to summening help from the one
power whose loyalty could be counted upon, his own dead father,>

As regards Kopytoff’s argument, the clincher is not that Yoruba authors
invariably used words such as “worship™ and “sacrifice” to refer to the acts
that children performed toward their dead parents, but that the acts them-
selves and the reasons why they were performed were so similar to those di-
rected at orisa.3! Moreover, most of the "ancestor” worship reported in the
CMS papers was not directed at immediately deceased parents, but at figures
who were further removed from people once known in life, The collective
Oro ancestors, so importantat Abeokuta, were neither individuated nor rep-
resented visually, In contrast, the masked ancestral figures of the Egungun
cule, strong among the Oyo, were both of these; but though they were re-
garded as embodying lineage ancestors returned to earth, each one did not
represent a specific deceased individual. Rather, a particular lineage’s an-
cestors were, so to speak, collapsed into one another and represented to-
gether in a form known by its own name as an sgungun--such as Alapansapa
and Oloolu, two of the best known at Tbadan®*—rather than as historic in~
dividuals. In ather words, what is named is the representation, not the dead
persons so represented. Yet deceased individuals were still approachable
through these generalized ancestral spirits, After Samuel Ajayi Crowther'’s
father had died in battle, his senior brother made a lavish funeral for him
and “[his) spirit made its appearance under the god [s5i¢] Oro.” Consulted
about the fate of the young Ajayi, lost into slavery, it said he would return to
become head of the family.*® When Kosoko made his unsuccessful assault
on Lagosin July 1853, one of the first things he did on landing was to sacrifice
to *Egun (bhis deceased father deified).™ In sum, the masked figure was re-
garded as a supernatural being with a personality of its own, and to that ex-
tentis like an onga. The executioner of the Oro cult at Abeokuta was a masked
figure known as the “cat of Ijeun” (ologbo Leun) because the office belonged
to that township,* Samuel Johnson was far less knowledgeable about Fgba
than Oyo custom, but his mistake in writing of a “god called Ologboijeun”™
is understandable in the light of the Yoruba inclination to endow their an-
cestors with the qualities of orisg,%

The way in which orise and ancestors were both complementary and con-
vergent takes us to the heart of the pressures that shaped Yoruba practice.
Generated by the quest for empowerment as guided by two distinct intu-
itions—of the enchantedness of nature, and the charisma of elders—the pri-

o6

MAEING COUNTRY FASHION

mary form of their relations with human beingawere sharply contrasted. The
orisa had as their first function to represent the alien and obdurate forces of
natwre, powers that were “out there” but prone t¢ intrude with devastating
effect on human life, Ancestors, by contrast, were continuous and consub-
stantial with their descendants, which guaranteed their human approacha-
bility. The one stood for realism about the conditions in which life had to
be lived, the other represented hope that something could be done about
its problems. The “dream ticket” of Yoruba religion was a natural power with
the qualities of a parent. To the extent that it was impossible to achieve a
lasting high-level synthesis of hope and realism, what emerged was a shift-
ing series of trade-offs: the orifz were the ouicome of maves to humanize
alien or “natural” powers, while Egungun and Oro were deceased parents
correspondingly enhanced. In a sense this trajectory, from being 2 power
“out there” 1o being a quasi-person with whom people hoped to establish
moral ties, was re-enacted during the annual festival of mast orisa: the rites
were begun at its bush shrine, from where the devotees processed into town
bearing tokens of the orisa’s power, which were then solemnly established at
shrines in the town (above all at the pbz's palace).¥

Unseen powers of any kind showed themselves through unusual or ex-
traordinary events. The Yoruba were deeply disposed to interpret accidents
and coincidences as signs bearing on their own situation. If such signs
seemed to affront the natural order of things, they portended no good. They
might be fairly trivial, like the birth of a two-headed kid reported at Abeo-
kuta,®® or the first appearance at Ondo of the African agents' wives wearing
European costume, which led some people to think that women so dressed
“can create harm upon the inhabitants of the country.”® One of the most
ominous evernts was the birth of owins, since multiple births, while appro-
priate for animals, were viewed with abhorrence in human beings. The cus-
tom of killing twins had been abandoned in central and western Yoruba-
land in the eighteenih century, to be replaced by a cult of twins (ibeji) as
special beings, but it continued strong in the cast,* Phillips considered the
Ondo to be “more violent and touchy” on the subject of twin-killing than
on human sacrifice.’ They held that a twin birth was an abomination on
the land, which if unexpiated would bring sterility to crops and people. The
responsibility for dealing with the probiem lay with the Idoko, an aborigi-
nal group within Onde: they took away the mather’s wrapper and cooking
utensils, plundered the house, removed the twins to be killed, and fined the
woman's family.*® So the pollution was lifted, in a procedure which some-
what resembled that used by the Sango cult for the ritual cleansing after
lightning strikes in Oyo country.

On the other hand, a coincidence which seemed to enhance or express
the cosmic order was propitious. Ogundipe hailed as “a blessing™ the arrival
in Abeokuta on the same day in 1871 of 2 white man from the coast {in the
person of Henry Townsend) and a white man from the interior (an Arab
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trader bound for Lagos).*® Some accidents were in the fullest sense epipha-
nies of the divine:

A large boulder, fifty feet in circumference, crashed down from one of
Abeokuta’s many hilis after its base had been cut away by people digging
for clay and then further eroded by heavy rain. It fell on a children’s play
area, but during the night, so no one was killed. People called it “moth-
erly” for sparing the children and wanted ta make sarrifice to it. William
Allen, quickly at the scene, told them it was God who had spared them and
an argument developed. One woman asserted angrily “oviga s, orisa ni [it
isagod, itisagod] ... tomorrow we shall sacrifice to the motherly rock. ™4

A few years later, a piece of the Olumo Rock—itself regarded as an orisa,
the fortress rock from which Abeokuta was named—fell off, causing great
alarm. Bagprun Somoye sent the bellman round to tell people not to be de-
spondent, and in the evening the bell was sounded again to tell people to
make sacrifices at the town walls.* Some unusual phenomena were agreed
to emanate from powers already known, as albinoes were a manifestation of
Obatala, the creator-srisa whose special color was white.* Swarms of bees
were an appropriate secondary epiphany of Sango, who otherwise showed
himself in the terrible form of lightning strikes.¥

‘Whether they were portents of impending danger or were themselves evils,
such as outhreaks of disease or accidental deaths or the conflagrations which
could destroy whole swathes of the town, these signs required practical re-
sponses. Those phenomena that could not be read in an ad hoc fashion or
assigned a priori to a definite agent catled for the diviner. Of the wide vari
ety of oracles, the most prestigious was Ifa, operated by diviners called da-
balawo (lit, “fathers of mysteries™). Of the bubalawo themselves, more anon;
suffice it to say here that their professional mystery was a set of techniques
and a body of knowledge which enabled them to reveal “hidden things™ { awe).
Divination aimed to provide answers to two quesdons: (1) who was the source
of the trouble that affected the human object of supernatural attention, and
(2) what needed to be done to pexsuade them to avert the threat to his alafia.
Twa general presumptions underlay all gracular answers: the unseen pow-
ers were to be construed in terms of human-like agency, and their anger or
illaill was to be assuaged, typicatly by giving them presents, in the form of
sacrifices,

Which unseen power lay behind a particular incident was often uncer-
tain. When the Ose stream at [jaye, swollen by rains, swept some people away,
many townspeople said the ayindo (Europeans) had done it by putting a
charm in the water. But the tyrant of the town, Knrunmi, attributed it to the
river itself and sent his bellman to forbid fishing, since “the river took re-
venge . . . of its children.™® The public disasters most feared were fires and
smallpox. Atleast in Abeokuta, the white anisa,*® Obatala and Obalufon, seem
particularly to have been nirned to for protection against fire: Miiller once
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out preaching “met a country fashion” in progress, a group of women with
pots of water on their heads to give Obatala to drink, as an precautionary
measure, A whole range of possibilities was explored at Ota in 1870, after
2 fire had destroyed most of the town, killing thirty-nine people in its course:

James White made sure to remind the chiefs of the sacrifices made only
a few months earlier to Ale (a iocal erise) and to Sango, consisting of threc
cawries and a half-burnt piece of wood for every person. The “heathens”
[which must here refer to the most active devotees, rather than to pagans
in general] said the fire was due to the neglect of some other god. Oth-
ers said it was a judgment by the gods of a robbery by one Odunlami, at
whose house ithad started, The Muslims said it was due to the chiefs hav-
ing failed to give them a black bullock to offer prayers against fire, when
they had predicted it. The Christians said it was God’s punishment of Ota
for its unbetief and hardness of heart. On 1g March, the King sen¢ round
to ¢ollect contributions for anather sarrifice—to an undisclosed power.®

The desperation of the Ota chiefs, faced with a pressing problem and a
plethora of possible but dubious solutions thrown at them by interested par-
tes on all sides, is readily understood. Three years Jater they went through
it all again over a smallpox outbreak. This time the Muslims got a cow to do
their prayers, then Ifa was tried and, that failing, the water deities Eyinle and
Osun were offered a bultock and a cow: finally Oro was supplicated for three
whole days.52 A similar picture emerges in the response of the Ondes to the
run of smallpox epidemics which hit them from the fate 1870s. When small-
pox’s “own” deity did not stop it, they turned to some visiting devotees of
Sango, and then to the spirit of a former king, Olukolasi, whose dying curse
was remembered.®

After divination, sacrifice. Sacrifice was at the heart of the devotional re-
lationship in Yoruba religion: to “worship” a deity was to sacrifice (39) to it,
the generic ward for “sacrifice” {¢ho) being farmed from it. Significantly, one
was not said to “bg” the Supreme Being, Clorun, since He was not sacrificed
to. I d, Christians and Muslims speak of their “serving” {sin) Him. (One
could also be said w0 sirn an orise, as well as to # it). The verbal root & ap-
pearsin aborisa, the Yoruba word commonly rendeted “ideolworshippers” by
Christians, as weil as in an uncomplimentary term for pagans current among
nineteenth-century Muslims, ihogibope (“worshippers of wood and palm-
wees”).>* The act of sacrifice was much more central than the act of prayer,
since prayers merely expressed what people wanted from their relationship
with their god, whereas sacrifice actually constituted the relatdonship. Just
as the giving of presents made and reaffirmed the civil conmunity, s also
through sacrifice did the reciprocal bends between men and the gods he-
come most real,

The most critical kind of sacrifice was called eéfuity, one made to propit-
ate or appease the anger of a god, as manifested in disasters like those de-
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scribed above. Smallpox was so bad in Ondo in 18gg that after earlier at-
tempis to propitiate the god had failed, “the fetish priests went sdll further . . .
by asking the king himself to do a sort of penance by sitting exposed under
the sun.. . . from noon until nightfall."® The unusual duty prescribed to the
gba here suggests that the Ondo people still felt that the curse of their de-
posed gba Olukolasi was the source of the epidemic, Elsewhere, the anger
of a former ruler might call forth the greatest of all sacrifices, that of a hu-
man being. When a new Olows was installed at Owu township in Abeckuta
in 1855, a man and a horse were killed as efutu oba, “to propitiate the spirit
of the late Olowu 50 as to allow his successor 1o reign in peace. ™8 In domestic
contrast stands what a Sabatawo prescribed after his wife’s ominous dream;

An expiatory sacrifice was to be made of agidi (maize pudding) covered
with fowl’s feathers, the blood of a fowl sprinkled over, some cowries stuck
in and “Ifa powder” sprinkled over the top. She had to place this at a spot
where three paths met after waving it three times in the air. Then she was
to return to be blessed by the sadalawo. After three days there would be
a drizzle of rain, in which she must wet herself.5?

The materials used here, while not untypical of Yoruba sacrifices to this day,
are now beyond detailed symbolic exegesis, save that the crossroads location
suggests that the efuéuwas directed at Esu, source of confusion, and that the
contact with “the gentle rain from heaven” expressas both the “cooling”
(itutw) of the god and the relief of the woman.58

A much fuller picture of the social context of making an ¢tuty appears in
William Moore’s narrative of a day in the small Egba town of Osiele. Its sub-
Jject was the attempt to cure the illness of the chief, Akashi, who (while not
a haptized convert) had certainly become a Chrisdan fellow-traveler:

Much drumming and celebration took place as a bullock was sacrificed
to Ogiriyan “to pacify its anger that it may not put an immediate end to
the chief’s existence in this life.” Akashi's former daily worship of Ogiriyan.,
which he’d done in a shrine opposite the entry to his compound, had
lapsed twelve years before. But he fell ill at the Egba war camp at Oloke-
meji during the Ijaye war with asthma and then a soroke which deprived
him of speech. His relatives conaulted ifa, which said Ogiriyan was the
cause. They then took one of his bullocks—the Ogiriyan people rejected
the first one chosen because it was too smalll—for the sacrifice. Then,
“[after] having sat down to eat and drink, the people rose o play the or-
ishas, exto![1]ed and magnified [them] in dances all over town, especially
when a convert to Christian[ity] is seen. . . . Then the Ogriyan [would]
be highly spoken of as a2 mighty god from whose power the Olorun . . .
was not able to deliver Akashi though he putteth his trust in him,™?

‘What stands out here is that sacrifices, even those arising from one man's
problem, tended to involve a much wider network of people than the indi-
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vidual and the unseen power who had affected him: here most prominently
Akaghi's relatives and the members of the Ogiriyan cult, though they made
sure that effectively the whole town was drawn in. It seems probable that
Akashi’s defection from the cult had rankled with many, and that his illness

bled popular opinion, given anthoritative projection by Ifa, to force him
o acknowledge Ogiriyan once more, The devotees went further, publicly pro-
moting their god (s) by dramatic presentation of their images (“play the or-
ishas™®), by singing their praises in oriki, and by disparaging their rivals—in
this case particularly the Christians and their God, Olorun, Indeed it might
be said that praise was the essential accompaniment to sacrifice as the means
of establishing a relationship with one’s god.®’ And again the parallels be-
tween behavior directed at orisa and at chiefs and important figures in the
community are very close.

Most emergency sacrifices, like this one, presumed thac a regular rela-
tionship with the orisg was already in place, which could be activated at the
diviner’s indication. Devoted worshippers gave their orisa attention every day,
and often a sacrifice every four days.® Not all private worshippers were ac-
tive members of the cult-groups which existed for most of the major oniga, It
was common for cult-groups to hald a substantial celebration of their orisa
every sixteen days, at which its praises were sung and danced, a sacrifice was
made, and a meal shared. The orisa’s favor was tested by divination—in the
simplest form, kola was broken and thrown—and its acceptance of the
sacrifice was announced with a formula like Esu @ gba @ (“Esu will take it")
or “[Obatala] will surely take the sacrifice.”® Annual festivals (odun) were
the most claborate, those of the major orise being given public recognition
by the town’s autherities and articulated with others in an official ceremo-
nial cycle. Here the pba, or a chief acting on his behalf, would offer sacrifice
on behalf'of the community as a whole, In contrastwere domestic odun where
all the orisa associated with the family or worshipped by members of the com-
pound would be cleaned, dressed, and set out in order in the courtyard of
the house, so that the household could annually renew its bonds with its
massed spiritual resources.

THE ORI$A: CULT-GROUP AND COMMUNITY

So far, this account of “country fashion” has heen rather a static one, pay-
ing small regard to how it varied from one community to another or changed
over time. To appreciate its dynamism, the devotees of the orisa need to be
brought more fully into the picture, for they were the principal means by
which cults expanded. Though the orisa cults have always been regarded as
the centerpiece of Yoruba religion, participation in them was quite uneven
and differenc cults called for different degrees and mades of individual in-
volvement. Abstractly, we can distinguish four fevels of involvement (which
in practice merged into one another): (1) no regular attachment except as

101



RELIGIOUS ENCOUNTER AND THE MAKING OF THE YORUBA

a specator at festivals or a sharer in sacrifices offered at the worship of enisa
within the compound; (2) a personal relationship with an orise, dating from
dedication at birth or later adoption and involving daily or periodic worship
of itas a pratector; (3) continuous active invoivement in the orisa’s cult-group
in the cc ity, with regular attendance at its periodic festivals and pub-
lic witness for, and identification with, the orisa; and (4) serving as a recog-
nized leader or professional, whether as a titled officeholder in the cult or
as a priest (awors) who had been possessed by the orse.

I have already mentioned that cult members speak of their fellowship in
terms of their together being the “children” of their orjga. In many cases this
arose from their regard for that deity as their protector from birth or even
before it “By Sango I was begotten and by Lakijena I was brought forth, and
them will I ever serve,” was the fervent declaration of a woman at the yearly
festival of Kesi, her township in Abeokuta. A child would he regarded as the
spacial gift of the orisz which the mother had worshipped in order to con-
ceive and have a safe delivery. Names given at birth by parents or relatives—
abiso, “spoken at birth,” they were called—often indicated that the orige was
credited with giving this help—and frequently too it was one already associ-
ated with the family. Ogun and Ifa, followed by Sango, Osun, Esu, and Obatala,
seem to have been the ones most commonly alluded to in personal names,
whether explicitly, as in Ogusnbiyi [Ogun begot this one], Faghohun [Ifa heard
my voice], Qsunlana fOsun opened the way]; or by means of a symbal, as in
Saiakp, referring to the white cloth (afs) of Obatala, or Bamgbuse, referting 1
the ceremonial baton carved as a double axe (ase), used in Sango warship.

So cult attachments were connected with lineage in several ways. One of
their main functions was to sustain family reproducdon: they were expressed
in kinship idioms, and they were largely passed on through family ties. Many
cults were “owned” by a particular lineage, in that their headship was vested
in it, and its members served as the core of the worshippers. A cult headship
or priesthood was a significant resource for the lineage, and someone might
well be lined up to take the office, as with a young weaver active in the Erinle
cult (and himself already known as Erinle) at Jjaye®® or the man whom the
Ogboni chiefs at Ikereku in Abeokuta wanted to install as Bamoky, head of
that township’s most important civic cult, of Obalnfon % Even at the level of
individual devotion, practiced in compounds or at the litile local orise
houses which were scattered all over Yoruba towns, a worshipper would of-
ten look to find someone to take care of her origa after her death. It would
be of concern to the compound as a whole to find someone 1o keep up each
of its significant cults for the sake of its collective welfare. Yet despite all this,
there was, as Bascom put it in his classic study of cult-groups carried out in
Ife in the late 19305, “no identity between the sib [his term for lineage] and
the worshipping group.™? Because individuals might be directed by divina-
tion, at a crisis point later in their lives, 10 serve a particular orisa, adherence
was not reducible to a hereditary relation, as it was between a person and
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his ancestors. Just as people might choase which srisa to worship, so there
was great variation in the general amount of attention which different indi-
viduals gave to the orisa.

By far the most important social factor affecting involvement in orisa cults
was gender: the great bulk of active and regular worshippers were women,
This is one’s aggregate impression from a myriad of casual references by the
CMS writers to orise worship and is also sometimes stated as a general ohser-
vation. During the clampdown on Christian activities in some of the Abeokuta
townshipsin 1840, the chiefs anncunced thac the reswrictions would hold “till
every woman has again made her orisa, and every man his 1fa,"% A simailar 2s-
sociation of women with the orisa and men with Ifawas made by Daniel Coker,
writing of Ido island near Lagoes in 1873: “The women worship Songo and
Agba, they are more ignorant than the men. The men do not worship any
god, they hold Ifa in great reverence and believe in charms for protection
and success in their ways."® Women's devotion 10 the erisa was emphasized
at their marriage and was focused on the birth and survival of their children.
“Before marriage takes place sacrifices must be made to the gods by whose
auspices she is supposed to have been born and protected; the young woman
must also purchase some gods to worship in her hushand’s house in order to
get children, wealth and peace,” wrote Crowther from Abeokuta in 1848.7
It was even expected of the prospective husband that he would help to equip
his fiancée in this way, as a token of his concern for her: a young Christian
inquirer was told by his prospective father-in-law, a babalows, that the engage-
ment was off unless he took up his own Ifa again and bought erisa for his
fiancée.” So it was the women of the household who chiefly cared for the
gods who cared for them, a quotidian devotion of which our disapproving
missionary witnesses only give us tantalizing glizapses: in a house in Aheokuta
“the idols put into two lines and the piazza beautifully adorned with cowries”;™
a woman at Ota, whose small parlor is half full of her various ensa, but whose
special devotion is to Sango hecause he was propidous to her mother at her
birth and whe has a Jittle boy dedicated to Ogun;™ and a priestess’s house in
Lagos which the evangelist finds shut up while the orisa are cleaned and
dressed by the men in preparation for their festival,”

Women also preponderated in the public worship of the orésg, though not
to such an extent as within the compound. Men tended to hold the head-
ships of major cults, such as the Spra (Oramfe at Ondo), the Arvmona {Sango
at Ihadan), or the Afaye (Orisa Onifon, the local equivalent of Obatala, at
Tlesha). Terminology is confusing here, since these titled heads are often
called “priests” but were not, as a rule, aworo, or possession priests who had
been called 10 their deity’s service and offered access to its power through
trance. Possession by an orisa used a sexual idiom: irrespective of the gen-
der of cither the human or the god, the devotee or priest was said to be
“mounted,” becoming as the god’s “wife.”” Most of the half dozen cases re-
ported by CMS witnesses refer to women, though they included one male
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sent by Oya, goddess of the tornado and wife of Sango;™ and the two pos-
sessed devotees of Sango were one of each sex.”” Passession could be ac-
companied by prophetic messages from the deity, as in a case from Ondo:

The Obatala women [writes Charles Young in 18475] were up all night
drumming, shouting and dancing. There was great commotion when one
of them fell to the ground naked, crying, and “uttering too many seri-
ous words in a voice feigned which startled all of them with much fear—
that she has been to the next world and thereby insaructed by the deity
to come and warn all standing of certain evil that is intended to befall
them if they do not quickly fetch one goat with which to pacify the mind
of the orisa to drive away the evil, {or] those of them that have asked for
children will be deprived of them and such a one should abstain from
drinking palm wine,“?

This revelation appears to have arisen i the context of the normal peri-
odic public worship of Obatala by his mainly female devotees, with a similar
outcome to those which might have followed from an Ia divinadon. Very
different in form, being both more individual and more sustained, was the
case of a woman “possessed with the spirit of divination” who pestered Samuel
Johnson at the compound where he lodged on his way through Oshogbo in
1883: she had been so affected for five days, and was treated with “respect,
or should I say dread . . . venerat[ed] as a god” by the residents.™

As here, possession was only the most dramatic manifestation of a gen-
eral feature of orisa cults which is vital to understanding their appeal and
their spread: the strong identification which existed between the oriss and
their devotees, not only in their own eyes but in the estimation of others.
Apart from their extravagant praise of their orisa at its festival, perhaps the
moat striking form of this was the practice by which devotees, most often
women, took the image of their god around in public, offering blessings in
its name and receiving cowries in return, This was most commonly done in
the name of Esu, but it is also recorded for Sango, Ogun {especially in his
manifestation as a pythan), Ibeji, Obatala, Sopona, and Egmgun.m Usually
they went in ones or twos, but sometimes in a group, as with the fourteen
Sopona women who “did” Osiele and met under a tree at the end of the day
to divide up their takings.®! Sametimes it did get rather close 1o extracting
money with menaces, as with an elderly Sango priest who stadoned himself
by a road in Abeokuta, with a rope stretched across it which passersby had
to lift, and an array of ritual axes {5z, symbol of the thunderbott) spread out
hefore him: people did not &gve to give anything, but if not they would get
“Sango’s frown instead of his smile.”® Missionary observers sometimes
called these devotees “beggars™ and the offerings “alms,” but while theywould
yield a modest income, this was not the primary nature of the transaction.
The cowries were given as a sacrifice to the origa, in expectation of favors of
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the usual kind: it was a relationship of exchange like any other.%? Because
the devotee stood as the origa’s proxy, just as in another way the possessed
auwore did, an Elesu (Esuwworshipper, literally “possessor of Esu”] coutd actu-
allybe called Esta herself, and since the deity and the devotee were so closely
identified, the sacrifice offered to the deity would also be, without any con-
tradiction or impropriety, the devotee’s income. As a Buruku priestin Ibadan
indignandy putit to a critical missionary: “The chiefs have their sources they
get money from to live, the Mohamedans have their living by selling charms,
my own portion, like all the babatawos, is to make connty fashions and
sacrifices for the people, and from this I eat."®

So while gods and humans start off as categorically distinct, ritual and di-
vine action works to bring about various kinds of exchange, cransition, and
identification between them. These transactions were thought to go either
way, from god to man or from man to god. The epiphany of an orisa might
be seen in a human being’s extraordinary good fortune:

W. 5. Allen was visited at Ibadan by “a man well noted for war and kid-
napping,” who apoke about his many deliverances from danger. Once he
had climbed a tall é»oko tree by a liana rope to get a squirre! he had shot.
The rope snapped and he was trapped up the tree for three days and
nights. The third night he had a vision he would be released in the morn-
ing, Next day a fierce storm arose and blew over a tree twelve feet away
against the jroko, which enabled him to get down, People were amazed.
"He himself said it was his orisas that delivered him, many people wor-
shiped him and asked biessing from his orisas.”®®

Whatever the literal truth of this soldier’s ale, the attitudes revealed in the
last sentence of Allen’s narrative ring arue: if the man was not to be treated
as an orise himself, at least he could give the blessing of the oriss who had
shown him such signal avor,

People regarded as close to the onisa, even if by more conventional indi-
cations, were treated with respect and accorded privileges. A small but telling
indication of this is the double epithets which missionaries sometimes used
to describe the few highly committed origs-svorshippers whom they converted:
“a notorious idelator and popular woman® at Abeokuta, “a zealous idolator
and a man of great note” at Ota.*” Occasional vignettes show how their self
esteem was sustained by both the signs of their orise’s favor and the regard
of their fellow-worshippers:

A priestess [wrote Johnson from Ibadan] stopped to rest at the covered
stall of a Christian woman, on her way back “from a festival or from a cer-
emonious visit.” She was “in her best and she carried on her back her orisa
in a large leather bag or ted with beads and wore strings of small
cowries round her neck. Proud of her priestly dress, she considered her-
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self worthy of respect and above every remonstration.” She was annoyed
when the Chrisdan woman told her she was serving 2 dumb idol to no
profit, and told her own story. She had been a “believer” at lorin and
taken a Muslim name, but misfortune showed up her mistake, Later at
Lagos she had martied a Christian, who had taken her idols away. But now
she was back to her former religion, and ali had gone welt with her,%

One of the most widespread privileges accorded to notable orisa devotees
was to be allowed to pass through toll gates without heing required to pay
the usual few cowries. Allen carne across an origa woman citing this conces-
sion to a group of listeners in an Ibadan compound as a token of her pow-
exs and of the respect in which she was held,® and it was said that the mere
display of the ceremonial red leather bag of the Sango cult, called Zaba, “serves
asa pawsport for anyone who takes it when he is allowed free passage chrough
the gate of any town.”® Initiates of the prestigions (and expensive) cult of
Orisa Oko, recognized by the red and white clay beads above their forehead,
were immune from debt seizure as well as tolls, and could even ¢ross battle
lines with impunity.!

8o devotees got significant social rewards in the community at large from
the awe in which their orisa’s powers were beld. Their relationship with their
god was strictly reciprocal, not justin the do ui des of devotion itself—sacrifice
one way, protection the other—but in the mutual constitution of both par-
ties to the relationship. On the one side, the gods made men in the sense that
they presided over their coming into the world; on the othex, men made the
gods in the sense that their existence in the world depended on their recog-
nition, worship, and promotion in the community by their devotees. These
twa assertions may not saem commensurate, since the first is a frequently
stated indigenous view, while the latter tooks like the pronouncement ofa ex-
ternal sociologist. But in fact, the latter oo is how the Yoruba saw, and said,
it: the admission by an Ogboni chief that the Egba “made” their orisa® merely
echoes the phrase “se Oro,” which lies behind the expression “making coun-
try fashion.”® Karin Barber has shown us how vital it was for the devotees
to make the name of their god good in the eyes of the community: for if they
did not praise him, who else would believe in his power?™ This was an un-
certain and competitive world for gods as well as for human beings, in which
the orisa had at least as many failures as successes, As Ogiriyan’s exuberant
followers at Osiele showed, devotees disparaged their rivals when they ex-
tolled their own god. People responded variously: some would accumulate
gods of all kinds, as if to get maximum possible coverage, others might take
the line of an old weman at ljaye who “thought the orishas are nothing but
her Shango alone has value.”® It is from the interplay of people and com-
munities looking for solutions to their probl , and culc bers looking
for new opportunities, that the spread and diversification of orisa cults takes
its rise.
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DIFFERENT GODS, DIFFERENT TOWNS

We get a good impression of the number, variety, and distribution of the
cults to which Yoruba had access from the lists of “idols™ that are reported
as being given up by converts. Mostly only one or two ¢orisa are mentioned
in each case, but sometimes up to half a dozen or more are. Here is a selec-
tion of some of the longer ones:

1. Ifa, Odu, Sango, Agemo, Obatala, Elere, Ogun, Ososi, Elegbarz,
Yemoja, Orisa Oko, Osanyin, Osogbo, and Iweren (a man at Ota).%
2. Ifa, Iweren, Osanyin, Elegbara, Osun, and Yemoja (another man
at Ota).??
4. Obatala, Esu, Omolu, Buruku, Osun, Bosiya, Yewa, and Yemaja
{a woman at Abeokuta).®®
4. Sango, Obatala, Osun, Esu, Ibeji, and Yemaja (another woman
at Abeokuta)
&. Sango, Osanyin, Oya, Osun, Elegbara, Aje, and Obatala {(a woman,
probably Oyo-Yoruba, at Badagry) !
6. Ori, Elegbara, Ifa, Odu, Sango, Osun, Ososi (a man at Ibadan),!®
7. Bayonni, Ori, Osun, Ogiriyan, and Orisa Olufon (a woman at
Ibadan).102
8. Obaluwaye, Osun, Esu, Orisa Ikire, Orisa Adatan, and Oya (an ife
wornan at Leki).108
g. Olojo, Osun, Ogun, Osu, Ogiriyan, and Sango, with his Jfa and
Esu still to come (an [jesha dabalawe and Brazilian returnee, at
Badagry).1™
10. Orisa Asalu, Osun, Agbure, Olode, Ogun, Osanyin {2 man from
Ilesha).1%®
11. Ifa (g}, Osun, Ogun, Oluwa, Obatala, Orisa Oloko (the seven
first male converts at Ondo, all Ondo themselves except for ane
Ekiti),106
tg. Osun (3), Obatala (2), Ogun, Ibaokeigho, Ibeji (the Grst four
female converts at Ondo, being one Ondo, two EXiti, and one
Egba o7

This list is arranged regionally, by people’s place of origin rather than where
they were converted, since it is that which mainly determines what orisa they
worship, It goes roughly in an arc from the southwest, at the Awori town of
Ota {nos. 1 and g), then north 10 Abeokuta (ros. 3 and 4), northeast to
Ibadan and the Oyo-Yoruba (nes. 5,6, and %), further east to Ife and lesha
(nos. 8, g, and 10) and finally east again and southeast to Ondo and Ekit
{nos. 11 and r2). Large areas of Yorubaland—TJjebu, Ketu 2and points west,
much of the east—are missing.

All major types of orisa are present here, including mast of those which
have a claim to be considered “pan-Yoruba.” There is Ifa or Orunmila, the
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Figure 4.%. An orisa-house of Yemoja, Abeokuta. S. 8. Farrcmw, Faith,
Fancies, and Retich (1926).

principal god of divination, and Esu or Elegbara, the trickster deity associ-
ated with entrances and crossroads, who always had his portion of every
sacrifice. Then there is Obatala or Orisanla, the origg of human creation, au-
thor of harmony in the community, and a range of other deides linked to
him—ocal variants, generically called origa funfun (“white deities”)—such
as, in this fist, Ogiriyan, Orisa Ikire, Orisa Adatan, Obalufon, and Orisa Asalu.
There are river deities, always considered female: Yermoja (of the River
Ogun),'® Osun, Yewa, Oya (the Niger), and Oluwa. There is a range of well-
known gods with gpecial functions or distinctive characters, such as Sango
(thunder), Ogun (iron and war}, Sopona alias Omalu or Obaluaye (small
pex), Buruku {an orise of western, non-Yoruba origin}), Csanyin (healing),
Aje (wealth), Ososi (hunting), Orisa Oko (farming). There are the two per-
sonal cults of Ori (individual destiny) and Ibeji {twins). Odu and Iweren are
minor cults connected to Ifa, Osu and Bayonl to Sango. The remainder are
more miscellaneous or uncertain, some prohably of very local appeal.
From this list the truly pan-Yoruba orise of wide appeal appear as re-
markably few in number: Ifa, Esu/Elegbara, Obatala and his variants, Osun,
and Ogun, One or two athers were widely recognized but were not the gen-
eral object of much personal devotion, such as Oduduwa, treated as a fe-
male counterpart to Obatata in the southwest and in central areas as the
founder of Ife and averall ancestor,'™ Sango, who (except for Ifa) is men-
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tioned far more often in the journals than any other onise, had his heartland
among the Cyo, and had spread with Oyo’s political influence to the Egba
and down to the southwest, but was alien to Ife and the eastern Yoruba—
until, as we shall see, the late rineteenth cenwry. Significanty, the only Sango
worshipper from the east in the fourteen specimen cases is the Ijesha babal-
awo, 2 much-traveled man,

In fact, we might roughly classify the orige inta three groups: (1) those
found throughont Yorubaland, (2) those limited to a particular town or smal
area, and (g) those found over a wide area but not all over Yorubaland. As
to group {g), there is a very broad regional distinction to be made, albeit
very fuzzy along its edges, between a central /norcthern/western zone, mainly
in the savanna and long subject to Oyo rule or influence, and an eastern/
southern zone, mainly in the forest. To the first of these belonged not only
Sango but Orisa Oko, Ososi, Osumare the rainbow god, Buruku, Oya, and
Yemoja; Ibeji was found only here,’ and apparendy Ori too. Specialized
smallpox gods like Sopona seem more common here, as does Osanyin, es-
pecially in the far southwestern corner. In fact most of the highly distinctive
and personalized o156 who dominate general accounts of Yoruba art and re-
ligion are limited to this zone, The religion of the eastern/southern zone
was internally more heterogeneous: it did not have such a range of region-
wide orisa, and beyond the small pan-Yoruba core, most of its deities were
quite local. Of the pan-Yoruba deities, only Ogun (whose main cult center
was at Ire-Ekiti) found greater support in the east, notjust from individuals,
but as the focus of major public festivals at Ondo and elsewhere.!!! But the
boundary between the two zones was permeable and shifting, and became
more 3o when the collapse of the old order pushed Oyo people and cults
south and east into the forest regions.

It follows from this that for a realistic study of Yoruba religion in practice
we should take the local cult complex, rather than a supposed Yoruba-wide
pantheon, a3 our unit of analysis.|'? When the cults are viewed as part of a
systern of religious provision for the community, rather than in relation to
the demands of individual cult members, the functionally distinet proper-
ties of each sriga are highlighted. In this, Ibadan and Ondo, the one an Oyo
vown close ta the savanna, the other deep in the southeastern forests, make
an instructive contrast.

Daniel Olubi, the Egba pastor of Ibadan for over thirty years, wrate there
were three principal gods with rites in which “the whole town” was engaged:
first Orisa Oko (“god of the farm”), worshipped for the New Yam in mid-
July, when “every gate and street are full of soup and pounded yams” and
Ppeople would even pawn their children to put on 2 good feast; second Ogiyan,
in September, at whose festival men, women, and children would whip one
another with canes to please the goddess and win her favor; and third
Oke’badan (“Thadan Hill"), during whose preceding vigil “all the religious
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females spend the whole night singing and dancing over town,*!'® Olubi
omits what was probably the deity most widely worshipped by individuals in
Ibadan, one whose priests commanded great influence with the chiefs,
namely Sango; but Sango did not represent a general interest of the com-
munity. The relevance of Orisa Oko to farming speaks for ielf. Ogiyar, as
one of the white orisa, shared Obatala’s concern for communal amity; the
whipping, a marked feature of its cult in Abeokuta, too, was a form of sacrifice
(and perhaps also a cathartic ritual display of aggression).!" Oke’badan we
have met alceady, an oracular genius foci from well before the time when
Ibadan was taken over by Oyo elements in the 1830s.

The cycle of major annual festivals at Ondo can be put together from many
references in the journals of the African clergy.!'> It opened in late July with
the sacrifice of a woman, “o appease the rage of Esu . . . against the pro-
duction of their farms.™% A few days later occured {Xdun Oba (“the king's
festival”), at which the Osemaur offered a sactificial meal to the royal ances-
tors and received the wibutes of his subjects; his chiefs danced before him
and there was a general exchange of presents. In late August came the Ogun
festival, atwhich the military companies (ggbe} of the town’s quarters paraded
through the town, heavy with protective charms and drawn swords. In Sep-
tember or early October came the climax of the cycle, the festival of Oramfe:
all strangers {except Ife people and the oyinbo) were sent away for seven days,
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the town fell quiet, and the Osemare stayed in his palace; then a man was
sacrificed to the god and the New Yam could be eaten. Oramfe was a deity
that hailed from Ife, where he was associated with the sky and credited with
gending thunder—but without the distinctive trappings and practices of the
Sange cult.1?

On the surface these two cycles of civic religion look quite different, ex-
cept that both occurred between the end of June, when food was plentiful
from the first rains, and the end of December, after the harvest from the
second rains and before the military campaigns of the dry season, But the
basic concerns of civic religion were uniform: a successful farming vear, so-
cial harmony in the community, mutual regard between king and people,
the goodwill of ancestors and/or the spirits of the lJand—all to keep death
in abeyance. These concerns were intertwined, but exactly how they were
distributed between the locally available origa allowed for much flexibility.
Orisa Oko makes obvious sense as the deity of the New Yam, as at Ibadan;
but elsewhere that most material condition of continued life might be at-
tached to Ogun—presentin the farmer's cutlass and hoe—or to one of the
white orisa, such as Obalufon.!!$ At Ondo, Oramfe's association with cos-
mic renewal may have seemed to fic him to occupy that niche. It is rarely
possible to give a detailed historical explanation of just how a particular com-
munity’s cult complex came about, but we can discern some of the general
principles involved,

Community interests called for orfsa to be found whose special traits gave
confidence that they could answer to the problems recurrent in key areas
of life—farming, hunting, war, trade, disease, and so on—so there emerged
adegree of functional specialization in relation to these niches among the
deities of a locality. And because the orisa were regarded as being like per-
sons, these functionally distinct traits were gloased or overlaid with such
human features as gender, kin and seniority relations to one another, and
preferences as to food and costume, which added to their distinctive char-
aceer. On the other hand, because their individual devotees, who were de-
cisive in “making” them, had much the same all-purpose requirements of
them—in a word, algfia—the orisz were pushed back toward a common
norm of performance: Sango (fierce and male) also gave his devotees chil-
dren, and Osun (gentle and female) also protected hers from their enemies.
The orisa were thus subject to a continuous {o and fro of differentiation and
convergence.

Local cult complexes could be stable for long periods, as the case of Ondo
shows over more than a century, but they were still subject to two great forces
of change: movements of people and vicissitudes of circumstance. In the
nature of things, the orisa were always failing their supplicants. Individuals
could respond, with the dabalawo’s help, by turning to other orise—with such
a plenitude of unseen powers, no very elaborate theodicy was called for—
but the aggregate of preferences must have always have inclined toward cults
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which offered, in addition to a sense of control ovesr natural circomstances,
expressive and social rewards above the average, as Sango did. At the com-
munity level an existing cult might be revived by an inspired adept ad-
dressing herself anew to perennial problems, such as Akere, the prophet-
ess of Yemoja who enthralled Abeokuta in 1855.""° Yet Yemoja, the native
river deity of Abeokuta, was apparently outstripped in her appeal, even in
Abeokuta, by Osun, the main river deity of central and eastern Yoruba coun-
ury.*** When a cult moved into a new area, it might take on quite new at-
aibutes or lose old ones because its niche was already occupied by one al-
ready there. When the Ikole-born warlord Esubiyi founded Ayede in
midcentury, he introduced the culc of Yemoja, which he had taken up in
Ibadan.!?! She became something she never had been at home, the prin-
cipal royal orisa, and her relations of kinship and affinity with other orisa
were adjusted to take account of local culiic realities. Another case of west-
to-east migration brought Orisa Oko to a smal! Ekid town; but because Ogun
was already serving as the farming god, it had to settle for an all-purpose
role, centered on healing and protectian.'® Conversely, when Sango moved
west from Oyo country into the Ketu and Sabe kingdoms, which already
had Ara as a male thunder deity, his latecomer status was expressed in his
being regarded as the wife of Ara, 12

Mostly we are only in a position to gee the outcomes of these movements,
but in the case of Sango at Ondo, there is direct evidence, not just of mi-
grants taking their own oriza with them, but of a bid by professional (or quasi-
professional} devotees to take advantage of acute local need to extend their
cule. In the 18%70s, with Glover’s new road, Ondo hecame much more apen
o novel religious entrepreneurs, both from Lagos and from the north. Deve-
tees of Esu and of Ogun manifested as a python made a stir, but were both
ejected from town on the Lisa’s orders.'® Sango made a much more effective
show of it—not surprisingly, for this imperial cult of Oid Oyo had adapted
remarkably well to the needs of the Age of Confusion, The reasons are var-
ions. His cult had a very distinct organization—unlike, say, Ogun, who was
the deity of all who worked with iron but had few specialist priests of his
own, But Sango had its own powerful cult leader in each tawn; its magha, or
poasession priests; and many active devotees of both sexes.!® No cult de-
ployed such sanctions ag Sango's, authorized as it was to {evy heavy indem-
nities on compounds struck by lightning, to propitiate Sango’s anger. Its
public displays were spectacular, espedially when the priests went about the
town with bowls of fire on their heads and blew fire from their mouths while
their attendants called the royal greeting Kabiyesé! “and charged [the on-
leokers] with sacrifices.”® Confident in the power of their fearsome god,
Sango’s devotees conducted themselves in public far mare assertively than
any other cult.

With this background among the Oyo-Yoruba, Sango cultists became ac-
tive in Ondo in the late 1870s:
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Sango was first noted in 1877, when Phillips commented that he was “wor-
shipped here by only a few but is looked upon with some degree of con-
tempt by the mass of the people.”'¥” But just over a year later, in the first
reference to the epidemic which was to ravage Ondo for nearly two years,
he commented on the death of a respectable woman fram smallpox, af-
ter much had been given “to the Songa priests . . . as fees for propidat-
ing the disease.”* Throughout 1879 and into 1880 smallpox claimed its
victims.#® There was much desperate consultation among the Ondo
chiefs, who were prepared to entertain all suggestions.

One of them came from a Sango priest, a former slave of the Ondo
king, who in mid-1879 told them “that he was sent by the god Sango to
make a sacrifice that the mortality caused by the smallpox might be
checked." They gave him a horse, which was sacrificed on the road to
Qkeigho to drive the smallpox away, as well as a bull and 2 ram on which
the S8ango people feasted. Later he called at the mission, and to Phillips
spoke scathingly of Ondo credulity—“They are deceiving themselves and
like 1o be deceived"—and added that “the smallpox said it will contibue
to rage till it bas destroyed all the witches and charmmakers in the coun-
try."1% An Ondo man presenct at this discussion *made a great palaver with
him” about it, but Sango continued to appeal.

Another Sango devotee, this ime from Lagos, got money from the Lisa
to do something about the smallpox, before he died of it himself; and late
in 1879 “many worshippers” were atiracted to its festival, at which gaily
painted images and “beautiful red prints” were on display.’®! In February
1880, the Ondo chiefs made yet another attempt, the sixth or seventh,
ritually to expel the smallpox from towm, this ime southward to Oke
Aye.)¥ By the end of that year, the epidemic must have passed, as refer-
ences to it vanish from the CMS journals.

S0 Sango, a cult unconnected with smallpex on its home ground, rap-
idly made its way during the epidemic. The Sango priest’s opportunism is
undeniable, but his cynical attitude toward exploiting the Ondos did not
rest on a secular foundation: there is no reason to doubt his belief in his
access to smallpox as a personal being or in his spiritual interpretation of
the epidemic, Since he did not speak of Sango to Phillips, we cannot know
if he was coming to regard him as a “god of smallpox,” which was what his
recommendations meant in Ondo eyes, For not only were the chiefs pre-
pared, more than once, to spend big money on the solutions proffered by
the Sango priests; but many individuals attached themselves to the new cult,
whether to gain persenal immunity through Sango’s protection or to en-
joyits sacial and material advantages. But the cuit did not last. Late in 1884
there was another outbreak of smallpox; Chief Oyegbeta, a Christian sym-
pathizer, feil ill but recovered; and a coalition of young men and some of
the chiefs—hardly any of them Christians—moved against the smallpox
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cults. Sopona and Sango were abolished, and their idols and paraphernalia
destroyed.'%

In these perplexities, there was one cult which stood apart from all oth-
ers: that of Ifa and its priest-diviners, the babalgwo. The Yoruba knew many
forms of divination, but Ifa was by far the most widespread and most presti-
gious.1¥ The oracular messages were presented in sets of verses (gsg),
grouped under sixteen main headings (odu), which each had a certain over-
all character in terms of what they portended for the client. The ese were
narratives of archetypal occasions when clients with problems (including
orisa, kings, and fabulous figures) had consulted Orunmila, the deity of div-
ination, who had specfied what sacrifices were needed and to whom. The
stories concluded with the client’s response, and its outcome for hislife. The
babulawo manipulated Ifa’s sacred palm nuts (skén) to determine which edu
was relevant to the client’s problem and then recited some of the gse which
fell under it. Once the relevant gs¢ was chosen, there was a further deter-
mination of the steps the client needed to take, by means of casting lots {(ib0)
to questions put in a yes/no form.

Uncommeon qualities were requived in a dabalawo. Memory, intelligence,
and self-discipline were necessary for him te acquire the knowledge of gse
which was fundamental to his practice, as well as the psychological insight
and worldly experience needed for dealing with clients. Though sons might
follow their fathers, the profession was not hereditary, but depended on boys
with aptitude and inclination being apprenticed to an established dabalawe
from an early age. Further development depended on association with one’s
professional peers and on wide-ranging travel to study with nated babalowo,
especially at Ile-dfe and other centers of the cult. They often added medical
practice to their divination.!%® Babalawoewere thus the intellectuals of Yoruba
society, the people most able to take a long-term and supra-local view of
things, adept at the analysis of novel situations in terms of precedents, and
prone to the rationalization of the cultural materials—myths, proverbs, oriki,
maxims, fables, historical fragments—vhich were buiit into the gs¢ Ha If
there was a keynote to the Ifa cult, it was cantrol: control of circumstances
through knowledge of the relevant precedents for action, a control which
itself depended on the &abaimwo's own self-control, Unlike the other major
orise, Ifa or Orunmila did not possess his priests, and, again unlike the other
cults, they were nearly ahvays male.!%

Ifa had its laity as well as its professionals: it was easily the most widespread
personal cult among men. Men were initlated into Ifa at any age—but es-
pecially at birch, or at the age of the baby’s teething, or at adolescence —and
received a set of dedicated palm nuts (ikin), which were kept in a smalt ves-
sel and, like the image or materia} token of any other origa, received daily
devotion and gave protection, Further stages of initiation might take place
later in life, giving deeper degrees of access to the mystery and power of Ifa. 157
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Women usually received help or protection through the Ifas of their men-
folk. In a small Ijesha town, a woman returned from the farm and, before
greeting anyone, went straight to prostrate to her hushand's Ifa for her safe
journey.!* A more elaborate case from Ota:

Siba’s wife does not conceive, so he spends much money to have himself
initated to Ifa. During the ceremony, the dabalzwe tells of the time when
Ifa himself had a barren wife, but made her fruitful by large sacrifices.
Divination reveals that four fowls and other things are needed to make
the sacrifice. They are handed over to the dabalawo “who after presenting
them to Ifa and offering a prayer for their acceptance touched the fore-
head of the wife with the fowls and afterwards took them home,™*?

Ha was not merely a very distinctive cult in itself, but also cultivated a
unique relationship to the ensemble of the other osisa. Through divination,
it played the key role in directing individuals to their appropriate otisa, thus
making itself the linchpin of the religious system; and the narratives of the
¢5¢ Hfa tirelessly aggrandize Orunmila against the other orisa for his superior
wisdom and reliability. This sense of superiority was moreover grounded in
Ifa’s special relationship with God: the éabalawe invariably described Ifa as
God's messages or messenger, ' and a3 "the mediator berween God and man,
hence Its name Orunmila (heaven’s reconciliation). "4

Now while Ifa’s endorsement of sacrifices as the essential means of rec-
onciliation with the orige puts it at the heart of “country fashion,” this claim
to a privileged relationship with God gives Ifa a foot in the other camp: it
creates a bridge to the world religions. And in fact Islam has a significant
presence in the ¢se Ifa. Many of the references to it are somewhat hastile,
suggesting an early rivalry between the Muslim alufz and arisa priests; yet
Ifa could also declare that a child was to be a Muslim.'*? But by the mid-
nineteenth century, professional ties between badalowo and Muslim obyfa
could be cordial—as a babalawe told an African pastor: “each of us babala-
wos has 2 Mehainmedan friend and each Mohammedan priest, so much as
I know of those at Abeokuta, makes friends with bahalawos in order to have
their help in difficult matters of divination.”"® Ifa’s openness to the world
beyond the orisa may well go back to its very origins. For it is virtually ecer-
tain that Ifa derives its formal properties from the system of divination by
“sand-writing” practiced in the Islamic world, which diffused widely into Sub-
Saharan Africa and so far beyond the frontiers of Islam as to seem entirely
autachthonous.'¥ But Ifa’s origins are not required to sustain the essental
point that needs to be made about Ifa: that it was fundamentally concerned
with reconciling the far and the near: not merely heaven and earth, but also
ancient sacred precedent and the messy actuality of the Age of Confusion,
in which outsiders and their religions were a growing presence.
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GOD IN YORUBA BELIEF

Belief in a Supreme Being, associated with heaven or the sky (prua}, who
stood as the ground of being or the ulimate anthor of things, was general
among the Yoruba. His common name was Olorun ["Lord of heaven,”
*Owmer of the sky"], which is always and unavoidably rendered in English
as “God.” Christians and Muslims readily spoke of their God as “Olorun,”
and had no aouble or hesitation in ideotifying Him with the Being so de-
sribed in indigenous discourse, Some instances of talk about God:

QOlprun, w9 ni 0 wa gha mi of [God, it is you who will save rc]: a sponta-
neous exclamation made by a dabalewoin the street.'

Sisp nd tiry, sivo ni tiwa, sughon size £ Qlprun né [Yours is to speak, ows is to
think about it, but to do it is God's]: said by a Sango priest in response to
Hinderer's preaching at Ibadan, 14

Tant ie ba Dlprun ja? Gogha pniiti 0 s¢ bubreru i, Dlprun a b won (Who can
fightagainst God? All those who did thatwickedness, God will punish them):
sententious remarks by a war chief about the people involved in the
Abeokuta [pleof 1867547

Ti Qlprun & emi nge [1 am doing God’s business]: a dabalawein Ibadan jus-
tifying himself.1%

Kiapmnkiawoojum'bo![MayGodlookahcritbelmdunwedo]:
quoted as a remark that people will make to the mother of a new baby*

Olorun sbe [God exists]: said by an Ibadan war chief, lJaden with charms,
after listening to an evangelist.'>

O ku yiw Qlprusi [Greetings to you on God’s saving you]: how a man might
be greeted on returning from war.13

Itis a Jarge part of the problem in examining the place of God in Yoruba
worldviews that reports of what people said bulk so much more largely than
reports of practice—inescapably sa, since the vast bulk of practice was di-
rected at the orisa. And it is the relationship between Olorun and the onisa
which has been the central focus of academic discussion, The literature is
dominated by one book, the Rev. E. Bolaji Idowu’s Olditmaré: God in Yoruba
Beligf, which secks to show that, afthough God received little direct worship,
He nevertheless figured praminently in traditional religious consciousness,
Idowu'’s approach is both very Yoruba and very Christian: it is Yoruba in its
assertion that Yoruba belief in God was both ancient and indigenous; and
Christian in its insi e on the absolute distinction between God and the
orisa.’ In this it continues a hermeneutic wadition begun by the Yoruba
missionary clergy, which was aimed at magimizing the area of possible agree-
ment between Christianity and Yoruba culture.

The historical evidence, however, suggests that the Yoruba understand-
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ing of God was not as definite, unchanging, and uniform, nor did it hold
Him to be as distinct from the orisz as idowu maintains, His contention that,
in addressing the orisa, people were essentially directing their prayers to God
through His ministers or deputies, is one that was often upheld by pagans
in response to missé y attacks on idolatry, Thus Chief Sagbua of Abeokuta
replied to Henry Townsend, asking him why he still worshipped orisa when
he believed all things ultimately came from God: “Messengers we appoint
them to be. I hold Shango’s feet, Ifa and Egungun, that they should help
me beg God w give me all things I need.” Or as a babalawo insisted: “God
made us and commanded us to make the petty gods and worship them and
send them with sacrifices to him, " Another bebalawe compared the rela-
tionship between God and the orisa to the government of Thadan:

Balle the head chief over all, then Balogun, Otton, Osi ete [sic], they all
get power, they have their own people, Balle cannot claim any of their own
children but sl they submit to Balle. In like manner God [is) the highest,
but the Orisas . . . have their worghippers and no Orisa can allow any of bis
children to follow God [directly] 1%

Most remarks of this kind are, significantly, the rationalizations of dabdalaws,
defending customary practice against missionary criticism. It is impossible
to tell just how central God was to the thoughts of ordinary people when, in
the routine course of their lives, they worshipped their arisa.

These texts all presuppose the cavegorical distinction between God and
the onsa that is stated in modern dictionaries: an onisa, says Abraham, is “any
Yoruba deity apart from Olorun. "% God is not ¢ god; He belongs in a class
of ane. But there was another view, which significantly came from the east.
Reporting on his preaching in the market of Okemesi, on the borders of Ije-
sha and Ekit, an African evangelist—who of course accepted the categori-
cal distinction between God and the orisa—complained that “there were
many people who could not distinguish bewween orisa (ido!) and God the
Supreme Being.”* The same view occurs in a potted account of Ondo re-
ligion given by Charles Phillips in 188g, in response to a inquiry about lo-
cal religious beliefs sent out through the CMS.'™ Part of his answer to a ques-
tion about the Supreme Being can be summarized thus;

The name generally in use for God is “Orisa,” which they connect with
the idea of a creator. The Ondo say, Onisa yi ¢ da wa ni aiye ("Orisa who cre-
ates us into the world™); and the Thaje {a people of the crecks to the south)
say, Origa 5'0 buru iwa {“Orisa who originates being”), Ancther name is
"Oduduwa,” meaning "the anthor of existence,” which conveys the father-
hood of God, as in the phrase Emi gmp Odudwws (7T am a child of O.”). “Both
these names represent God 23 a personal being. But the name Olorun, used
for God ameng the Eghas and Yorubas, seers to be recently imported into
the Onda languege.” The Ondo do nat use “Olorun” for a personal being:
on 2 cloudy day they say, Ofu Qipren ko sian loni (“The face of God is not
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good today™), Of a fortunate man they say, Qlprun re da a tan (*His God cre-
ated himn completely®). . . . The Ondo only have vague traditions sbout the
creation, but they say: “When the Oduduwa sent man into the world, he
gave him a fowl and a quantity of dust tied up in a bag. He threw the dust
on the water and set the fowl on top, and where the fowl scratched the dust
became dry land.”

The first thing ta deserve comment here is the use of Orisa to denote the
Deity in a singular, as well asin a generic, sense. The fact that terms cognate
to Orisaare widely found to denote the Supreme Being, not only among the
eastern Yoruba but among neighhoring peoples, from the Itsekini (Onitss)
and Edo (Ose) to the southeast 1o the Gbe-speakers to the west { Lisa),'™ sug-
geasts that Orisais the ancient term throughouta broad linguistic region, and
that its use as a generic term is relatively recent. The word imple (or umplzin
eastern dialects), which continues in currency as a synonym of orisa, looks
as if it was the old generic term for “subordinate deities.”® While we can
only speculate about the historical context of Orija’s shift of reference, we
can, I think, infer one aspect of what probably happened. Since of all the
later onsa it is Obatala or Orisanla who came closest to the attributes of the
presumed original Orisa/God,'"! it seems that Orisa became an “averbur-
dened symbol™® and fragmented into a range of refractions or local cultic
variants, the so-called white orisa.

The evidence for blurred, shifting, and contested boundaries between
God and the orise goes further, particnlarly in eastern Yorubaland. The orise
Oramfe enjoyed great prestge around the Ife-Ilesha-Ondo triangle. His fes-
tival was the fulerum of the Ondo sacred year. Though Phillips calls him “god
of the soil” in his 188g letter, presumably because the New Yam was eaten
then, this is misleading, since Oramfe was associated above all with the sky.
His cultwas big at Ibodj, a small town between Ife and Ilesha, where “the devo~
tees . . . propitiate the God of heaven; as such they sprinkle ashes in a circu-
lar form, 3 or 6 feet from the compound entrance, looking to heaven and
saying a prayer for each member of the family, splitting kola in the circle,”®
At Ife in the 19308 Oramfe’s status was the subject af open disagreement: “By
some informants he is identified with Qlbrus, the sky-god who stands above
all other orishas, while for others he constitutes a separate orisha.” %

A further deity of this kind was Olojo [Lord of the day], who also had a
major festival at He, but who comes first to our attention in Ilesha:

When George Vincent urges the people of Omofe quarter to worship God,
they say that “all of them . . . worship God.” Vincent asks how, and they
reply that at daybreak they say, Oipfo oni, 0 ma gba of [Lord of the day, yor
will save us]. To further questions they say that God gave Objo onias “the
daymaster, that is the angel of whom the Lord put the care of the day to
his hand."
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Qipjo ond is expressly stated by Idowu to be an epithet of Olodumare, as he
calls God. 2% So again what we seem to find is an aspect of God being wor-
shipped directly as an orja.

Then there is Oduduwa, whom the modern consensus treats as a kind of
god/man, the “ancestor of the Yoruba race,” the quasi-historical founding
king of He.!% Yet nineteenth-century conceptions of Oduduwa appear to be
more varizble than of almost any other deity.!®® in the southwest, where there
was a great shrine of Oduduwz at Ade Odo, the orisa was always represented
as fernale, “the great goddess of the Yoruba country,” and was closely linked
with Obatala’® It was also at Ado that James White was told by the chiefs
that Odudirwa was “the same person as ‘Clorun’ whom we call God."'™ In
central and eastern Yorubaland, Oduduwa is spoken of as an ancestot, usu-
ally male, but alse sometimes as God too: both characterizations appear in
Phillips's account of Ondo heliefs, But the most compelling testimony along
these lines comes from the report by Phillips's catechist, C. N. Young, of an
argument he had with the ruler of Okeigbo, Derin Ologbenla:

When Young spoke to Derin of “the way of worshipping the true God,”
he got a most irritated response. “The Ifes know it and that is Oduduwa.
I said what do you mean to say by the word Oduduwa, do you mean to say
that is the God of heaven—or do you mean this name to be one of your
orisas? He said he meant the being who made the earth and the heavens
and formed all members upon man. [ said, you have not known him as
yon oughe, he said what do you mean? and at this time he was in a fic of
passion; when he said presently if he [Derin] call upon him (Oduduwa],
he wili answer him. . . . I said no, it is beyond what you can venture to say
or do. . .. Thence he said he is an Ife by origin and that all nations both
white and black originated from Ife, And as he was in passion and would
not admit any view as the right one but his, 1 was asked to give up.™"

This could hardly be more plainly said. And Derin was not just an Ife, buta
member of the Ife royal lineage; and not just a royal, but shordy to be elected
Oni himeelf, Oduduwa’s earthly successor. The conclusion that these evi-
dences point o is that, while Oduduwa was described as an orise, s/he was
also treated as an aspect of the Supreme Being, particularly in the capacity
of ancestor.

Last 1o be considered is Olodumare, which Idowu treats as the most au-
thentic and “ancient, unique name” of God.'™ The exact etymology of the
word is uncertain. Its key component is either odti, meaning “principal,”
“chief," or “heading” (as in the oda Ifi, or the first element in Odudiiwa),
or 6diz, meaning “a large, deep vessel” or Jlargeness, fullness,” preceded by
a possessive prefix “Of-" “Almighty,” as in the Christian phrase Qluwa Olorun
Olodumare (“Lord God Almighty”), which has become the conventional
modern rendering, may not be o far off the mark. Idowu'’s preference
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for Oledumareis partly because that word is widely used in Ifa verses (“the
Odu corpus,” as he ealls it} to refer to the Supreme Being and because he
thinks-—correctly, I believe-—that the currency of Dlprun has been gready
boosted by Muslim and Christian influence. Yet the evidence of informal re-
figious discourse in the nineteenth century suggests not merely that (Horun
was the popular term, but that it enjoyed a stability of reference which the
more esoteric Olodumarelacked. In fact there is only 2 handful of references
to Olodumars, compared with many to Obruwn. The “officlal” version is
present: a dabalaws at Owu in Ab¢okuta, mentioning Obatala and Ifz, said
that *if anyone were 10 go to heaven now, he would surely find these deities
in the presence of God the Olodumare™™ and Phillips gives it as an Onda
belief that a dead man’s soul goes straight to “the Almighty (Olodumare)”
to be judged.1”* But more “heterodox” representationsalso circulated. Some
young wornen at Ota, petty raders and worshippers of Esu, told James White
that “Oladumare , . . made Olorun, but you have left Olodumare to serve
Olorun,” thus implying Olodumare and Olorun (Gog) were not the same
person. 1”8 Then there was the devotee of Sopona at Osiele, whowas provoked
by missionary probing on the relations between God and the simallpox orisa,
to burst out defiantly “that if anybody hear this term Olodumare which
signifies Almighcy, that person must understand it to be smallpox”™; at which
“she gave a song and they all shouted together.™%

If there is one rule of analysis to bring to thissituation, it is to vefrain from
pronauncing, usually on the basis of some pet theory or external require-
ment, which of these conceptions must be discarded as “wrong.” For itis pre-
cisely the variety and disagreement that indicates that serious theological
thought was going on. Yoruba people in the nineteenth century should not
be seen as mechanically reproducing some received doctrine (and sometimes
making mistakes, like faulty photocopiers), but ag struggling 1o capture, in
the idioms and with the materials available to them, their experience of the
world that lay beyond mundane perception. The girls at Ota may well have
been trying to make sense of White’s preaching about the divinity of Christ—
God, but also the Son of God—and the remark did lead him to think they
were “impressed with the plurality of persons in the Godhead.” We should
probably interpret the Sopona woman's clahm as seizing on what to her was
an ohscure but impressive-sounding epithet, not securely attached to her
idea of God (whom she and her friends had been calling Qbrun), in order
to aggrandize her own special orise, Sopona. She was calling Sopona “the
greatest™—sc hat in the of a sincere but misguided supporter
of Newcastle United or the Chicago Bears—rather than making him out to
be the Supreme Being. These remarks were highly situational, hut the more
genera) variety of religious conceptions surely shows the relevance of some
of the perennial large issues of theology: is God 2 creator or an ancestoy, is
He unitary or plural?'™

As the orisasystems tended to difter between the eastern and the central/
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western zones of Yorubaland, so also did prevailing conceptions of God.
A more complex overlap of God and the orija, and the widespread use of
Orisa for God, was found in the east, beginning from Ife where, apart from
Obatala/Orisanla, there were three orisa widely considered as aspects of God:
Olojo, Oduduwa, and Oramfe. In the center/west, there was a much sharper
distinction between God and the orisa. Here God was Qlprun, the term which
Phillips thought was recently introduced 1o Ondo by the Oyo and Egba, and
whose present popularity Idowu auributes to the influence of Muslims and
Christians. So we may infer that a major factor defining the difference be-
tween the two zones was the presence or abx of Islam. B the two
zones, and their associated conceptions, the dabalawo played a mediating role.
Upholding Ife as the site of the cosmogony and the source of human soci-
ety, as well as the most prestigious center of their mystery, they moved with
assurance into the sphere of Oyo and became intimate consultants to its
rulers and chiefs from the Algfin downward.!”® Here too, if they yot existed,
the babalaws encountered Eslam, probably from as early as the seventeenth
century; or, perhaps more likely, Ifa was itself born, fusing a largely indige-
nous religious content with 2 new type of divining system adapted from Is-
lamic “sand-writing.” If Islam offered techno-mystical knowledge that was very
attractive, it also p d a challenge ta their Ife-centric cosmology. Ifa can
be seen as a recasting of the orisa system to meet some of the more trench-
ant Muslim criticism of it, which must have focused on the relatdonship be-
tween God and the orisa, The Supreme Being was given a distinctive, per-
haps ancient, but certainly Ife-derived name, Olodumars; and Olodumare was
separated off from the orisa, cleariy defined as a creator, nocan ancestor like
Oduoduwa, And though in Ifa the babalawo reworked the oriss system, they
still took care to put some space between their particular oriss, Orunmila,
and the rest of them. His name alludes to God's abode {prus, “heaven™) and
he is represented as being God's special messenger—perhaps as Mchammed
is by Muslims?—and as such more powerful than the other orisa,

So the “traditional religion” of the Yoruba does not really present itself
asasingle, given, separate entity. What it designates concretelyis a congeries
of cultic practices, actuated by some commeon principles, but varying a great
deal over space and over time. It was a terrain of constant questioning, con-
testation, and exploraton, which gave much opportunity for new cults to
break in, though their success in doing so permanently depended on their
being able to meet existing criteria of religious need and the social rules for
cultic coexistence. Two cults stoad apart from the rest—Ifa and Islam—which,
T have suggested, may be more closely connected in their Yoruba origing than
the labeling of one as part of “country fashion” and the other as a world re-
ligion may lead us to thiak. Islam, in the zone where it was present (albeit
only as the religion of strangers and a small minority of Yoruba), seems to
have fostered significanty different conceptions of God and human destiny
than those that prevailed in the zone from which it was absent. Ifa not only
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offered the most systematic philosophy of Yoruba experience, but also
claimed for itself a place as primus inter pares of all the culis on the basis of
its special relationship with God, for whom its preferred name was Olodu-
mare.'” So when Christianity arrived in the “high noon” (asan gangan} of
Yoruba religious history, it not only came in on an open and dynamic sys-
tem of beliefand practice, but found there were currents with which it could
swim and hope to turn its own way.
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THE MISSION AND THE POWERS

A mission is a certain kind of power in the Jand, a power both specific and
limited. While it is the specific qualities of the mission’s impact—that is, above
all, in the fields of religion and culture-—on Yoruba society that are our pri-
mary concern, this could not have occurred if the mission had not first been
able to establish itself a3 a power in 2 more generic sense, among the other
powers that occupied the social terrain. The most important of these pow-
ers were the towns or kingdoms {ifu) in which the CMS wanted to set up its
stations. For until the 18gos, outside Lagos and its dependencies, the Yoruba
Mission operated 23 an autonomons agent in a zone of independent states,
where its presence had to have the sanction of the local authorities. So there
can be no adequate assessment of a mission’s religious impact withouta prior
analysis of the political setting in which it operated, and of the negotiations
thraugh which it esmablished a local place for itself.

it was an essentially political calculus which first governed the response
of Yoruba rulers to the requests of missionaries to be allowed to set up lo-
cally; and it was expressly to them as Europeans (oyindo), as bearers of “the
white man's religion,” that they responded. This calculus, as of ather nine-
teenth-century rulers in Africa, had two main strands: (1} a search for allies
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in the ongoing regional power struggle, and (2) a desire for “cultural en-
hancement.” The perceived power of Europeans was centeal to both these
objectives, which were more intimately interwoven in their understanding
than they might be in a Western view. For the pragmatism of their search for
power did not preclude that it should extend beyond the limits dictated by
Western practical rationality. They wanted not only allies and technology,
but also access to the hidden sources of the white man's power. This also
gave them an interest in the specific character of missionaries as Furopean
priests: men who professed expertse in the world of “spirit” or the hidden
sources of power (6wo) and so were comparable with the religious special-
ists that they already knew, such as diviners and Muslim elufa.

Exactly whas kind of Europeans and what kind of priests the missionaries
were, and so what kind of power a mission was and what it might bode for
any community that received it, were issues that exercised Yoruba rulers for
many decades. African rulers everywhere were quick to realize that allowing
2 mission to operate nearly always carvied consequences which they could
not entrely contol, costs as well as benefits. The mission was bound to some
degree to challenge the normative order of the community, and (to the ex-~
tent that it succeeded in making converts) to ereate a degree of alienation
in a section of the population from its insticutions. The responses of African
rulers to this risk depended on a cost/benefit analysis specific to their sew
eral simiations. They ranged from the resolute refusal of the king of Dahomey
and the Awwjale of [jebu even to admit missions, or Asante’s policy of ad-
mitting them but not allowing 1o make any converts,? through the limited
sponsorship of the Kabaka of Buganda (which had such unexpected and far-
reaching results)® to the positive promotion of Christianity (but on his own
terms) by Khama, king of the Ngwato.* Most Yoruba rulers fell somewhere
in the middle: prepared and in some cases eager to have missions, but, as
far as they were able, anxious to mitigate their solvent effects. We migh see
them as involved in a continuous learning process, but with alesson that was
always changing and that varied from one town to another,

SUNRISE WITHIN THE TROPICS: 1845—1861

The mission started in earnest in 1846, when Henry Townsend and
Samuel Crowther finally got to Abeokuta, after several months in Badagry
owing to the death of Sodeke, the Egha leader who had originally invited
them. The third member of the party, Charles Golimer, stayed behind in
Badagry, to build up the station there. At Abeokuta the mission went rap-
idly ahead, owing to the presence of a fair number of well-disposed Saro re-
turnees, who provided the nucleus of the early congregations, and the ac-
tive support of some key chiefs, These included Okukenu, known by his title
Saghua, the senior Ogboni chief of Ake (the premier Egba township) and,
in the absence of an Alzks, the chief spokesman of the town; and three of
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Figure 5.1. Mission Stations and Main Routs=s before 1892

the leading war-chiefs, Somoye, Ogunbona, and Apad, who vied intensely
over who should receive the missionaries first.’ The main station was at Ake,
and by the end of 1847 others were set up around the sprawling town. In
these early years, the CMS occupied a key mediating position in an Egba-
British alliance, a role dramatized in the gifts—a Bible from Queen Victo-
ria and a steel corn mill from Prince Albert—swhich the missionaries pre-
sented to Chief Saghua in 1849, While the mission’s progress was not without
local challenge, the role of the missionaries in the defense of Abeokuta
against the Dahomean assault in 1851 consolidated their hopes that here
they might indeed see “sunrise in the tropics.”

Badagry stond in marked conurast, Despite Gollmer’s bearding school,
the indigenous Egun (Popo) people were indifferent to mission, the con-
verts being drawn from an immigrant and largely ansient Yoruba popu-
lation. Struggling ta adjust to the changes in the Atlantic trade, caught in
the cross-pressures of the Egha-Dahomey conflict, and drawn into the dy-
nastic rivalries of Lagos, Badagry proved so stony a field that a year after
the British had instailed the consular regime at Lagas, Gollmer moved there
(1852). Badagry became a mission backwater, with no more resident En-
ropean missionaries, though it would see the staunch, and far from inef-
fective, labors of Samuel Pearse (1859-1874), who eventwally dedicated its
church to St. Thomas, because it was “a place hard to be persuaded.” At
Lagos, however, the numbers of Christians grew with the town’s rapidly ex-
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panding population. The head station at Faji in Lagos’s more open “east
end” was soon outstripped by the “west end” mission, situated in the most
crowded area of Saro resettiement, which came to be known as Breadfruit
and developed into one of the most dynamic churches in the entire Mis-
sion.® To these was in 1854 added a third station at Ebute Ero at the north
tip of the island, an area of mainly indigenous I..agosians.g Meanwhile the
Awori town of Ota, where Lagos’s sphere of influence overlapped with
Abeockuta’s, accepted a migsion in 1852—no doubt partly because it was so
vilnerable that it felt it could not refuse. But it still proved “a very hard and
almost barren soil,” wrote James White on retiring from the long years of
his ministy there (1854-1879).1°

The great events of 1851—the Egba defeat of Dahomey and the British
restoration of Akitoye to the throne of Lagos''—brought missionavies to the
attention of rulers across a wide swathe of Yorubaland. In the early and mid-
18505 missionaries received many messages—often given extra weight by ac-
companying “symbolical letters” (amko)—from kingdoms in the interior, pro-
fessing friendship and sometimes asking for a white man o setile with them.'?
Crowther'svisit to Ketu in 1853 wasin response to one such long-standing in~
vitation .’ These invitations meshed with the CMS plan that Abeokuta should
be merely the first of a chain of stations stretching into the far interior (so it
was that David Hinderer was initally commissioned to learn Hausa).!* The
nextlink in the chain would abviously have to be I'badan, So Hinderer visited
hadan from Abeokuta for five months in 1851,'% secured the agreement of
the chiefs to a mission, and after a year's furlough in England during which
he married Anna Martin, returned te set up the mission for which he wauld
be remembered.’® Once Ibadan had agreed to have a white man—he was seen
primarily as snch, rather than as a missionary per se—its rival fjaye did not
want to lose out on any possible advantages, and in 1852 its ruler Kurunmi
sent a message asking for a visit.'” To d went to rec iter and explain,
and early in 1853 the newly arrived Adolphus Mann was sent 1o open a sta-
tion, which would last till jaye’s destruction eighe years later.

Can we say what exactly these rulers had in mind when thay invited the
missionaries to come to their towns? Some interest gronps did 2of want them:
the network of allies and pariners of ex-king Kosoko of Lagos who were re-
luctant o abandon the overseas slave trade, which ramified to Abeokuta,
ljebu, and Ota; the Muslim authorities of Horin; and the Muslim party in
2ome other towns, Where opinion was positive, we tend to assess it in terms
of a purely secularpragmatic rationality, like Henry Townsend when he can-
didly admitted to Venn that he did not think the chiefs were atall interested
in the spread of the Gospel, since it would overturn “the system of lies” on
which their authority rested:

They want us without our religion. They want us on account of the peaple
in Sicrra Leone [i.e., as potential repatriates], because they see that through
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us they are lkely 1o keep open the road to the sea and obtain trade and be
well supplied with guns and powder for sale or war as may be required.”

This is fair encugh, as far as it goes. But we get a fuller picture from the
comprehensive wish list which the Alghatu of Ketu presented to Golimer at
a private meeting in 18g9:

1, that he and his people may have peace in their town and country;
2, that he may not see sudden death at his place; 3, that he may not have
fire in the town; 4, that he may not see war, either from Dahomey or
Abeokuta; 5, that he may soon ascend his throne and have full power; and
that he hoped we would assist him to get the necessary things suitable for
aking, such as a crown; 6, that he may be able to open the road to the xiver
Opara to facilitate commerce seaward.?

As a set of personal and political objectives for a newly established Yoruba
oba these make complete practical sense. It was when the Alakstu got round
to asking something quite specific of his visitor that another element of think-
ing came in. For aftet explaining his policy goals, the Alaketu asked Gollmer
to pick one of twenty sticks, each of which represented one of his twenty wives
(who had come to greet the CMS party earlier). Gollmer was supposed to
have “eyed” one of the wives, who had earlier done some mischief, and thus
was taken te have superior power 1o tell good and evil. In thus belag invited
to setect one of the sticks, he was being treated like a diviner or a Muslim a/-
ufa (or perhaps his powers were just being tested). In other words, while the
Alaketu might not have been interested in Gollmer’s “religion,” he was in-
terested in his spiritual powers.

A common opening claim made by the missionaries was that “we [are]
come to make [your) counury good,” as Townsend told Kurunmi on his first
visit to ljaye;? or, as Gollmer announced in Badagry, “To make your country
stand the same as white man’s country—this is the reason why we come here,
and why we wish to preach the word of God to you."*! The missionary theory
was that this would come about through the adoption of their ethical teach-
ing: when people at Iseyin welcomed Mann on his first visit, saying that "we
make the town good,” he replied that “the town will be good if the hearts of
the people become good."Z But Yoruba thinking also andcipated a more di-
rect link between religious cause and social effect: the spiritual techniques of
the man of God were regarded as having an intrinsic efficacy. So when the
most committed of the early chiefly supporters of the mission at Abeokuta,
Ogunbona, asked 10 have a chapel at his house, it put Crowther in mind of
the idolatrous Micah in the Book of Judges (17:13), who also wanted a priest
of God in his house, saying that “Now know I that the Lord will do me good,
seeing L have a Levite to my priest,”?> Nor was this sentiment confined to such
declared friends of the mission: a few months after the Dahomean defeat, a
woman possersed by an orise announced to the Egba that they shoud offer
sixteen cattle to “the white people and the Mohammedans” for having saved
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the town.?* This linking of the missionaries with the Muslims (who would cer-
tainly have made their contribution by offering prayers and making charms})
rather implies that the olorss regarded them as having helped by their
prayers as well as by their skill at removing bullets.

In the eacly years the most widespread hope entertained of a resident mis-
sionary was that he would bring protection. Again, we should notbe too hasty
to explain this in too rationalist a fashion, as if it was simply a conviction that
any town with a European living in it would be able to count on British in-
tervention to help icif atcacked. At this stage, very few chiefs had ever seen
awhite man hefore, and can only have had vague ideasabout how they might
act in the politics of the interior. Rather the white man was treated as a mix-
ture of prestige object and protective charm, and his specifically missionary
character was ignored, Thus J. T. Kefer, within a few months of arriving in
Abeokuta in 1853, heard himself alluded to in a song: “White man become
two, the walls of our towm are now strong.” In some places there were ob-
jections to missionaries influencing people, but satisfaction at the mission-
ary presence per se: once when Kefer was preaching, a man came to drive
away his hearers, but yet insisted “I have not cone to interfere with you.“”
Even Kurunmi, who treated Mann's preaching with an indifference close to
contempt, was still anxious to have a missionary in ljaye. When after a quar-
rel Kurunmi thonght Mann was going to leave, he sacrificed a pig to prevent
it, since “it is not good for the town that a white man forsake it who has once
sectled. ¥

Like a charm, too, a white man was of ambivalent potential. In the small
and vulnerable town of Isaga, west of Abeokuta, Joseph Smith was welcomed
as a token of peace when he went in 1859—hbut some people worried, on
seeing a white man, whether something was wrong, Some months later, with
ramors of a Dahomean attack, he felt that if he had shown signs of leaving,
he would have precipitated an exodus.® The white man’s status as an am-
bivalent magical power, and the jealousy between towns over having one, are
well conveyed in Hindever’s first letter after his return to Ibadan from leave
in 1853:

He found that his first patron, Chief Agbukin, had died in his absence,
and that the Muslims had persuaded many of the chiefs that if they re-
ceived him back in the town, “their lives would be cut short.” Many were
afiraid even to shake hands with him, and said they had buried charms in
the road to prevent him coming again from Abeokuta.

The Egba chiefs had opposite reasous for not wanting their rival Iba-
dan to have such an asset as a resident white man, and senta bluffing mes-
sage that if Ibadan wanted peace, it should not let him seude, Kurunmi
[who, as noted, wanted Ais own white man] used the same threat as the
Ibadan Muslims: that their {ives would be cut short if they received Hin-
derer again.®
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Once admitied, a missionary would then be clearly identified with the town
or its ruler: Townsend was known as “Sodeke’s white man” and Oytndo Alake
[“The white man of Ake” or else “The Afake's white man™}.3 These two views
of the white man, as the gba’s prestige object and as something like a pow-
erful charm, were both expressed in the song with which Hinderer was wel-
comed when he first visited Ifesha, after many solicitations from the Qwa:

Qido Owa, 0 ma gun, aiye gus rebete

“Now that the Qwd’s white man bas come up, the world will come out

straighe"?!
With time and experience, of course, the enchanoment attaching to white
men would dissipate—and nowhere sooner than at Abeokuw and Lagos,
where they were best known and their impact was greatest,

The later 18508 was a period of optimism and expanded activity for the
raissionaries. At Abeokuta, their patron Saghua was in 1854 installed as Alake,
the first paramount to be installed in the new town; and though his powers
were confined, it did help to secure for the CMS$ mission a privileged posi-
tion close to the center of the Eghba polity.3? His prestige enhanced for hav-
ing negotiated the agreement which enabled the Egba to lift their siege of
Ado,% Townsend became the confidant and secretary of the ruling circle of
chiefs, pardeularly in their dealings with the British Consul in Lagos. The
mission was buoyant with a steady stream of inquirers and converts, and
among the Egba there was a rising swell of interest in the benefits ta be had
from expordng agricultural produce. The components of the CMS formuta
w “make the country good"—Christianity, civilization, and commeree—
seemed all to be working together according to plan. This decade saw a
sharp and continuing rise in the production of palm oil, as if secreted from
thousands of pores throughout the countryside. The CMS set itself to en-
courage cotton growing by setting up an Industrial Institution, which dis-
tributed gins and bought the prepared cotton.®® Crowther’s sons, Samuel
junior and Josiah, were smployed for several years for this work; and though
by 1859 the Institution's commercial losses led to the CMS's withdrawal from
direct involvement in the arade, private traders quickly took over, working
more flexibly with 4 range of products. In 1856 the first of several European
merchants, the Italian Giambattista Scala, settled at Abeokuta, basing him-
self first in the CMS compound at Ake,®

No chief was more eager to develop cash crops than the mission's most
committed patron, Ogunbona of Ikija, who experimented with ginger and
arrowroot, as well as cotton, of which he was one of the largest producers.¥
Ogunhona was famous asa proponent of new constunption styles which con-

joined the older prestige values of chiefship with the symbols of “civilization.”
He was the first to build a storey-house (hence his sobriquet Agboketoyinbo,
“He who lives upstairs like a whiie man”) and ordered a splendid ailk and
velvet gown, which cost na tess than £21, or 1,000 Ibs, of cleaned cotton.™
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In 1854 he realized an ambition he had long nursed, to invite all the Euro-
peans and missionary agents, both CMS and Wesleyan, to a European-style
dinner at his house. To d the English and King the Egba gave very
different {(but not incompathble) accounts of it Townsend presents a strongly
visual tablean:

Thirteen sacdown to table, Ogunbona being flanked by Chief Sagbua and
Baggrun Somoye on one side, and Mrs Townsend, to carve the meat, on
the other; and the meal was witnessed by thirteen friends and retainers
of each chief. The mission’s cook had been lent for the occasion, The table
groaned under a great weight of crockery, set out to make a display. Af-
ter the main course, Ogunbona served to his fellow chiefs the foreign del-
icacies of sugar and pickle, to take from the palwms of their hands. The oc-
casion was a great success, and Crowther said a blessing at the end.

Townsend’s emphasis on the outward show of the occasion seems to be-
tray a certain misgiving, for it fits with his frequent lament that his converts
lacked the true “refigion of the heart”:¥ but he still concludes cautiously that
“the attempt made to do it after our model will, I think, tend to advance civ-
ilized life."* King's account focuses on something that Townsend omits en-
tirely, Ogunbona’s speech defending the mission against ita Egba detractors:

He saps there should be no more molestation of Christians or interfer-
ence with funerals, and that no one should call the religion “abukon” (dis-
grace). Xf they say this, people are reproaching chiefs such as Sokeou, Ba-
sorun, Saghua and himself, “becanse many of their children and wivesare
hook people.” Looking at the chiefs sitting there with their state umbrel-
las, he asks if it is a disgrace to so it in the assembly? “Having frankly de-
clared himself as a book man, he then asks the other senior chiefs if they
are not so also too? They reply affirmatively. . . . He was scarcely ever seen
30 highly gratified as oo that occasion.™

What King is most concerned to register is the public expression of com-
mitment to the Christian cause by the senior chiefs of his community.

The mission pressed on to consolidate its broader cultural projectin other
ways. The Industrial Institution started to turn out sawyers, carpenters, brick-
layers, and printers. When a tower was added te Ake church in 1858—it was
easily the tallest building in Abeokuta—paople shook their heads and ex-
claimed, asking what it cost and what it was for. But still it made a strong as-
sertion, overtly of the presence of the “book people” in the town, implicitly
of the craft skills which had made it possible.*? In 1853, the CMS founded
a Training Institution for the secondary education of mission agents. The
principal was to be R. C. Paley, a Cambridge graduate, but he died within
three weeks of arriving in Abeokuta,** and it did not really take off until taken
over by G. F. Bihler (1857-1864), a devoted and liberal teacher who had a
profound impact on his pupils. (They would include some important fu-
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Figure 5.2, Rev, Henry Tc d and other missionaries ac the Church

Miasi ¥ Society compound, Lagos, who were probably gathered foc
a meeting of the Finance Commitree, c. 1860, Courtesy of the Church
Mission Sociaty, London.

wre clergy, such 2s Samuel Johnson and Charles Phillips). Townsend’s spe-
cial enthusiasm was printing, and he set up a press, which mostly produced
service sheets, hymn pamphlets, and sa forth.# In 1859, he brought out the
first edition of Nigeria’s first newspaper, Jwe Irohin [News Sheet], in order
to encourage “the practice of seeking instruction and information by read-
ing,” which he felt was strange even to well-educated and intelligent Afri-
cans.* There may also have been a deeper motive, not explicitly articulated
by Townsend: to foster that sense of individual inwardness, of solitary self-
motivated quest, so integral to the evangelical sensibility, which he felt was
lacking in the outlook of even devoted Egha Christiana.

The successes of Abeokuta encouraged the Yoruba Mission to plan a fuc-
ther push inte the interior; the Niger Expedition of 1857 and the overland
trek of one of its members, Daniel May, back to the coast through Kabba and
Ekiti revived the old hopes far a chain of stations to the Niger.* The CMS
Parent Committee was ready to commit fresh human resources. Despite the
terrible mortality of newly arrived Europeans, by 1853 there were as many
as eleven white missionaries and wives in Abeokuta.*” In 1860, six new mis-
sion agents came out (the most ever in one year) and the totl of fifteen men
then in post represented the zenith of European missionary numbers. But
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already the problems of the nexc three decades were starting to appear. New
stations were opened in 1858 at Oyo and Iseyin and placed under young Eu-

agents, Meakin and Hollinhead; buta combination of medical prob-
Jems and loca) difficulties, aggravated by the outbreak of the Ijaye War, led
both to pull out after barely two years. Plans for the densely populated coun-
try east of Ibadan did not go much benter. In 1859 Hinderer made a tour
east from Ibadan as far as Ilesha, through a land tense with the expectation
of war, to meet rulers and to see where he might best place the Aftican
agents—teachers or scripture readers—whom he had gone to Sierra Leane
to recruit for the purpose.®® Ife, Modakeke, Oshogho, and Hesha were the
places he chose; buc only David Vincent at Iesha seems to have stayed in
post for longer than a year. The ontbreak of war made it impossible to build
up stable congregations or to give the agents adequate support and super-
vision from Ibadan.*® Yet African agents would be the Jifeline of the mission
over the difficult years ahead. 5

ABEQKUTA, IBADAN, AND LAGOS: 1861-1874

The fjaye War braught to a head the cantradictions in the external poli-
tics of the mission. The political thinking of the CMS was shaped by two main
forces: a desire for moral simplicity, to identify the insoruments of Providence
amid the welter of competing worldly interests; and a need (since it could
not deploy force) to cleave to those secular powers which would best sup-
port its evangelistic project. Undl the mid-1850s, there was a happy con-
cordance such that the CMS could regard Great Britain, Abeokuta, and the
party of King Akitoye at Lagos as together supportive of the mission and its
premation of Christianity and civilization—in sum, as the forces of light. On
the side of darkness were Abeokuta’s enemies (notably Dahomey), the party
of Kosoko at Lagos, Portuguese slave traders, and any of their allies, Butonce
the British had made themselves responsible for Lagos and the CMS was ex-
tending itself in the Yoruba interior, this simple set of equations no ionger
worked out. The CMS found itself at odds with former friends, internally di-
vided as to where to commic itself, and (as always) operating in communi-
ties that were internally divided about #.

The assumption that the interests of Abeoknta, 2s perceivad by the Egba,
or those of the Yoruba Mission as such, muast coincide with those of Lagas,
as seen by the consul or its merchants, was soon challenged. Lagos could not
restrict itself to heing “the Abbeokutan seaport.™! The consul had to treat
with the deposed Kosoko, who had good contacts with Ijebu and all along
the lagoon, for he had to maximize the flow of trade through Lagos. While
Townsend and Gollmer were on furlough in England in 1858, there was even
a petition from Lagos merchants to disallow their return to West Afiica, on
the grounds of their malign influence on local politics, ¥ Over the next
decade the merchant view of what was in Lagos’s best interests came to hold
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sway, decisively so in the tenure of the trader William McGoskry, who served
as the last acting consul and the first acting governor (1861-1862). He com-
municated these views to Richard Burton, who after visiting Abeokuta in
1861, added his own Islamism and negrophobia to mount a wholesale at-
tack on the missionary/humanitarian project.”®

By then the ljaye War was weft under way, and the CMS mission, which
had stations in all the three main combatant towns (Ibadan, Jjaye, and its
ally, Abeokuta), was in the thick of it. Each missionary tended to identify
strongly with his hest community, and they fell to arguing against one an-
other in their letters to London. Townsend insisted that “the Egbas are the
power that represents progress and advancing civilization, and it is to be
feared if they should be conguered, our cause or rather that of God would
suffer at least for a time immensely.”™ Hinderer could not but agree that
“wicked Ibadan " was the aggressor, but felt Townsend’s reports in fuwe frohin
were unfair, and in the war's later stages was bitter at his Abeokuta brechren’s
support for the blockade which was causing great hardship at Ibadan.>

X%

So how did the cooling of relations between the British and the Egha af-
fect the position of the mission within Abeokuta? This was internally the most
complex of all Yoruba towns, and though the missionaries often spoke of
Abeokuta as a unitary collective agent, their own support was highly skewed
within it. The primary cleavages were between the different townships, and
between the two main categories of chiefs, the Oghoni and the Ologun, or
war-chiefs, of which only the Ologun were organized at the pan-Egba, as well
as the township, level. Intersecting with these in fluid and unpredictable ways
were the followings and alllances of big men, and such emergent status or
interest groups as traders or Saro returnees. It makes sense that the mission's
initial backers came mainly from among the Ologun rather than the Og-
boni,* and from the premier township, Ake (of which Sagbua was the sen-
ior Ogboni chief, the only such among them), since the rission’s primary
local relevance was in the context of Abeokuta’s external relations. In con-
trast, the Ogboni, who articulated the values of the lacal community, were
deeply involved in the widespread persecution which had occurred in late
1849, and sporadically since.?” Here there also came into play such interests
as those of the Egba allies of Kosoko, who were particularly strong in certain
townships, such as Igbein.

The protracted endgame of the Ijaye War, when Abeokuta and Ijebu
fought to limit Ibadan’s oudet to the coast, left the British even less inclined
to take the side of Abeokuta against the great war polity of the interior. Both
the Egba and the British started using trade blockades to put pressure on
one another. But what finally shauered Egba tist in their old ally was Gov-
ernor Glover’s use of rockets to force them to abandon their siege of Tko-
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rodu, the lagoon terminus of the lijebu Remo route o Ibadan (1865). All
this ate away at the influence of the CMS mission in Aheokuta. In 1861, the
Alake Sagbua had given a speech in which he distinguished three kinds of
white men:

Missionaries are good men who ‘teach book’ and who dissuade people
from slavery and sacrifice, exhorting them to live in peace and quiet. . ..
Warmen are also good men; their trade is to fight, and yet they fight for
order, not to gratify their passions. . . . As for merchants, they come to get
what they can; they care for nothing but cowries; they orade with a man
and his enemy—in fact (raising his voice) they are liars and rascals.’®

But now the “warmen” had apparently joined the merchants. In fact the
missionaries already felt themselves affected by the declining regard for white
men.* and the rockets at Ikorodu made things much worse. For a week af-
ter the attack, they did not dare venture outside the mission compound, and
when they did, they were often told to go preach in Lagos instead.® In other
ways, 100, their position was weaker: their strongest backers among the chiefs,
Ogunbona and Sagbua, both died in the early 1860s; and the third mem-
ber of the old wiumvirate, Bagorun Somoye, had to court other interests,
Though Ogunbona’s successor as Balogun of Ikija, Ogundipe, continued as
their firm friend, he was often at odds with the other chiefs. And as Abeo-
kuta’s external interests, for which the Ologun were responsible, swung
against the British, 50 100 the missionaries lost one of the main structaral
hases of their support in the town,

Then a new force appeared on the Egha political scene, at once the off-
spring and the rival of the missionaries. There was a body of Saro returnees,
many of thera in some sense Chrisgan but not fully “mission people,” some
of them disconnected on account of polygamy, often with commercial in-
terests in Lagos. Angry with Glover’s treaoment of Abeokuta, they cherished
some ideal of it a3 a modern stare—and on that account mighe be consid-
ered the earliest precursors of nationalism in Nigeria. In 1865 one G. W.
Johnson, known as *Reversible,™! offered himself as secretary to the Basgrun
and chiefs—a position Townsend had Jong occupied—and with athers (no-
tably a Wesleyan Saro called Turner) set up the Egha United Board of Man-
agement (EUBM). This operated as an advisory panel to the chiafs, and pur-
sued a number of projects intended to modernize Abeckuta: tolls on the
river Ogun to create a source of public revenue, a government school, 2 postal
service to Lagos. The missionaries’ respanse was ambivalent, Maser was
frankly dismissive—*"these men have the idea that civilization is a thing by
itself and able to stand without Christ**—but Townsend took a longer, more
canny, view:

These . . . men are thus forcing on civilization and English customs, teach-
ing the people the use of writing and printing, and bringing about the adop-
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ton of wrilten laws. They are doing what we cannot, for we cannot use the
means they do toaccomplish their purposes—I am trying toinfluence themy;
I cannat command therm %

Egba-British relations frayed further in 1866-186%, with mutual chal-
lenges over the boundaries between their respective spheres on the lower
Ogun River, In June 1866, a German missionary, C. F. Lieb, was assauited by
Bada, a warrior of Igbein township, who had been prominent in raids on the
river traffic, The case was not handled by the Igbein authorities with the sym-
pathy that missionaries had come to expect: “We are tolerated but not pro-
tected,” wrote Maser in his journal # As if a taboo had been lifted, the mis-
sionaries now became subject to “repeated insults” as they went about the
town, and there were arson attacks on church buildings.% It came to a head
in the movement known at the “Outbreak” or Jple (“Breaking of houses”),
which exploded on the weekend of 12-13 October 1867.

The first news of it was the town bellman bringing a message from
Basorun Somoye to say that the missionaries and Saro might attend their
churches, but that the native converts must go to Lagos, if they wished to
serve God.% Maser—the senior CMS missionary in town, for Townsend was
in England on leave—sent a plea to Somoye to reconsider, but one of So-
moye's slaves, wha followed him to the schoolroom with some armed men,
repeated that “the business of God could no longer be attended to.”
Ogundipe was next contacted: the decision had been made without him, but
he still aclvised against helding services that day. Later in the morning, armed
men fenced off all the main churches. In the afternoon, mobs began to plun-
der the churches and the mission houses, except for Ikija, where Ogundipe’s
men kept the marauders away. There was then a lull, and meetngs. When
Ogundipe—who had a difficult path to tread between Egba anger and his
support for the missionaries—wold them that it had been done to show their
feelings ahout Glover’s acts, they replied that it was well known that they did
not condone them, and that if the Egbha were tired of them, they should be
allowed to leave. A large gathering at the Basorun's some days later evinced
much bitterness:

Tt was said that the Egba had been the first to receive and protect white
men, but had taken more injuries from them than the Ijebu and the Da-
homeans who had not, ar than the Ibadans who had even captured one.5
The missionaries had said there would be no more war, but they had en-
dured many wars. Besides, asserted Akodu the Seriki, a senior pan-Egba
war-chief, “it was written in the Bible that Christian teachersshould leave
a town after they had been in it 21 years, and we had been 21 years in
Abeokuta and it was time for us to go.” There was some murmuring at
this, but Akodu asked Secretary (“Reversible”) Johnson to confirm it.
From Johnson's uneasy silence, Maser concluded that he had briefed
Akodu.

135



RELIGIOUS ENGOUNTER AND THE MAKING OF THE YORUBA

The missionaries repeated their desire to leave; some asked them to stay
awhile; and there was talk of some going after their stolen goods had been
returned, The chiefs’ intentions seemed unclear and divided. A militant party
led by Solanke, the leading war-chief of Igbein, kept up the pressure by threat-
ening the houses of Christians (four in the Ake compound were set alight),
and Bagorun Somaye even advised the Ake chiefs to be ready to defend their
township against Solanke. Two further Sundays passed without services, and
on: Monday, 30 October, the Eurapean staff of all three missions—Methodist
and Baptist as well as CMS—finally left Abeokuta, escorted by the messen-
gers of Somoye and Ogundipe to ensure their safe passage to the coast. Many
Egba Christians, fearful of their position, went with them, and others fol-
lowed over the next few weeks.

So the Ifplewas a characteristically Egha affair: ambiguous, unevenly sup-
poreed, even hesitant. While in the cutcome the persecution was directed
at Buropeans rather than Christians, as Ajayi has suggested, there does
seem to have been some initial attempt to proscribe Christianity, though it
was half-hearted and soon abandoned. There were some auacks on Chris-
tians, and the catechist William Allen reckoned he narrowly escaped being
killed by the mob at Ighein.® A telling feature of the Ifsle was the extent to
which the Ologun and the Ogboni chiefs reversed reles in relation o the
Christians. Becanse it arose as an aspect of Abeokuta's external politics, it
was Ologun chiefs who played the main part in the Ik, subject to the usual
divergences between the interests of different townships. In contrast, in the
days after the pillage, the Ogboni were reported (sald Maser) to be opposed
to the misgionaries’ departure; and while this was partly because they re-
sented the augmentation of Ologun power which was always the result of
war, it probably also indicates how well integrated many Christians had be-
come in their local township communidies, The main consequence of the
Ifplefor Christianity at Abeokuta was to drive that process much further. For
it meant that the church was to be without European missionaries for nearly
a decade—the Saro pastor of Osiele, Williamn Moore, being left as its only
ordained priest. Its congregations needed to be rebuilt under the leader-
ship of the African agents, who more than ever needed the goodwill of lo-
cal chiefs. So when Allen, two years after the Jfple, erected a new church build-
ing at Igbore, which was to replace the destroyed one at Igbein, he got the
local Ogboni and Parakoyi chiefs o lay the first balls of mud at the base of
the walls, according 1o the proverb: £ni mg, ki wo o [What someone builds,
he cannot demolish].™

Ibadan came to a similar outcome, but by quite 4 different route. 1ts mis-
sion did not enjoy Abeokuta’s ad ge of a sub ial ber of Christ-
ian repatriates, nor was it the jewel of the CMSa cherished project of Chris-
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tianiry and civilization. Where “Christian Abeokuta,” as it became known for
a while in England, was endowed with the image of a town beleaguered by
savage enemies such as Dahomey, Ibadan's reputation, both deserved and
seif-celebrated, as the expanding military power of the Age of Confusion,
made it much more problematic as the subject of a narrative of Christian re-
demption. Over his seventeen years as misgionary there (1853-1869), David
Hinderer put his stamp as firmly on the Ibadan church as Townsend had
done at Abeokuta, but to an opposite effect. The mother church of Abeokuta
was at the leading township, Ake, and it was clearly if discreetly asseciated
with attempts to give the Egba polity a more solid center. Moreover, Town-
send, by personal inclination as well as by Anglican precedent, aspired w
place himself and his mission ctose to the leading chiefs. That he succeeded
so well made the rupture of the Ifple the more traumatic. The Tbadan mis-
sion, in contrast, derived its religious atrength precisely from holding itself
apart from the political center. Spatiafly the three stations—Kudeti (the
mother church) to the south, Aremo to the east, and Ogunpa to the west—
stood on the periphery of the vast town, more or less equidistant from Oja’ba
{“Basprun’s Market”) at the center, which was where the Muslims had their
Friday mosque, Though Hinderer could not have operaied (especially in the
carly years) without powerful chiefly patrons, as well as the sanction of the
chiefs as a whole, he never sought to stand close in their counsels.” Aside *
from the element of pure personal inclination, Hinderer's stance stands
closer to the Wirttemberg Pietism in which he was raised, with its marked
polarization of Christian spiritnality and the way of the world, than to evan-
gelical Anglicanism's tradition of seeking influence in the circles of power. ™
It entirely fits chat it was in Ibadan that Bunyan’s Pilgrim's Progress was trans-
lated into Yoruba and used as devotional reading.™

The contrast between the two Christian communities showed up most
starkly in their attitudes toward converts going to war. Missionaries abhorred
war, less on general grounds {for they were not in principle pacifist), but be-
cause it was so bound in with slave taking and a nexus of social values deeply
inimical to their preaching. Hinderer's distaste for the milicary ethos of ibadan
was $0 strong that he tisked the political viability of the misxion by expressing
it. When the army returned from its succesaful Ekiti campaign in 1855, “proud
and rich” with booty and slaves, he went to greet the Balogus and Otust as was
customary, but at first they would not se¢ him because he had not sent to greet
them while they were at the war. He begged their pardon and made amends
by having some boxes made with presents for them.™ A few months later, he
called to greet Ajobo, one of the greater war-chiefs, to find him with a hun-
dred of his warboys, sitting around eating and drinking.”™ When he urged on
them “the advantages of a farmer’s life over that of a kidnapper™—a little like
a priest admonishing a gang of mobsters to get honest jobs and pay their
taxes—they dared not openly ridicule him, because he was Ajobo’s friend,

The two incidents show that it was easier for the mission to recommend
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Figure g3, Misslonaries remembered: Portrait of Rev. David and Anna Hinderer
hanging in the parlor of le Olugbode, Thadan, 19g5. Courtesy of Dr. Ruth Watson,

itself to the chiefs than to the young warriors. Chiefs mostly appreciated the
overall strategic benefit of having a mission in the town, and could person-
ally derive material advantages from being its patrons. Taking the view that
the converts were the missionaries' “people,” they were usually prepauiq ©0
concede to them (as to the members of some onise cults) some immunities,
such as not having to go to war. Since war engaged the sense of honor and
provided the main avenue of advancement for young men, Christians were
despised for refusing to fight; and, granted the strength of peergroup val-
ues, this was very hard for them to bear. For those who could not, two reso-
lutions were possible, One emerged at Abeokuta, where it was easier to con-
done war as defensive and where the Christians were already much more
integrated in the local structures of the community: by 1863 the Christians
had formed their own military company of 700 men under a Balogun, John
Okenla, an Ake communicant who thus became lay leader of all Egba Chris-
tians.™ The other resolution was for Christians to give into sorial pressure,
even against their pastors’ teaching,” and go to war as individuals, which is
what tended to happen at Ibadan, In 1878 many were driven to do 50 “on
accounc of frequent charges of cowardice and we liness from heathens,”
and this probably occurred on a smaller scale earlier.™ Yet the Tbadan Cheis-
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tians continued to be known as a “quiet people, averse to fame and worldly
honour,™ a kindly way of saying that they were not fully of the community
they lived in (which perhaps was not far from what Hinderer wanted).

It follows from all this that, corapared with its importance at Abeokuta, the
CMS mission was rather marginal to the political history of Ibadan over this
period. Its prestige dropped to an all-time low in 1862 when a young English
missionary, Edward Roper, was caught in Jjaye when it was finally overrun by
the Ibadan forces and technically became the slave of the Otun Balogun, who
insisted on aransom, Hinderer was led towrite of “our almost abandoned po-
sition,” with Christians facing mockery and insults in the streets.® Butas the
logic of regional politics became clearer, with the estrangement of Abeokuta
and Lagos, the mission at Ibadan acquired a sounder basic guarantee than
the favor of chiefly patons: namely, the need of Ibadan to keep on terms with
the British in Lagos. What really made the mission’s life difficultin the 1860s
was something it shared with Ibadan as a whole, the effeces of blockade, which
cut it off from essential supplies for months and even years on end.®! Finally
in 1869, Hinderer decided he should leave the station to be run by his African
agents. As a white man, he was stuck in the interior, 100 closely identified with
the Lagos government, and unable to move asfreely as Africans would be able
to, virtually a prisoner of the Egha and Jjebu; he was tired, and his and his
wife’s health was not good. He had full confidence in Olubi and the other
African staff whom he had trained over many years. At a valedictory prayer
meeting at Ogunpa church, a young man prayed for his safety:

Remember Lord, ti# is often sick and no wonder, the air that he breathes
is not that of his own country, the water he drinks is not that of his own
country, the food he eats is not his own country’s food, it is not prepared
by his own mother nor by his own sister. Have mercy upon him, spare him
and make him strong.™*

So within the space of less than two years, the mission stations of both Ibadan
and Abeokuta passed into the management of the African subalterns.

Daniel Olubi was the first home-grown Yoruba—as against a repatriate
from Sierra Leone—to assume charge of a missiop station, and the first to
be ordained a priest. He was a kinsman of Ogunbona, who converted in 1848
and became Hinderer's houseboy in Abeokuta.®® A member of the first mis-
sion party of six which opened the Ibadan station, he rose to be Hinderer's
right-hand man and bis obvious successor at Kudeti. James Okuseinde {an-
other Egha and an older man) took Ogunpa, and W. S. Allen (assisted by a
young school S 1 Joh ) took Aremo, which was in fact the
largest of the three congregations. The task in front of him, as the leader of
a small and unappreciated religious group that had just lost ity Enropean
babo, an Egba in a town that was perennially a¢ war with the Egba, must have
been a daunting one, but he set about it with resclve.

The first requirement was to establish a personal relationship with the sen-
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ior chiefs and to show them that the white man's departure did not imply
any faltering in the mission’s project. As it happened, Olubi’s takeover co-
incided with a period of relative openness in Ibadan’s top leadership between
the death of Bagorun Ogunmola (186%) and the rise of Asz Latosisa (1871),
and within the year there was a round of tide-filling.* Olubi was punciilious
in making courtesy visits to the new titleholders, which culminated in a del-
egation of the entire Christian body--about 400 people—to the new Bak
or ¢wvil head of the town, Orowwsi, on 11 November 1870:

So many people were present that Orowusi’s compound could not ac-

commodate them, so the audience was held outside in the street. He sat

in state on an iron chair (the finest of four left by the Hindeyers, which

they had presented to him at his installation six weeks earlier) under a

tree, with ten wives, forty attendants, and drummers behind him.

Fixst the clergy and teachers greeted him, and then their wives. Then,
accompanied by their big harmonium, they sang a Yoruba version of “God
Save the King” { Qlprun gha Balg wa ), specially composed for the occasion.
They then read portions of Psalms 20, 45, and 118,% and Olubi said
prayers for the Bak. Then, as a kind of interlude, they exhibited Allen’s
musical box and two dolls which they had brought with them, one as big
as a child, the other with eyes that opened and shut. This caused amaze-
ment and applause from the onlookers.

Then James Oderinde, the senior lay convert, gave an address. He said
that white ants were never without a leader, suwrounded by thousands of
ants to protect it. None dare attack it, but when man comes he can break
it as he likes. So it is with you, our beloved Balz. No one can lift his hand
against you. But God on account of sin can do what he wants. We heg you
to listen to his Word through us his teachers.

Orowusi listened carefully and promised protection. Then Allen spoke,
to remind people that the doils were not “oibo gods,” and to give a short
bistory of the mision, “pointing to the Christians as those who by God’s
grace and mercy had been enlightened.” They sang the anthem again,
and Orownsi gave them gifts before they dispersed.®?

Itishard to imagine Hinderer ever arranging such a performance as this,
averitable power play, in fact. Two feanwes merit special comment. First, the
display of Enropean technical marvels made the strongest claim that Olubi
and his African colleagues were gyindo, with access to ayindo power, too; and
so they were cleatly (misjunderstood by some of those present, as the ref
erence to “oibo gods” indicates, Second, the tenor of the whale occasion—
especially the national anthem and the ioyal address—bade to move the mis-
sion toa much closer relationship with the powers of the town than Hinderer
had cultivated. In fact, it represents a shift to a more Egha and Anglican view
of how the mission should stand in the community, an audacious step in a
town where the Christians were so few and where Muslim alufz were already
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cloge confidants of many of the chiefs. Yet it paid off: the next paramount
of Ibadan, the Arg Latogisa (1871-1885), though himself a Muslim, gave sus-
tained support and protection to the mission, and Olubi’s public prestige
grew steadily over the years,

So the early 1870s saw the mission checked in its earlier hopes for rapid
expansion by the refractory politics of the Yoruba states, forced to rebuild
and consolidate in its tiyo main interior stations, Its European personnel were
driven back to live in the British territory of Lagos. Their number, which
had peaked at around sixteen in 1860, had falien: to about half that by the
end of 1874, and would fall to its lowest, at less than half a dozen, by 1880,
On the other hand, from the mid-1860s there was a further and accelerat-
ing phase of growth in the number of African agents, some of whom would
g0 on to ordination as priests.%

Church growth was most evident in Lagos. In 1866, Mann, restless since
the end of his ljaye mission and biuter against what he felt was Townsend's
neglect of the laye refugees, founded what became known as Palma Church,
later St John's Aroloya, on the eastern side of the town.® Rather than the
local people (who were Muslims of the poorer kind) it attracted immigrants,
especially ljayes, and later some of the Christian refugees from the Ifpée. Most
of the Egba, however, settled on the mainland across from Lagos Island,
where they formed 2 new congregation, 5t Jude’s Ebute Meta, whase first
pastor was Faulkner, formerly himself of Abeokuta.® The leading Lagos
church continued to be St Paul’s Breadfruit, which had been first been built
up in the 1850s by T. B. Wright (then a scripture reader) and Samuel Pearse
(then a teacher), with services only in Yoruba.?' As the numbers of wealth-
ier and better-educated Saro repatriates rose, there developed a demand for
services in English t60; and during the pastorate of the English missionary
Lancelot Nicholson {1863~1872), the church was several times enlarged, A
leading parishioner and the church's greatest benefactor was Captain J. P.
L. Davies, a merchant and ship owner, one of the wealthiest Lagosians of the
day. One source of Breadfruit's dynamism may well have been exactly the
interplay between the two sides of its congregaton: the “Yoruba,” poorer,
less educated, many of them from the interior; and the “English,” thase who
belonged to the emergent bourgeoisie of colonial Lagos.

The 18708 saw the efflorescence of “Victorian Lagos.™ In later years,
when racial barriers had hardened, the African elite would look back to the
days of Governor Glover as a time of social ease and openness.?® The mis-
sions had provided a major input to its rich cross-cultural mix—through ed-
ucation, music, associational forms, and more—but many European mis-
sionaries took an extremely grudging attitude toward its products. In 1873,
Breadfruit members took the lead in founding an Association for Promot-
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ing Educational and Religious Interests in Lagos.>* But missionaries such as
Maser, Roper, and Mann were anything but pleased at such an mitiative from
the laity, not least since some of their African colleagues supported it. Maser
expressed his misgivings with self-exposing candor:
Our agents are withaut the praper sense of looking ta those who are
placed over them for guidance. The principic of obedience which pervades
all Yoruba native Society or which is obtaining among employers in the Goy-
ernment or mercantile Scrvice is unknown to thern. They seem to walk the
streets of Lagos withont masters as sheep without a shepherd and fall an
casy prey to designing men.®
There were two aspects of Lagos life which white missionaries, especially
those who had spent most of their time in the interior, found not to their
liking. They could not exercise the same sway over their congregations as
they could in places where the converts, often of low social status or socially
detached by the fact of conversion, looked up to them as their great patrons
in the community. And then they were discormforted by the worldly, mas-
terless, bourgeois life of Lagos, with all its new cultural options. Roper's in-
dignation at the involvement of J. A. Payne in the Association—-he being a
churchwarden at Faji—was combined with cridcism of him for enjoying balls
and parties.®® It was one thing to preach “civilization” in the interior, but the
cultural freedom of Lagos led Maser to invoke the supposed discipline of
“native society” against it.

FROM BREADFRUIT TO ONDO AND IJEBU: 1874—1892

In 1874 the Rev. James Johnson, born in Sierra Leone of mixed kjesha/
Ijebu pareniage, came to Lagos to be pastor of St Paul’s Breadfruit, A for-
midable dual reputation preceded him: as a committed fighter for African
advancement against racial prejudice and as a spiritual disciplinarian, a man
of the most unbending evangelical piety, "Holy"johnsonﬂ" Both these sides
of him were soon evident at Breadfiuit. He annoyed many older and laxer
members equally by his enforcement of a sricter discipline—particularly aver
sexual behavior—through a system of Bible classes under trusted lay leaders
and by his opposition to the practice, popular with the fashionable bourgeois
partof the congregation, of giving children elaborate European names (such
as Charles Augustus Aristarchus Fitzgerald Glendower®) rather than Yoruba
ones. But the devotion of his pastoral ministry, his earneamess for the evan-
gelical ideal of a heartfelt religion, his zeal in promoting lay evangelism and,
perhaps above all, his commitment to the advancement of Africans in church
and society—all brought him a growing public regard, particularly among
the serious young. Though they might charge him with an excess of “race
feeling,” his European colleagues never impugned his religious caliber,
while Africans quickly came to see him as one of their natural leaders.

In 1877, Johnson was appeinted to the position of superintendent of the
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interior stations, based at Abeokuta. This was a new post, intended as a
halfway house tw something long envisaged by Henry Venn: a Yoruba church
led by a Yoruba bishop. That had been opposed—when Crowther wasin view
as the bishop—by European agents who were unwilling to serve under an
African, and who argued that the prestige of the mission in the eyes of the
obas and chiefs of the interior would suffer if it were not headed by a white
man. Crowther had been consecrated in 1864 as bishop of “the countries of
Western Africa beyond the limits of the Queen’s dominions” and had taken
leadership of the Niger Mission, worked by African agents entirely. Yoruba-
land outside Lagos was thus theoretically inside his diocese though its main
stations ai Ibadan and Abeokuta (being under the direction of Europeans)
were treated, along with Lagos, as falling under the jurisdiction of the Bishop
of Sierra Leone.® The absurdity of ¢his situation got worse with the depar-
ture of white missionaries from the interior stations after 186+, and by 1875
both Hinderer and Townsend had come round to the view that 2 Yoruba
bishop should take charge: Hinderer suggesting Crowther, and Townsend
James Joh 100 That Joh was, in effect, put on probatien by being
appointed as superintendent rather than bishop-—partly, it seems, because
of the resistance of some younger European missionaries, and partly because
the CMS was starting to lose Venn's commitment to the early African self-
government of the church—would have farreaching consequences,'?!

Johnson threw himself with enexgy into the challenge of his new post, He
made extensive tours of all the ineerior stations and beyond—north te Oyo
and Ogbomasho, northeast to Ilesha, southwest to Ilaro—and (a project par-
ticularly dear to him) tried to break in to Ijebu through an approach from
Abeokuta to the Remo town of Ipern.'?? His plans for expansion were im-
peded by fresh hostilities between Ibadan and Abeokuta, and then by the
outhreak in 1878 of what would prove the long, final phase of the Yoruba
wars. But Johnson's chief preoccupation was with the state of the church in
Abeokum iself. His z2im to set up a “native pastorate™—by which the local
Christianswould take financial responsibility for their own clergy rather than
depend on the mission—soon led to conflict with the church elders, since
it required the raising of class fees. The need for money brought to the fore
another problem: “baptized polygamists, several of whom are of the welk-to-
do class, wield their money influence over the Church to the serious detri-
ment of its sanctity and the prostration of its dignity by almost everybody
from first to last.”'%® He took a severe view of the aftermath of the IHi, as “a
favourable time for tares in the master’s garden, ™% and compared the moral
tone of the Abeokura church, with its 2,295 members, unfavorably with
Ibadan’s, which had only 401.

The worst consequence of the Egba church’s adaptation 1o “circumstan-
tal influences™ was the prevalence of slaveholding, among both the laity and
mission agents. [t was Johnson's vigorous attempt to implement a Minute on
Domestic Slavery lately drawn up by the CMS which provoked the showdown
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between him and the Egba.'® The Egba agents, led by the elderly William
Moore and by David Williams, pastor of Ake and son of an Ogboni chief there,
felt themselves pilloried, and Johnson in turn felt they had colluded with
the Egha chiefs against him .} The decade of relative isolation had created
a strong climate of resentment against the intrusion of strangers in Egba af-
fairs; and Johnson was spoken of as “the Jebu man.” A replay of the events
of 1867 looked very possible; an unidentified man called at the Ake mission
house saying Sppona a pa p! [Smallpox will kill you], and the chiefs advised
Johnson to leave. With Johnson's remirn to Lagos, to resume his pastorate
of Breadfruit, a significant initiative in the organization of the Yoruba
church was abandoned.*¥” The episode was replete with irony: Johngon, the
evangelical moralist wha longed to see the church become truly native, failed
because he high-handedly tried to enforce the mission’s standards in a lo-
cal church which had gone all toe native in its struggle to survive since the
trauma of the ffple.

But even as this drama was unfolding in Abeokuta, another initiative was
getting under way in an area of Yorubaland yet untouched by the mission.
The opening of Glover’s “Ondo road” had given rise to the idea of a new
Eastern District of the Yoruba Misston. In 1873 Maser and Roper made an
exploratory visit to Ondo and found the chiefs favorable, and the following
year Hinderer was sent to organize it from a new station at Leki on the east-
ern lagoon, the farthest dependency of Lagos.'® The original plan was for
a migsion worked by African agents under European supervision, but when
Hinderer went to Lagos to recruit them, he was disappointed at the listless
response he got from the Lagos churches—*T exempt thoroughly the Rev.
J. Johnson,” he added. One source of interest that alarmed him was that
shown by the Jjesha Associaton, a prayer-cum-politics group based at Bread-
fruit, whose desire for a missionary for Ilesha was all too evidently linked to
strategic objectives against Ibadan. He warned them off, though this was to
be one of the most political areas of the mission. Still, Hinderer was able to
launch the station at Ondo in May 1875 with twa African agents, but his own
ill heatth forced him to retire permanently less than a year later.1% It was
only when the Rev. Charles Phillips took charge in January 1877 that things
really took off.

Phillips, the son and namesake of Mann's catechist at Ijaye, had been ed-
ucated under Bihler at the old Training Institution in Abeokuta. Here he
was *born of the spirit,” acquiring a religious dispozition that was confirmed
by the years he spent as teacher and catechist at Breadfruit, latterly under
James Johnson.""® He was never afraid to assert himself," and over the years
he acquired an impressive authority throughout eastern Yorubaland: when
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M. J. Luke, on his way to Ilesha in 1888, was molested by young men at the
Ondo village of Araromi, he gothimself free by pleading he was “Mr Phillips’
stranger. "1 Itis true that Ondo was an easier place in which to operate than
Abeokuta or Ibadan. Since Glaver had brokered the town’s restoration af-
ter a ¢ivil war, his reputatdon at Ondo was as positive for the mission as it had
been unhelpful at Abeckuta: £ Ao Gobana Oyindo mu ba wole o, Gobana o! £ o
Gobana Oyindo pari otz o, Gebana of [Hail, Governor, White Man, for bringing
our king home! Hail, Governor, for ending the civil war!], sang the women
at Maser’s visit in 1873.1'* In seeking the chiefs’ permission, Maser had ex-
pressly “represented the matter to them as a continuation of Captain Glover's
work to renew {#n s¢) Ondo”; and G. N. Young, sent by Hinderer as the first
agent in 1876, was even asked if the mission house he wanted to build was
not for Glover.!* While the aura of Glover tended to fade once the migsion
was installed, Phillips still made the most of his connectons with subsequent
governors of Lagos, To his European colleagues, Phillips might be a “native
minister,” but to the Ondo chiefs he counted as an oyindo.

For his first few years, Ondo was dominated by a warlord of the Ibadan
kind, Edun the Lisa, generally supportive of the mission but fickle, whom
Phillips had to treat with circumspection. But after the Lisa's death in 1880,
no subsequent chief, not even any of the Osemaus, really took his place, and
there came to be a certain flatness in Phillips’s picture of the political land-
scape of Ondo. By the late 18806 Phillips had become one of the most
influential men in Ondo, indispensabie to the chiefs in their external deal
ings not only with the governor buc with other Yoruba groups, such as the
Ijesha (who were constantly passing through) or the Ikale (Ondo’s often hos-
tle neighbors to the south). His role as the governor’s mediator on the Ek-
itiparapo side in the negotiations to end the war at Kirlji—Samuel fohnson
was his epposite number on the Oyo side—greatly enhanced his prestige.
Though this did notat once translate inte spectacular results in the religious
sphere—Christian numbers grew only modestly for the first decade or more,
and his constant reproofs of the chiefs for human sacrifice did not bear fruit
till the British intervened decisively in 18g2—Phillips was masterful in po-
sitioning Christanity for the future “harvest of souls.”

Consider his record of his dealings with the Ondo chiefs over the last three
monthas of 1888:

19 Sept. He visits the Osemawe for the first time since “the yearly festivals™
[of Esu and Qdun Oba, at which human sacrifice was made] and asks him
why they are neglecting the worship of the great God, whom they too ac-
knowledge. The king, driven onto the defensive, remarks that God allows
the Christians to approach him by the “straight way” [Le., without the orisa
as mediators] but they the pagang. ., have to go “through the way of which
the devil [Esu] is the gatekeeper.”
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27 Sept. He visits a chief and reads him Matthew 6:24 (“No man can serve
two masters™). He tells him that their constant recouxse to diviners is the
result of sin.

2 Nov. A man is publicly executed (clubbed to death) for attacking and
wounding five women. Phillips goes to express his approval of it to the
chiefs, as a legitimate taking of life, in contrast to human sacrifice.

22 Dec. The Sasgry, “the most influential” of the high-chiefs, visits Phillips
and they have a religious talk. He asks many intelligent questions, Four
of the five High Chiefs pay official visits over the Christmas period “to re-
Jjoice with us, a3 they say.”

81 Dec, The new Osemawe comes to visit for the first ime since his ac-
cession. He admires all he sees: the portraits on the walls, English lamps,
doors, locks, the clock, In church he hears some hymns sung to the har-
monium, “the prayer for heathen kings,” the Lord's Prayer, and the
Benediction. He wonders especially at the harmonium, “These visits are
expensive” [comments Phillips], but serve to create respect and good-
will. %

The strategy being followed here—to place the mission clase to the po-
litical center in a system of reciprocal gifts and visits, so that demands could
be made upon it—was the same as that adopted by Olubi at Ibadan in 1870,
except that, thanks both to the town and the times, it was much more ef-
fective at Ondo. For Phillips was operating from a far stronger position, and
knew it: his confident reprimands to the chiefs indicate a man who knew
things were going his way and that he had powerful outside backing, both
cultural and political. Olubi could not presume in this way, and it was the
Muslims who, over the period 1850~1870, had achieved that intimacy with
the chiefs which meant that Islam would be the world religion that most
Tbadan people would turn to when they wanted one. At Ondo, by contrast,
there were no local Muslims when the CMS arrived. .

As British involvement in the affairs of the Yoruba interior grew during
the 1880s, against a world background of impenrialism and the surge of racial-
ist sentiment among Europeans, two distinct attitudes emerged among
Yoruba Christians about the ties between the mission and British policy. Sit-
uational rather than intriusic, the adoption of whichever attitude depended
on whether the salient Other was seen as ¢he European (as in Lagos) or the
“heathen” (as in the interior). Both of these fed into what is now often called
“cultural nationalism” (though “Ethiopianism” comes closer to its religio-
political agenda), a movement of cultural assertion rooted among those
Yoruba most familiar with Euro-Christian culture and most deeply involved
in European colonial institutions.!'® While its source in the interior lay in
the impetus by African clergy to “inculturate” their preaching, a step toward
amore effective evangelism, in Lagos it had less 1o do with the encounter of
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Figure 5.4. Bishop Charles Phillips, Rew E. M. Lijadu, apd ekders of the
church ac Ondo, 1901. Courtesy of the Church Mission Sodiety, London,

religiond than with Aftican Christians’ experience of racial prejudice, whether
in the church or in society at large.
Here it was the humiliating treatment of Bishop Crowther over events
in the Niger Mission, followed by his resignation and death in 1891, which
d embl ic of a wholesale devaluation of African hopes and en-
deavors.!!” James Johnson was the compelling personal focus of a wave of
African counter-assertion, but his position remained ambiguous or quali-
fied: his Ethiopian rhetoric was never matched by a readiness to break de-
cisively from the CMS, and his advocacy of African culture was atways lim-
ited by the orthodox evangetical piety by which he had been formed. So
the political results of Ethiopianism were meager: despite the first seces-
sions from CMS congregations to establish independent churches—of a
number of individuals to found the United Native African Church in 1891,
and the much larger group who in 1901 seceded from Breadfruit, calling
itself Bethel, or the African Cherch—the mass of CMS Christians stayed in
a church organization which European missionaries stilt controlled at the
highest level 133
Ethiopianism also failed because its Christian base in Yorubaland was toe
narrow, being largely limited to Lagos (though of course it connected to sim-
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ilar circles in the Gold Coast and Sierra Leone). But when it came to Chris-
tian expansion, the perspective of the interior, where it would have to hap-
pen, diverged from that of Lagos. James Johnson in Lagos might urge Afri-
cans o differendate themselves from Europeans, but one of the strongest
claims of the African agents of the interior was precisely that, in the eyes of
chiefs and people, they were associated with them. Derin of Okeigbo once
wanted the intervention of Olubi “as the white man’s representative in these
parts™9 (which in 2 formal sense he was not}, and Olubi took care to main-
tain this impression. When the governor's envoys reached Ibadan on their
way to make peace at Kiriji in 1886, Olubi sent two of his colleagnes to meet
the party at Odo Ona, two miles outside the town, and they accompanied
them in before many spectators.'*

The tensions hetween the two perspectives became most appavent over
the conquest of ljebu, which for nearly half a century bad been a forbidden
kingdom for the missionaries. Over the yeara there had been 2 number of
atempta to gain a foothold—threugh Remo, through young Ijebu migrants
in Lagos or Ibadan—and there were even some secret Christians worship-
ping in Tjebu Ode itself. In 188g, after much patient diplomacy by James
Johnson and J. A. Oronba Payne, the Awujalsagreed to admita teacher, who
was allowed to instruct children on a palace verandah.!?! This experiment
tailed after less than a year, when the teacher, suspected of being a British
spy, was expelled (in his own words) “as a dog who had been to the leopard
in his lair, and had come out safe.”!*? As British policy grew more interven-
tionist, the CMS looked to government help in “opening™ Ijebu, and in 1891
a new governot, Gilbert Carter, forced a treaty on the Ijebu chiefs to open
the roads (which they refused to sign).'** As British preasure mounted, a
significant section of educated Christian opinion in Lagos came out against
this imperial harassment of a independent state, identifying themsetves with
its rulers.!* The ljebu were incensed when in February 18gs two European
missionaries (Harding based at Ibadan, and Tugwell at Lagos) pushed into
their country in the name of this “treaty”; there was some violence by, and
against, the missionaries’ [badan porters; and the Ijebu again closed the road
to Thadan.'™ More than that, they greatly upped the stakes by demanding
of the Ihadan chiefs (who were still mostly at Kiriji and in need of munitions)
that as the price of reopening the road they should expel Harding and O}
ubi from Ibadan; and they also sent a man to pronounce a curse on Olubi,
whom they regarded as their sworn enemy.'*

Now Carter had his excuse, and after just over a week’s campaign, fjebu
Ode was taken.'®” On May 231d, the first rumors of Ijebu's defeat reached
Ibadan, and soon visitors were flooding to the mission houses to offer their
congratulations.!®® Over the next few months there was a rush of new in-
quirers in the towns of the interior. As often, W. S. Allen caugh the tone of

popular talk:
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‘There iz one commen talk in the mouth of both young and old in the
town at present, and that is (orun né 4 0 sin, “We will serve the Lord'. This
was throtigh the war that had subdued the [jebus. When considering the
troublesand illktreatments [we at Ibadan] had received from the ljebus, and
how they wsually brag and defy the Oyinbos, and that in one day [the Tje-
bus] were subdued . . , with all their charms.'®®

Ethiopianism could not match this Yoruba reading of the [jebu defeat, that
God was great and seemed to be on the side of the oyinda.

INTQ THE COLONIAL ORDER: 1 892—191 2

The conquest of Ijebu and Governor Carter’s tour of Yoruhaland in the
following year transformed the conditions of evangelism by enabling the mis-
sion to expand virtuaily anywhere it wanted, subject to the availability of per-
sonnel and resources. The mission which, outside Lagos, had had to learn
to work amid a cluster of independent polities, now became a colonial in-
stitution, a defining part of colonial society, though not an organ of the colo-
nial state, At the same time, despite its European leadership, itwas more than
ever an African enterprise, in that the vast majority of those actually engaged
in evangelism were Yoruba, so that the understandings conveyed were those
that arose from African needs and questions, Yet these in turn were framed
by the conatraints and opportunities of the emergent colonial order, which
the Yoruba termed A#ye Oyinbo, “the Age of the White Man.”

The Hebu, in particular, were given a crash course in colonial power, and
proved amazingly ready learners. By the late 189os, there was talk of 2 mass
movement to Christianity to rival the better-known one concurrently under
way in Buganda.'* The mission took a novel form, in that it was not directly
organized by the CMS, but by Lagos Church Missions, an arm of the native
pastorate which was the treasured project of James Johnson.'*! To explain
the Ijebus® enthusiasm for Christianity sinply in terms of a proud and seff-
reliant people responding to their military defeat by adopting the religion
of their conquerors fails to encompass the full complexity of the simation.
None of the other kingdoms of the West African forest subdued by force in
that decade (Dahomey, Benin, Asante) responded with a mass degire to be-
come Christian and, in any case, an even greater number of ljebu flooded
into Islam, especially in the capital, ljebu Ode. If we seek a common expla-
nadon for the simultaneous rush to Isiam and Christianity, as I think we
must, it has be in terms of what the two religions shared: as the people said
in Thadan, Olorun ni a o sin [It is God we shall serve]. And the conquest fa-
cilitated conversion, not just because it discredited the old gods who had
failed to protect Ijebu, but because of what it forced on the ljehu in its after-
math. For as it demolished the old system of tolls and controls which had
underpinned Ijebu's position as an entrepdt trading power, it also opened
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up new commetcial opportunities in the expanded Lagos Protectorate and
beyand, which young Ijebu seized with alacrity. And as they moved out, they
moved into the sphere where the world religions became compelling options.
Islam was the principal gainer to the extent that, and where, it already had
the most points of contact to reap the benefits of this situation.® But Chris-
tianity’s gains were still enormous. In 1902 Johnson estimated there were
15.000 converts and a further 10,000 “readers,”* and by 1910 abouta third
of Yaruba Christians were [jebu.

After Ijebu, Christianity's new frontier lay to the east and the northeast,
among peoples for whom “the Yoruba” were not themselves but the Oyo (un-
til they learned otherwise in church and school). Ilesha was the main spring-
board to Ekiti and beyond. Its Christian body had existed in a desultory way
since the 18603, but could only enjoy steady growth when the warriors re-
turned from the Kiriji camp in 1893. Then it got an exceptional boost when
the kingmakers chose as Owa Frederick Haastrup, a repatriate from Sierra
Leone who had been a merchant in Lagos, where he had belonged to Ebute
Ero church. As the first Chrisdan obz (1896-1g01) of any Yoruba kingdom,
Ajimoko—so he was named on accesslon—vigorously promoted Christian-
ity as part of a policy of social renewal and modernisation.!* In this he was
aided by the first Thadan man to be ordained to the priesthood, R. 8. Oye-
bode, who served Ilesha from 1896 to 1927 and supervised the beginnings
of evangelism in western Ekiti. 1%

Throughout eastern Yorubaland a very powerful vector of Christianiza-
tion was the great reflux of slaves from Ibadan, Abeokuta, and elsewhere,
and of ex-slaves and free laborers from Lagos, which took place in the 18gos,
Many of these had become Christian in their places of slavery and took their
religion back with them when they returned home, thus implanting Christ-
ian scclesiolae in advance of the arrival of mission agents, Indeed, chis seems
to have been the normal pattern of Christian expansion into the villages and
small towns of ljesha and Ekiti. Ever: where these renwrnees were not Chris-
tan, as only a minority were, they would have come back well apprised of
the appeal of the white man’s civilization and of the reality of his power in
the land, and so inclined to take a favorable, or at least a respectful, view of
the religion which mediated it. Such a man was the Ons Adelekan of Ife, who
claimed to remember “Alapako” (Gollmer) in Lagos and had even carried
loads for the CMS to Abeokuta,’® While the phenomenology of religious
change in the east was broadly similar to what it had been in [jebu, its pace
was much slower, for it depended on the penetration of colonia! institutions—
taxation, administration, communications, schools—to regions much re-
moter from Lagos; and it was not until the early 1920s that mission reports
from EKiti start talking of mass a8

By this time, the Yoruba Mission had long become celonial in another
way. After Bishop Crowther’s death in 18g1, the episcopal question became
pressing. Itwas decided to create a diocese of Western Equatorial Africa based
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in Lagos, with a European at its head. Bishop Hill died of fever virtually on
his arrival from England, and in 1894 Herbert Tugwell, already a mission-
ary in Lagos, took over. Ta assuage African opinion (and because there was
now too much work for one hishop), the CMS also decided to appoint two
Africans as assigtant bishops {“half-bishops,” they were derisively called in
Lagos). The outstanding African cleric, James Johnson, was felt to be oo risky
an appoinoment.'* The men chosen were Charles Phillips of Ondo and Isaac
Oluwole, a safe conventional man who had been principal of the CMS Gram-
mar School but was no great evangelist.

The relentess abandonment of the ideals of the long-dead Venn was car-
ried farther in the mission’s arganization, as a new model was conceived:
mission districts to be headed by Europeans, who would manage and su-
perintend the work of African evangelists or pastors working at the local
level.'® This was first effected in the older districts, when J. B. Wood teok
charge of Abeokuta and Tom Harding of Ibadan, churches that had pulled
thraugh the tough times of the 1870s under African leadership. With few
exceptions, such as Phillips in Ondo and Oyebode in Ilesha, it simply
seemed natural in the newer ones to have a system that paralleled the strue-
ture of colonial adminiscration, where the mass of Africans was dealt with by
African "middlemen” who in turn were supervised by Europeans, It worked
in the commercial sphere too (where indeed it had been invented), and
meant that across the different sectors of the colonial erder, European prin-
cipals would deal with one another: the diswict officer, the superintendent
of the misgion district, the district manager of the United Africa Company,
Daniel Olubi had been the first of his kind, and his death in 1912 marked
the end of an era in the history of the Yoruba church.
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PREACHING THE WORD

The political history of the mission, its achievement over more than half
a century, was the complex outcome of a myriad of contextspecific inter-
actions, each governed by the objectives, strategies, and “knowledges™ of the
particular individuals and collectivities involved in them. In the next three
chapters we move closer in to the heart of the matter, to that engagement
of variously motivated persons which must lie at the center of any adequate
account of mission. Diverse as these motivations were, they tended to clus-
ter in two broad patterns, characteristic respectively of the missionaries and
the evangelized, Insofar a3 evangelistic encounters were set up by the mis-
sionaries, according to a schema that derived from their long-term objective
of building a local church, we find on their side a retatively uniform adher-
ence to one pattern. The Yoruba, in conuast, did not approach these en-
counters with objectives specific to them but on the basis of their more gen-
eral life goals, and the manner of their engagement varied according to their
social position and personal needs. In their mutal encounter, the mission-
aries faced a far wider range of social types than did the Yoruba.

The objectives, strategies, and “knowledges” of both groups of agents can
be plotted within a single four-cell matrix that also serves to define the “ter-
rain” of missionary endeavor. Its first two cells {A1,B1) constitute the practico-

152

PREACHING THE WORD

Figure 6.1 THE TERRAIN OF RELIGIOUS ENCOUNTER

A. Internal sphere B. External sphere

of human relations of nature/history

A:. Society, community: B, Techniques, ochjects: 1. Material realm
power embedded power in and over of power
in social relations phrysical things

Aa. Fthics: theory of how Bz, Cosmology: theory 2. Realm of ideas
to act before mam of how the world and meaning
and God “ount there” works

material conditions of human existence, realms of power that are social and
technical. These were respectively the prime concerns of the missionaries,
whose aim was to create a Christian community, and the Yoruba, who were
anxious to gain access to new sources of power, of techniques and artfacts
that would enhance life, One does not need to speak in Marxist terms of “so-
cial relations and forces of production” in order to acknowledge that social
and technical conditions are linked at every stage of societal development.
‘Where Marxism tends to cast a baleful analytical shadow is over another as-
pect of the matrix I wish to present; the relations between the material and
the “ideal” aspects of missionary strategies. A paradox of missionaries is that
they were idealists who were deeply and unavoidably involved in the mate-
rial transformation of the socicties where they worked. Those who want to
make the case for the importance of the material aspect of missionary activ-
ity may then be drawn to employ some variant of the base /superstructure
model of society, which represents it as a “deeper level” of social reality than
mere religious talk. But by eliding so much of what the missionaries actually
spent their ime doing (and set great store by), this model threatens to make
their strategies unintelligible. As with the analysis of traditional religion, the
task is to relate practice continuously to its informing theory. So two further
celis (A2, Be) constitute the theoretical counterparts to the two areas of prac-
tical concern: ethics, or theory about right behavior, and cosmology or “xi-
ence,” theory about how things work in the world and over time.

The matrix can be represented schematically as in Figure 6.1, Before turn-
ing to the use of this matrix as a model to clarify real processes, two further
points need ta be made. First, in practice the contents of the four cells are
not always rigidly distinct, but may overlap and merge, particularly across
the A/B line. Second, there is a degree of cultural bias in the model, in that
ity differentlations largely reflect the culture from which the missionaries
came rather than the Yoruba view. For example, the internal/external dis-
tinction does not correspond exactly with saciety/nature, and such mades
of religious action as sacrifices and charms involve not only the manipula-
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tion of physical substances (B1} but also speech, a means of sacial influence
(A1), In general, the model is most useful for analyzing the missionaries’
strategy—but then it was they who had set up the encounter, even if they
could not control its course and outcome,

So the missionaries and the Yoruba faced one another with quite distinct
objectives—respectively to make the Yoruba into a Christian community
(A1), and ta acquire oyéindo power for their own purposes {B1)--and (stripped
to its barest essentials) the story of their interaction is of the wade-offs they
achieved over time between them. Setting out to persuade the Yoruba 1o cheir
own objective (A1), the missionaries soon found that they needed both to
challenge major elements of the Yoruba outook on existence (A2, B2) and
to concede a great deal to Yoruba objectives (B1); in effect to seek to per-
suade themn that Christianity contained the solution to their problems, Their
strategy, like any stravegy, was to seck to realize a narrative, which in this case
began from their theory of history—an account of how God works out His
purposes in the world—the “old, old story” (in the words of the popular evan-
gelical hymn) of the creation, fall, redemption, and salvation of mankind
(B2). From this cosmo-historical theory there followed the Christian ethical
system (Az), which would provide the blueprint for the creation of a Chris-
tian community and the reformation of Yoruba life along Christian lines (A1),
From this would flow the enhancement of material capacity, whether col-
lective {*to make your country good”) or individual {“children, money, and
a long life”), which was the primary religious objective of the Yoruba (B1).
If European missionaries sheank from laying as much emphasis on the ma-
terial benefits of religion as the Yoruba did, it was still there in their preach-
ing, and it was certainly a point which the Yoruba agents, like Olubi when
he went to visit Bak Orowusi of Ibadan in 1870, emphasized fully.' The mis-
sionary strategy, then, covered all cells of our matrix, linking them in a se-
quence (B2>A2>A1>B1) which suggested an argument that Chrigtian sacred
history was the key to Yoruba advancement. But though sorategies are nar-
ratives which seek to impose themselves on the course of events, they must
not be regarded as more than models for how things sight go. Even where
one party to an interaction is able to override the wills of others, his strat-
egy is likely to be modified by contingencies, Improvisation is of the ¢ssence
of real life and of history.

THE PRACTICE OF EVANGELISM

Although Henry Venn had worked out for the CMS a sophisticated the-
ory for the develop of the mission into a native church, the actual prac-
tice of the missionaries was guided less by a theory of evangelism than by ex-
emplary narrative instances of it, drawn from the Bible itself or from
published biographies of missionaries, Two of the most read were those of
the famous Henry Martyn in India or W. A. B. Johnson, who had woerked for
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the CMS in Sierra Leone.? The Bible was described by Roper as being “by
itself . . . a perfect converting book, . . . that with the Power of God accom-
panying it. ., has a power excluding all other powers,™ and no part of it was
moare direcdy relevant than the Aces of the Apostes. “The Apostle Paul,” wrote
Roper in his next jetter, “must ever continue to be the true pattern of a mis-
sionary.™ Kefer, newly artived in Ibadan, wrote in his Journal:

“Read and studied the Bibel [sic] the whole forenoon, especially the Acts
in order to learn from the Apostles how the Gospel must be preached to
heathen. St Paul’s first and second missionary journeys, Acts 13-18, gave
me much light. I never read the Acts so attentively.” After dinner;, he went
out to a remote part of town and preached from Acts 13:4-12 [Christ as
the light of the gentiles], and then from Acts 17:29-31 (idols, repentance,
and judgment].®

Possibly more sermon texts were drawn from Acts 17:16ff,—St. Paul at
Athens, a “city wholly given to idolatry,” where he sees the altar “TO THE
UNKNOWN GOD"—than from any other passage of the Bible. Acts not only
gave a sense of how to proceed and what to say, but fosterad a boosting
identification with the Apostles: “As we sailed along,” reported Harding and
Tugwell of their journey along the eastern lagoon on the way to Ondo and
Desha, “we read together Acts 13 {Paul at Antioch], and felt that we were
also being sent forth by the Holy Ghost and that He was going to use us,"®
Among Europeans, this impulse to reach back to the apostolic dream time
may well have been encouraged by the sense of being radically cut off from
their earlier lives that they often felt when stardng out. This feeling was weil
conveyed by Mann, on his way to Ijaye in 1853:

At the third and last day of the Journey . . . [ felt as cut off from every-
thing that hitherto had become familiar to me, The separation seemed to
be more marked by this line of long and horrible bush than that which seas
and countries made. [ did not wish to return and feit myself as if already

d in the blessed work of seeking for Jesus what is Jost.”

Bag

While they were not evidently subject to this stimulus, the African agents
were equally if not more proane to see themselves in 1erms drawn from the
great ur-parrative of the Bible, So Olubi reports proudly of his young col
league Samuel fohnson's preaching forays in Ibadan: "Often he came home
with almost the words of the disciple ‘And the Seventy returned with joy, sxy-
ing, Lord, even the devils are subject to us through thy name.’ i

At the outset, before a congregation had been gathered and could start
to spread its influence in the community, through its school and its mem-
bets’ contacts, missionaries had to be strongly proactive in tzking the Word
to the non-Christian mass. Above all, that meant going out to preach in the
streets and the marketplaces. In his early days in Abeokuta, going from mar-
ket to market and speaking through an interpreter, Hinderer gave short ad-
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dresses, often on themes suggested by the immediate surroundings, such a5
the Rock of Ages near the rocky outcrops of ljemo, ar God as a consuming
fire (shortly after a fire at Kesi}, or the robe of Christ at a weavers’ shed.
People's curiosity ensured that he drew large and usnally friendly crowds,
who on one occasion begged him not to be offended at the insults of a da-
balaws the worse for driok,®

Later on, when people had gotten used to the main lines of their preach-
ing (and when babalewr and others had developed more sy ic re-
sponses) they came ta prefer to visit compounds, where there were lesslikely
to be hestile interruptions, and more chance for what Hinderer called “con-
versational teaching,” which he thought more effective.!® In 1859, Golimer
reported on his visiting plan: over three weeks he went to eighty compounds
and spoke to nearly 0o people, and over five weeks his scripture readers
spoke to a further 1,goo. He felt that compound visits enabled preaching to
be focused more closely on the i diate cir es of people’s lives,
A sick family member “rendered them a litde soft to listen to the consola-
tion of God’s word,” while a house in mourning was receptive to an address
on the three questions: Why do we die? Where do we go after death? Who
can save us?! Part of Olubi's strategy in 1870 to raise the profile of the Ibadan
mission was 1o organize visits to the compounds of the war-chiefs lately re-
turned from the Ilesha campaign. These men were so notoriously disinclined
to religious discussion that Olubi's colleagues approached the task with trep-
idation, Allen fortified himself with a precedent more apt than St. Paul, the
words of the Lord to Gideen: “Go in this thy might and thou shalt save Is-
rael from the hands of the Midianites. Have I not sent thee?™?

Over time the saliency of street preaching tended to decline, but two other
farms of outreach continued to be practiced, especially by the African agents,
into the 18gos: “itinerations,” or tours of villages and small towns, where the
missionary usnally stayed at the chief’s house and preached to people who
gathered there; and “stands,” well-chosen spots in the town where the mis-
sionary might preach regularly once or twice a week, We first meet Samuel
Johnson in his reports of his weekly preaching, after Sunday school, under
the odan trees along Ibadan's “Tkoyi highway."'* An advantage of this method
was that it facilitated a relationship of dialogue hetween the preacher and
an accustomed local audience, as we see from W. S. Allen’s account of his
opening of a preaching stand at Eleta, a southeasterly quarier of Ibadan, in
1868;

5July. Accompanied by twa church members, he rings a bell to summeon
an audience and speaks from the wall of an old broken orise house as a
pulpit.

Next Sunday he finds people already waiting to hear him. A man asks him,
what is the yoke of Satan? He says it is like when a man pawns his son to
Ppay for a sacrifice, which makes the bad worse,

156

PREACHING THE WORD

26 July. Four men who have heard him at Fleta come to the mother church
at Kndeti to inquire further.

16 August. He preaches again. A man comes and takes ten children of
his house away from the crowd. Next day he and Okuseinde go back to
find the men of the house discussing how to stop their people attending.
‘They go in and talk 1o them, and get them to promise not to obswuct.

25 October. He preaches to a hundred people at Eleta. A woman in the
crowd interrupts with praise of her deity Ori (personal destiny), Allen re-
futes her by saying that her Ori is merely made of cowries, and only Gad
who made them should be worshipped.!*

One striking thing about this sequence of entries, compared with most
accounts of street preaching, is that though it documents an initiative of
Allen’s and is rounded off with a favorite text of his, adapted to assert his
control of the situation—"The time of your ignorance God winked at, but
now he hath commanded all men to repent” (Acts 17:30)—-great promi-
nence is glven to the feedback he got from his audience, What he says of his
own words is mostly his responses to theirs, rather than what he preached
to them. This dialogic format would, of course, be the key to making Chris-
tianity Yoruba, and Allen was a particularly skilled exponent of it. Itis no ac-
cident that it was from the audiences at Ais preaching stands that two of the
narratives of moral reflection quoted at the beginning of Chapter g were
drawn.

By the late 1860s, African preachers in Ibadan such as Allen had become
fairly well known for what they were, variously treated with interest and sym-
pathy or with suspicion and dislike. But at the outset, missionary preaching
as asacial practice was often regarded as incomprehensible by Yoruba. When
Young first started public preaching at Ondo, some people “considered us
as one having nothing to do, and some thought we are some sort of autcast
having nowhere to live in, therefore we have come to live amongst them. "1
Itwas not that the Yoruba were unfamibiar with the idea of religious specialists
publicly making claims on behalf of their gods and pressing their cults on
others; but the missionaries were very anxious #of to be assimilated in Yoruba
eyes to oniga priests or Muslim sfufe (with whom they were often compared,
and with good cultural reason).’® They repeatedly sought to discourage this
by insisting that unlike babalawo or akuf they did not take money for their
prayers, quoting Christ’s injunction to the disciples, “Freelyye have received,
freely give."1” A babaiawo once commented to Olubi on this difference, and
in reply to his drawing a contrast between money and the things of God, spoke
about money as the lubricant of all social transactions—as with a man who
takes money to a chief over his palaver, and is told Lo joko wayi, 0 tan nu [Go
and sit quiet, it will not go Further].'® In effect the missionaries were refus-
ing to play by the social rules of the game for religious specialists, which pre-
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sumed that they would offer their services for those who wished to purchase
them. Thisin turn would have implied their acceptance of prevailing Yoruba
ideas about the proper ends for religious action, and it was precisely these
which they had set themselves to challenge.

The mismatch between Yoruba expectations and CMS intentions does
much to explain the variety of reported Yoruba responses to missionary
preaching. Coming from outside with the self-image that they were freely of-
fering something of transcending value which the Yoruba ceuld not see that
they needed, the missionaries felt justified in intruding on situations and
asserting their views in ways that often provoked highly negative reactions.
Their earnest admonitions on death, judgment, and the eternal conse-
quences of sin not only frightened their andiences but, granted Yoruba views
about the material efficacity of speech, sometimes even made them feel that
they were being cursed. “Jgede Usyi [This is an incantation] " was the response
of a babgiawo at Badagry to Samuel Pearse’s dire eschatological warnings.?
Visiting 2 small Egbado village, James Johnson preached such a fierce ser-
mon on God’s anger at sin that the people were afraid to join with them in
prayer; and a “wild and obstinate heathen” shouted at them, “Spoilers of the
world, ye! Disturbers of people’s peacel You pest [sic] us at home and now
follow us to our farms.™® A much more common response to uncomfort-
able words from missionaries was to stay away, as a woman did because Allen
spoke to her so solemnly after she had failed to Jive up to a promise o come
0 church that she took it a8 a curse;®! or as a man did after hearing Hin-
derer say (ironically, in a sermon about the goodness of God} “that all who
heard the preaching of the word of God and do not helieve onritnor do. . .
what God requests them . . . have made God a liar.*®

‘While missionaries Aad, in a sense, 1o preach the awful judgment of God
againstidolatry, because it was so deeply integral to their message, they could
also give offense more gratuitously, by the occasion of their preaching. Prob-
ably nothing annoyed people more than being interrupted while making
sacrifices, the act that was for them the essendal means to secure welfare
through their orisa’s favar and, by the same token, for missionaries the very
heart of idolatry. That perhaps why is their accounts of it seem 30 unapolo-
getic, as if their discourtesy was justified by its higher aim. So Gollmer re-
ported an encounter with a group of worshippers in Igbesa in 1854:

A dozen men and wornen are singing their god's praises, while a priest
sprinkles the bload of a freshly killed goat on those present. Gollmer goes
up close and with uplifted hand, tells them that God requires no more
sacrifice, on account of the sacrifice of Christ. The singing breaks off, and
all faces turn in alarm towards him. The two priests “quietly begged that
Iwould proceed on my way.” Gollmer refuses, saying it is time for him “t0
testify to the truth—to lead you in the right way—Gad sent us to you and
if we were silent God would be wrath with us [sic].™®
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No doubt the sudden appearance of this censorious white man, as if out
of nowhere, was highly disconcerting to the people of a small and lictlewis-
ited Awori town, Butsituations differed, and when Samuel Cole interrupted
some wornen devotees in Abeokuta, bis home town where he waswell known,
he got a very different response:

When they see him, “one of them said the talkative man is coming; if you
abuse them, they will not vex themselyes; then deceive them, they will not
cease to come ta your house, they are never tired.” Cole greets them. They
ask him not to disturb their sacrifice: “they are busy now, have you no mod-
esty?” Cole says he will come back later to talk an the folly of worshipping
idols: “Will you not allow me to speak to you then? We will hear, said a
woman, tet him go away, you don’t know him, he will try to get you in to
speak 1o you, words which you do not like to hear.” They go on with their
sacrifice.

Here the women's tribute to the persistence of the missionary is maiched
by his implicit acknowledgment of their confident devotion to their orisa.
Ot of this mutual recognition of voice, framed hy menabership of the same
community, would eventually re-emerge the practical compromises that mark
the generous religious ecology of the Yoruba.

The missionaries’ frequent refusal of the sacial etiquette that governed re-
ligious interaction and their reluctance to offer the same kind of practical
services as other religious specialists were wo sides of the same coin. Yoruba
bafflement at their unreasonableness might grow to mighty irritation at their
tactless intrusions, “Ohl None of your God hotherings—good-hye” was the
common reply which Pearse got on his assiduous visiting in Badagry,? while
‘White was told by an exasperated Sango woman at Ota that “the Moham-
medans do not go about to plague us like you do.”*® The whole emotional
ragister of rejection—evasion, indifference, anger, mockery, contempt, even
parody of their preaching by an Obatala priest at Absokuta {to the bystanders’
merriment) ¥—is painfully recorded in the journals of the CMS agents. Per-
haps most frustrating was the ironical politeness of mo gbp—'T hear,” but said
to put an end to the conversation—or the terse withdrawal of an elderly Mus-
lim's me fuba [1 retreat], both elicited by the relentless White.?®

Yet contrary attitudes to missionary preaching were also widely current.
The Yoruba were readily drawn to public religious disputation and enjoyed
ita verbal sallies and repartee:

William Moore speaks to a group in a blacksmith’s shop about the burn-
ing lake of fire in hell. A woman challenges him on the grounds that they
never saw any traces of it on the ancestors who returned as Egungun, All
round the shop people look at Moore 1o see how he will reply, “Why do
you think they always cover their bodies entirely with cloth when they ap-
pear?” A hit: everyone laughs.®
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A degree of skepticiam was already written into traditional belief, and
Yoruba audiences were well prepared to see the testing and discomfiture
of individual religious specialisis. Always a robust controwersialist, White
made the most over the theft of someone’s Ifa at Ota: if Ifa cannot stop it-
self being stolen, he proposed with heavy irony, why don't all the badalawe
get together o consult Ifa to know the thief, “otherwise Ifa sees and knows
nothing™—to which the gathering burst out with Jaughter,® “You speak welll”
(O fpo re) people said jokingly to Joseph Smith, when after some exchanges
about idolatry, he told the people at Isaga that they should bring their idols
to hear the word of Ged too.

But on a more serious plane, missionaries often report people counsel-
ing them to have patience and telling them not to be discouraged at people’s
indifference. Attitudes of sympathy for the preacher and interest in his mes-
sage were often closely juxmposed with hostile snes. This is well conveyed
in Doherty’s account of ten days® itineration in December 1848 around a
group of villages and farm hamlets in Eghado.*? He had been sent by his su-
perintendent James Johnson to follow up on the preaching tour they had
done in a few months before. In many places the severity of Johnson's preach-
ing had left negative memories—at Agodo pecple said “thisman comes again
who told us to throw away our idols and believe in Olughala [Savior]"—and
met him with hostility or mockery. But a few dayz later at Asa, where he met
the people all together consulting Ifa, they gave him a warm welcome. The
habatawe (who reminded him of Cornelius, the sympathetic Roman in Acts
10:33) said they would readily hear God’s ward, since last week Ifa had fore-
told that two m: gers would be coming. He was even shown some eggs
and bananas which they meant to put in a calabash by the road “to draw the
mind of the messengers toward them” {these being foods that Europeans
were known to like). Though he spoke sharply against idelatry, they all lis-
tened intently, gathered round the Ifa bowl, and later joined in prayer, “May
Gad number us among the people of Olughala. .. ”

In small villages like these, local responses were likely to be fairly unified,
whatever their source—aleading figure's interest, the hostility of lacally res-
ident Muslims, or whatever—but in great towns like Ibadan a diversity of
voices was more usual:

Kefer, while out preaching in Ibadan from Nahum 1:7 (“The Lord isgood,
a stronghold in the day of trouble”), is interrupted first by a man prais-
ing Ifa, who starts waving a sword to break up the crowd, and then by an
old man who roars praise to Sango, saying that “Sango will kill him and
all who listen to his words.” Kefer holds his ground, and with support from
the erowd, resumes. The Sango man breaks in again and hisson now runs
inte the crowd with a gun. People try to calm them, and beg Kefer to corn-
piete his address. He continues in the open strest, toan even Jarger crowd,
Finally 2 woman comes forward, prostrates and offers him keola, which
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turns out to be a gesture of appeasement from the Sango man's daugh-
ter, afraid that Kefer might retaliate by cursing their house

The woman’s anxiety was clearly grounded in the sense of the gathering
that Kefer had been treated offensively and would have grounds for striking
back. In Ibadan the interrupters, if not oriss devotees, were often young war-
riors, and they might be t0ld off sharply by their elders, for here again the
missionaries found themselves on the right side of the Yoruba sense of pub-
lic decorum.* On one occasion even the mild Hinderer benefited by his au-
dience’s reproof:

‘While he was preaching in Isale [jebu quarter, 2 Muslim and an Obatala
man opposed his words about there being only one mediator between
God and man. “The assembly was Iarge, they seemed to be moderate. I
got hotl But they begged me to teach them softly, for that was the way the
Yorubas liked best—1I had a lesson—the Obatala man afterwards invited
e to his house, he would be glad to sce me and hear more at any time,
s0 we parted in peace.™

The CMS evangelists had no option but 1o learn their missiology from
the friction of experience. What they had to reconcile was the advantages of
dialogue in establishing a relationship with those whom they wished to evan-
gelize with their motivating conviction that they uniquely possessed the
Gaspel which would save the Yoruba. If what Europeans most needed to learn
was the necessity of dialogue (as Joseph Smith putit, “itis sometimes well in
going into compounds and introducing curselves, to talk with people first
in their own way, and very often they wil soon give us a text from which we
can preach, and having produced for us the text, they will che more willingly
listen ™), an African evangelist might be more concerned that the message
would not be mistaken, Summing up his own practice, James White wrote
that, while he visited many compounds, he did not care to stop long unless
the people were “in a humour to argue, and sober and . , . disposed to lis-
ten.” This was dialogue too, but of a more cambative kind, and there could
be anly one winner] White went on:

For I make my motto never to desert my post till I see myself master of
the field, and the people are willing to acknowledge themselves heaten. Oth-
erwise I feel generally so mortified that I have not done my uanost in op-
posing Satan and his agents to the last, But it is ane thing to convince and
be convinced of error . . . [and] itis another thing to convert and be con-
verted. The forper s all that we can do. The latter is more the work of the
Holy Spirit, which may God vouchsafe 1o breathe upon the dry hones of
our day‘-a':

White's military metaphor is less revealing than his very intellectualist view
of what the evangelist should try to do. This was mare typical of African than
Furopean evangelists—it implies that idolatry was a system of ignorance and
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error rather than one of wickedness—and it underscores how important it
is to understand the message which they sought to impart.

“TRANSGRESSION” AND TRANSVALUATION

Before turning to the message itself, which took an essentially narrative
form, we need to look at how the missionaries tried to communicate the el-
ements of that narrative—particular values, concepts, symbols, and so
forth—to a Yoruba audience so that they became real and compelling. They
did this by establishing connections—typically analogical or metaphorical
in kind—between these religious entities and the given experience of the
Yoruba. The problem was one inherent in religious communicadion as such,
rather than exclusive to cross-cultural religious aansfer, though chatis likely
to make it harder. For insofar as 4# religion has to do with unseen forces—
with what is felt to be canscendental or beyond mundane human experi-
ence, with the undefinable or the irreducibly other—there is an inherent
problem of how to convey information about such a beyond in terms of what
is already known, The problem for the CMS missionaries, coming from a tex-
restrial beyond, thus differed in degree rather than in kind from that which
faces all those who offer knowledge of bidden or heavenly things to a lay
public. No wonder that the babalswo, wha had this function within Yoruba
society, seem to have felt an affinity with their missionary rivals.?®

The relations between heavenly and earthly entities can be worked either
way: fetching heaven down to earth or reaching up to earth from heaven.
The former has been met already in the Christian and missionary habit of
sacralizing experience by identifying it in terms of Biblical precedents: Ake
church, resplendent in its new iron roof, was “our Zion"* David Kukomi,
the leading convert at Ibadan, recreated Bethel in his own compound as a
small house of prayer with twelve rocks round it representing the tribes of
Isracl;*® Abeokuta, threatened by Dahomey, was like Judah under King
Hezekiah facing the Assyrians.”! This downloading of the sacred past into

" the otherwise profane present was also deeply implicit in Yoruba practices
of sacial legitimation. But it is a complex movement that starts off in the op-
posite direction that is our main concern here: thatis, where mundane phe-
nomena are used as leads to spiritual truth, but at the same time mundane
priorities are reversed to create an other-worldly source of ultimate value.
As Birgit Meyer has shown in her fine study of the Bremen Mission among
the Ewe, this way of moving from earth to heaven was a standard mode of
advocacy in German Pietism, where it was known as Trensgrssion auf das
Himmiische [Stepping toward the heavenly].2 The method of Transgression
has its great exemplar in the Parables of Jesus, where symbols and stories of
quotidian simplicity—the grain of mustard seed, the lost sheep—were used
o reach up to sublime truths, As any churchgoer knows, forms of Trans-
gression are used widely in the sermons of all churches, but its self-conscions
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practice is especially relevant to the CMS Yoruba Mission since so many of
its key figures were actually Piedsts from southwestern Germany; and it does
appear from their journals that they were especially prone to use it.

So on two days in Ibadan in 1856, Hinderer “transgressed” from 2 party
of men thatching a house to a heavenly house not made with hands (the
men stopping work to hear him talk); and then from the shade trees where
he preached to “the only true and effective shelter from all earthly woes and
troubles.™? Then, taking refuge from the sun’s heat under a blacksmith’s
awning;, he responded to the blacksmith’s comparing his fire (which he could
putout) with the power of the sun (which was beyond him) by talking about
the nature of fire, and comparing it with the Word of God. Another Ger-
man, |. C. Milller, mentions it as his practice to give short sermons on mun-
dane objects like “salt,” “new yams,” “dry wood fit for the fire™ or whatever
articles were being sold in the street, which people always found it very in-
eresdng. The range of analogies, drawn from the round of daily life, was
potentially endless: provisions bought in a market trigger a short address on
“the bread of life”; a fine st cloth being woven an aloom in Thadan prompts
reference to the Word of God;* the dross which the blacksmith rakes off
when he smelts iron js the sin from which the body must be purified;*” some
ginger lozenges, which the children find very sweet, lead to the sweetmess of
the Gospel;*® a woman washing clothes is the cue for words on sins washed
away by the blood of Christ, and one firing pots on the punishment of hell.*

Transgression bespeaks a religious outlook which regarded the phenome-
nal world as suffused with traces of the divine. Now here there is an appar-
ent area of contact with the Yoruba worldview, which regarded all sensible
phenomena as the products of hidden “spiritual” forces and hence as pos-
sible indicators of their disposition toward human beings. That must be one
reason for the reported fascination of Yoruba audiences with preaching based
on Transgression. But the character of the linkage between the two spheres
was very different in the two cases, With Transgression, the connection was
symbolic, the mundane elements serving as reminders or pointers to a sys-
tem of values, expressed independendy in Scripture, which the preacher
sought to communicate more fully. (Yoruba culture also employed symbol-
ism in this way, as in the items used in aroks or “symbolic letters"—sometimes
called “paraholical® by missionaries—which gave physical form to their
sender’s intentions.)* But in orégz cults, the linkage was material, with mun-
dane phenomena serving not merely as signs (though they were indeed that)
but also as real effects of the agency of hidden forces. In the one case hu-
man beings seek to move in imaginadon from earthly things to the bayond,
in the other they are subjected to physical intrusion from the beyond and
have 1o react to it. Transgression may have found “sermons in stones,” but river
pebbles were a material embodiment of Osun’s power.

Faced with this feature of the Yoruba lifeavorld, missionaries strove to die-
enchant it, through the severance of the symbolic and causal flinks between
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objects and their particular mystical sources. Here the strongest efforts came
from the African agents, who were most aware of the enchanted life-world
of their fellow countarymen. Thus an example from Doherty while itinerat-
ing in the Oke Ogun:

At the small town of Awaye, he is welconed by the Balg, who is just about
to make offerings to the Isanrin stream, saying, “She is a god and does
me much good.” Doherty replies with the standard argument that God
a3 the Creator is the only one who deserves to receive such recoguition,
while the river merely has uses, such as to wash and fish in. When he says
that “we” [the ogyinba, in whom he implictly includes himself] do not
sacrifice to the Ocean—always associated with Europeans—the Balg as-

tutely says there are storms which capsize vessels. Doherty says this is a

“natural” quality 5!

Here it would have been fascinating to have known how Doherty put this
last contention in Yoruba, and how the BaZ understood it, if he undersiood
itatall.

But a greater challenge than a small river in the Oke Ogun was the oil
palm (gp¢), foremost among plants of sacred significance, which often figures
in Yoruba myths, and whose products were associated with major deities: the
fronds (masiwe) with Ogun and the nuts (%) with Ifa. His neighbor's init-
atiort into Ifa—which involved the costly purchase of dedicated palm ruts
from a badalawo—ied White to challenge their sacred character:

The $abalawe has gone and White himself is leaving the house, when he
sees a woman cleaning palm nuts on the verandah, and “remarked to her
how wiser the women are than the men in purchasing a whole basket of
palm nus for less than a shilling, while the men would spend ten pounds
and upwards for only 16 palm nuts.” She saw the drift of his argument
and defended the men. But a warm discussion ensued which lasted until
sunset.’?

So White’s sly appeal to female sentiment did not pay off. Olubi adopted a
different tack, though still makes polemical use of secular pragmatism:

His addresses a group of Ijebu men in Ibadan from John §:16 (“For God
so loved the world that he gave his only begotten son"). They hear him
attentively, but sdll insist they need Ifa for deliverance from death. Olubi
counters with the argument that for God to delegate his power to Ifa is
like the Awjak of Tjebu handing his over to a slave, They agree that that
is not possible. Olubi then goes on to enumerate all the uses to which the
palm tree (“the father and mother of Ifa”), created by God for the use of
men, is put. He jtemizes some fourteen of them, from palm wine and two
kinds of oil for cooking and lighting to the medicines made from its root
and bark and the multiple objects of daily life (ropes, fish-traps, baskets,
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spindles, sieves, brushes, torches, matches, and building materials) made
fram its fronds and branches. All this, Olubi rounds off, makes the palm
tree a sort of useful slave, He makes his final move: “Would you run after
such a person for a blessing?” “A ghodo, a ghody {we cannot, we cannot),”

they reply.**

The style of argument employed here-—where a persuasive metaphor is
uzed to drive one’s opponent into an absurdity—was one much favored by
some of the African evangelists, for it depended on a command of Yoruba
language and culture greater than a European could possess; and it is hardly
accidental that we seem to find the best examples of it in those who show
most virtuosity in the composition of journal narratives, such as Moore,
‘White, Pearse, Olubi, Doherty, W. S. Allen, and Samuel Johnson. But the main
thrust of their message is to secularize the Yoruba environment, by stressing
the forward linkages between material substances and their practical uses
and denying their baclcward lmkages with any hidden  powers.

This rhetoric of disenc d by one of o h
ation, or the inversion of many of the "nmral values of Yoruba life (or in-
deed of human life in general). Yoruba religion wasdirected to certain ends—
health, prosperity, long life, and so forth, in a word, alafic—and it specified
certain means to those ends, notably the cultivation of the hidden powers,
orisain particular, which were most able to assist or hinder their attai t.
Disenchantment struck at the Yoruba doctrine of the means here, for it in-
sigted that no ariss lay behind the phenomena; and transvaluation chailenged
its ends, for it made out that the most important human objectives lay be-
yond earthly existence, not within it

The analagies employed in Pransgression (like all analogies) are selected
initially because of some similarity between the two terms cornpared, but this
act of comparison already presupposes a categorical difference which is fun-
damenctal to its whole religious point. This is the difference between earth
and heaven, or mundane existence and the hereafter. So in the standard use
of Transgression, similarity soon passes over to difference. When a man, prob-
ably an [jebu trader, asked Hinderer to take him to his own county, he
replied that he would rather show him “the road to a much better country”
(i.e., heaven).* When the head of a compound in Ibadan confessed to Oku-
seinde his disappointment at not getting a chieftainey title, he offered him
“another dtle, a title to beaven”; and when the man protested he was a elder
of the town, he was told the story of Nicodemus.” On two different occa-
sions, in different towns, the complaint “¢di npa mi [I am starving] " was met
with words on “the bread of life* or "the bread of heaven.” The point of
Allen’s comparison of the costly gtu—a prestige cloth worn by chiefs—to the
Word of God was that, unlike the cloth, the latter was both priceless and freely
available even to the poorest.

The values of Yoruba society were thus inverted, through a rhetoric which
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exploited terms common to the two cultures. Extreme, idealized contrasts
were sometimes drawn by missionaries to highlight what they saw as the val-
ues of the true Christian:

Gollmer describes the death after a painful illness of an elderly female
communicant, “poor as regards the things of this world, but rich in God.”
The ald woman’s daughter was not a Christian, and Gollmer contrasted
the “poor suffering old mother, without a complaint, without a murmur
and full of comfort, joy and praise—whilst on the other hand, her young,
strong, healthy and idolatrous daughter was full of trouble, gloom and
sorrow, and almost angry with her mother for talking 0 much about God
and heaven and for adraonishing her to forsake idols,

In similar vein was Gollmer’s reflection on the plea of the bak of a small
Ketu town “1o help him that he, his wives and children may not die but Jive
prosper {s%]) and have peace™ “Poor blind people, their only desire is to live
and their only fear is to die, what a contrast hetween them and a happy be-
liever wha can say ‘ta die is gain.’ " Transvalued, “rue peace” was not that
condition of allaround well-being which the Yoruba call algfiabut something
quite independent of a person’s physical conditien, social relations, and ma-
terial circumstances, aruly a “peace which passeth all understanding.”

The reader who looks back to the Yoruba prayer quated early in Chap-
ter 4%° will not be surprised that such extreme paradoxes as *to die is gain”
often led to the frank amazement of Yoruba audiences:

At Abeokuta in 1849, Miiller visited “one of the great men of this town,”
who asked him to help him get rich. Instead Maller spoke of the temp~
tadon that riches might would lead to sin and damnation. “Do therefore
never consider the things of this world your gain, for they are your loss,
Strive on the contrary to be made rich toward God by believing in his son.
These then are riches which will accompany you through death into eter-
nal life.* The man was astonished at this doctrine, but some women said
that they wanted t hear more.%

The Christian practice of praying for one’s enemies also gave rise to great
surprise, for it implied an inversion of the Yoruba view of prayer as a spiri-
tual techrigue to protect oneself fram all those hostile forces which threat-
ened one’s alafia and ultimately one’s life.5! As death was the great enemy
for the Yoruba,® a Christian’s “goad death” was the decisive proof of the
succesaful implantation of the Christian alternative: to die in calm assurance
of eternal life. To be able to say “Mo dupy, ¢ru ko ba mi [1 give thanks, I am
notafraid],” the last words of Mrs. Puddicombe, the elderly widow of along-
serving mission agent, as reported by Charles Phillips at Breadfruit, was the
normative seal of the convert's life.® Some years later after moving to Ondo,
Phillips himself was sorely put to the test, when three of his four young chil-
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dren died within a week from smallpox, He left no journal for that terrible
period, and in his annual lewer he simply reported with stoic formality that
“the Lord did not leave us alone in our affliction."* The text most often
used when reporting hard bereaveraents—"For whom the Lord loveth he
chastiseth and scourgeth every son whom he receiveth"®—is well compat-
ible with the Yoruba model of the stern but benign father, but only granted
the extra Chyistian condition that the afterlife had a much greater poten-
dal than life on earth. The plausibility of transvaluation thus crucially de-
pended an the missionaries’ bid w introduce 2 new temporal framework
for Yoruba existence.

THE PLAN OF REDEMPTION

Over the decades of evangelism recorded in the CMS journals, many dif-
ferent texts and topics were used as pathways into the complex task of pre-
senting the Christian religion to the Yoruba. But what gave them coherence
and point was above all the redemptive history in which they were placed,
for it always underlay their preaching on specific topics such as sin, death,
the power of God, true peace, Christ's role as mediator, sacrifice, life eter-
nal, and so forth. Christianity is a religion whose scripture takes a strongly
narrative form, and “Scripture History” was part of the core curriculum of
the education of CMS missionaries, including the young Yoruba aained at
Abeokuta and Lagos.® At the very ouwset of the Ondo mission in 1875,
Charles Young, the catechist placed there by Hinderer, opened instruction
at his little school by teaching “the alphabet of the Yoruba translation, the
Lord’s Prayer and the Scripture History in the Yoruba language.”” The text
most widely used, Pinnock’s Avalysis of Sevipture Histors, was essentially an in-
terpretative commentary on the sequence of books which compose the Bible,
especially on the Old Testament in relation to the New, designed to show
the whole as the working out of a single divine scheme of rederaption, It had
much to say of prophecies later fulfilled, especially of “the typicel and pro-
phetical intimations of the Messiah” in figures such as Adam or Joseph, and
of the Jewish “types” of Christian doctrines or rituals, as the Passover was of
the Eucharist or the sacrifices of the Diay of Atonement were of Christ's re-
demptive selfisacrifice.” Scripture History was so set up as to give the reader
of the Bible not just interpretations of particular episodes but also a general
sense of Seripture as the plan of a historical process otherwise mysterious.
With a wonderful serendipity, it thus meshed not enly with the Yoruba cul-
wral demand for oracular guidance, for the means to impose a moral order
on the arbitrary incidents of temporal existence, but also with Ifa’s specific
reliance on archetypal precedents.

Sometimes the missionaries allude to their preaching of the plan of re-
demption in a rather summary form. Hinderer, in an Ibadan street, gave
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“a simple narration of the historical part of God’s plan of redemption and
an appeal 1o accept that Salvation freely offered.”® James White, review-
ing his public preaching schedule in Ota, described his perennial theme
as “the history of the creation of all things, the fall of man and the conse-
quences thereof, and the interposition of Jesus Christ the Son of God as
Mediator”; and in another place as “the history of Creation, the fall, the
plan of redemption, the resurrection of the world and the day of judge-
mene.”™ IGnerating in Egba villages, William George gave his hearers the
whole story—creation, fall, redemption through Christ's sacrifice, repen-
tance, and salvation—and then got them to repeat the Lord’s Prayer.™ The
African agents seem to have been particularly aware that “the historical part”
of the divine plan had its roots in a cosmogony, since the story the Bible told
here was very different from the cosmological myths of the Yoruba. So when
Young taught the Genesis story as literal truth, his pupils at Ondo “were in
great astonishment to hear how the whole world came into being [in] only
six days with all the things and men that are therein.” The paradox is that,
while Genesis and science may have been regarded as belonging to rival cos-
mologies in Victorian England, in Yorubaland the Genesis account of cre-
ation was as much part of the white man’s knowledge as the theory that elec-
wicity is the cause of thunder. Elementary science was taught alongside
Seripture History at the CMS Training Institution and deployed with confi-
dence against the Sango people’s explanation of thunder in terms of the
anger of their god.™

Whether in its fuller or more abbreviated versions, redemptive history was
always brought to the point in the existendal choice facing the individual.
Conversely, personal decisions were given weight by their grounding in the
cosmo-historical scheme itself, in God’s plan of rederption. Thus, in para-
phrase, Gollmer's address to an audience in a srnall town in Egbado:

How God created man, man's fall through sin, and God's wish to restore
him, What God wishes for mankind: the Ten Commandments “which
seemed to strike [his hearers] much and which quite riveted their atten-
tion." He then put three rings on the ground to stand for earth, heaven,
and hell, and asked people where they would go when they died. How
vain it was to worship idols and offer sacrifices, “as there is one name only
under Heaven whereby we can be saved.” Pray to Jesus for God’s forgive-
ness for your sins, and they would go to Heaven the good place.”

But of all the reported instances of redemptve history, none scems to have
had a greater impact on its audience than the “wordless book™ which James
Read used in his outdoor preaching at Leki in 1877, which abandoned ver-
bal discourse altogether for pure symbolism.™ This seems to have consisted
of something like four double-spread pages, colored in sequence: black (=
sin), red ( = Christ’s sacrifice), white (= sanctification) and gold ( =gloryin
heaven). Read’s assistant, Isaac Braithwaite, described its message as “the
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heart washed by the blood of Christ” and confirmed the great impact it had
on audiences: on one occasion 2 man responded by simply exclaiming, “the
truth is come.”” While the overt message was powerful enough in its sim-
plicity, especiafly to the young runaway slaves who constituted most of the
population of LekKi, ita impact must have been greatly enhanced by its coin-
cidence with Yoruba modes of signification. Overall, it had much of the char-
acter of aroko, the “symbolical” or “country™ 1 used in the sol com-
munications of chiefs, which deployed a symbolic lexicon of substances and
colors to underscore messages by giving material form to their intentions.
Missionaries had already made some use of the idiom—particularly using
white things, such as the jars of salt and sugar which Hinderer once sent “as
asort of letter” to the Ibadan chiefs in the war camp,” or the Bible wrapped
in a white cloth which Doherty once gave to the Bak of Okeho to vecipro-
cate his offering of water in a white calabash.”™ But the “wordless beok” made
use of the whole range of the black/red/white color triad, and did so ina
way which fized (albeit simplistically) with enduring Yoruba values: black
(dudy) as hidden or negative; red (pups) as ambivalent, dangerous, or me-
diatory; white ( funfus) as spiritual and posigve.™

As Victor Turner pointed out, basic symbols such as the three colars de-
rive a strong emotional charge from their multi-referential character, which
any user will find himself evoking without intending it. And not only was each
symbol enhanced by having more than one reference, but the entire sequence
of them was enhanced as well. The story lire of Read's “wordless book,” which
he devised 1o convey the plan of redernption, can also he read in another way,
as a symbolization of the history that the mission was attempting to make at
a concrete level. Without doubt, the master metaphor used by the mission-
aries for their project was of bringing light into darkness so the black /white
opposition could also stand as a color-coding of heathenism/Christianity,
African/ oyinbo, tradition/modernity, past/future, a typological contrast pro-
Jjected onto the course of real cultural change. Red would then signify the
struggles and suffering, the selfsacrifice of missionaries and the persecution
of converts, which would lead from black to white; and gold the enbanced
wealth and power which would result from “enlightenment” (plafu}. Black-
red-white-gold thus vividly encapsulates the course of cultural history which
the mission was inviting the Yoruba to adopt.

But while the plan of redemption could be presented in symbolic terms
that were congenial to the Yoruba, and its offer of a golden future bad a real
appeal to peaple who experienced their present as mired in “confusion,” we
must not forget that it challenged Yoruba conceptions of the cosmic and
morat order in fundamental ways, Before examining the two main complexes
of difference in greater detail, which will necessarily take the form of a loosely
“systematic” theology, let me presentan exchange between an evangelistand
a dabalawo (always their most serious interlocutors) to show how the plan of
redemption was introduced as a “narrative” theology to underpin the specific
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Figure 8.2. “An African catechist preaching in an African village.” Based
on the journals of & W. Doherty in the Oke Ogun. Church Missionary
Gleanes; September 1876,

peints of missionary challenge and to ground the life changes which mis-
sionaries hoped would follow:*

Reaching Iganna on a tour of the Oke Ogun, §. W. Doherty first preached
from Exodus 20:1-17 [the Ten Commandments] to a sizeable audience
before the Sabiganna’s palace. Later he is reading under a tree opposite
his lodging. An old babalewo comes 1o sit by him and admires the book.
Doherty asks him for one of his beads, and this leads to a conversation in
which be challenges the dabalswofor “deceiving” people. He replies: “God
made us and handed us all over to Ifa and the other gods to take care of
us.” Doherty responds with “sacred history” from Creation to Redemp-
tion, and the needlessness of sacrifice on account of the sacrifice of Christ
He urges the old man to give up consulting Ifa for people or consecrat-
ing them to the cult. “If you will put away your book from you.. ... ," coun-
ters the babalawo. But he is silent when Doherty says the book tells him
how to conduct his life and how to prepare for the life to come. The 54
dalawo asks what he would live on if he renounced his profession, and Do-
herty says he should farn: “If any should not work, neither shall he eat.”
“I take these things [raoney, animals, etc.] from thera because I see death,
and make them to avoid it by sacrificing for them,” he replies.

Next day, the babalzworejoins Doherty while he is talking with a weaver,
He opens his Bible again and lights on Matthew 6:1¢-21 [“Laynot up for
yourselves treasures upon earth . . . (but) treasures in heaven”], which he
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expiains. The batalawo says “the word of God is a good treasure where
nothing but truth is taught to men,” and is positive about having a House
of Ged at Iganna,

On the third day at noon the dafalaws comes again, 50 they go and sit
under the tree to 1alk. Doherty expounds John g:1-13, the story of how
the Pharisee Nicodemus, “a ruler of the Jews,” came to Jesus, acknowl-
edging that he was teacher sent from Ged and being told that he must be
born again if he wouid see the kingdom of God .3

Many of the leading themes of half a century’s evangelism are interlaced
in this one narrative. There is the ¢c d parallel b the stranger
and the local religious specialists, and their respective sources of wisdom
(Bible and Ifa); the centrality of sacrifice in arguments about relations be-
tween God and h kind; the transvaluation of the notion of ireasure; con-
stant missionary dilation upon death and futurity, so relevant to the temporal
re-configuration which they proposed; and the connections made between
sacred history and the new lives which Yoruba were asked to live. Doherty’s
three texts were well chosen to run in a cumulative dialectical sequence. First,
the Ten Commandments, which always went down well with Yoruba audi-
ences, since they contain so much of universal morality; second, as if in an-
tithesis to them, verses from the 8ermon on the Mount, whose transvalua-
tory tone so sharply confronts the Yoruba cultural ethos; and finally, the
passage from St. John’s Gespel, which both asserts the necessity of spiritual
rebirth and, with the tacit identification of the sabalows and the sympathet-
ically questioning Pharisee Nicodemus, suggests that his journey ¢ Chris-
tianity had already begun.

FIRST AND LAST THINGS

Asa temporal configuration of the cardinal episodes of human existence,
the plan of redemption presented a strictly one-way flow. More than this, the
Christian view was teleological, in that it was oriented to a transcendent end—
the life eternal of the soul redeemed from sin to dwell in the presence of
God—which gave direction to the preceding span of each person’s existence.
In contrast, the normal Yoruba pattern was “archeological,” in that the end
was nothing more than a return to the origins, which were what received cul-
tural elaboration and social emphasis. Its characteristic cognitive seyle was
most plainly evident in Ifa divination, where the solution to the client’s prob-
lem was disclosed 1n an archecypal precedent, and it fullest ritual realiza-
tion Fay in the cuit of ancestors. More than that, the typical view was that the
new-born were reincarnations of their ancestors, particularly of a recently
deceased grandparent, thus identifying the social past and futore in a very
concrete wny.“ Of course in the immediate flow of quotidian time, what was
past and what was in the future could be readily distinguished from one an-
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other-—for example, by the adjectival phrases 'z kpfe [that is past] and t'o
b (that is coming]—but the past and the future did not exist as distinct
and opposed absolutes, asin the Christan and Western view, Rather ihe same
term luilas, denoting a kind of “time beyond time,” was used to refer to both
the past of “once upon a time” and the future of “for ever and ever.™ Whereas
the one-way temporal scheme of Christian sacred history was uniformiy and
consistently presenced by the missionaries, the opposing Yoruba views were
less consistent and fixed, aswell as somewhat regionally variable, There were
important differences between the central/western areas and the east,
which correlate with the presence orahsence of Islam. The missionaries came
in on a sityation of flux and contestation, where the ground for what they
wanted to say about time and the afterlife had already been to some extent
been prepared by Istam, So it makes sense to begin with the east, where pre-
vailing ideas were not only closer to the ancient pattern throughout the re-
gion but were still widely present in the center/west as a substrate under the
newer notions intraduced by Islam.

€

The prevailing impression of the CMS agents at Ondo—themselves Egba
or Oyo by origin—about the attitude of local people toward the afterlife was
of their utter lack of interest in it.* Phillips reported the views of a man who
had started attending services:

He acknowledged that the Word of God has shed some light into his heart
about the future life, but he is afraid to ook fully upon the light. . . . The
Ondo belief in which he was educated was that there is no heaven else-
where but within a childbearing woman, where the spirit reenters as soon
as it leaves the body to be born again into the world as an infant. This is
why they worship their deceased parents in their children.”?

This substitution of *a woman's womb” for “heaven” (prun), as both the
destination and the source of life, occurs so often in Ondo that one suspects
it was made in response to insistent questioning in order to establish a peint
of contact with Christian teaching.® Conversely, no fews a figure than Ondo’s
principal warlord, the Lisg, once interrogated Charles Young about how
Chrigtians treated the dead:

‘Young replies that the Christians gave the dead nothing. Remarking that
“we are not wise, while we considered ourgelves the wisest persons in the
world,” the Lisawent on to ask what they call their two big toes. Just toes,
replies Young. The Lisa laughs, and says that for them the right toe rep-
resents the deceased father, and the left one the mother. When they
sacrifice to them, they pour some of the victim's blood on each toe be-
fore eating the meal with their friends. The Lisathen speaks of the killing
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of human beings in memory of important people, which leads Young to
conclude: “Thus you see how blind and selfish these people are—and I
hope the Lord of Heaven will soon open [their] eyes. . . to know the true
way of eternal life. "

This picture is confirmed and taken further in the general account of Ondo
religion which Charles Phillips provided in answer to a missionary question-
naire.® The Ondo, he wrote, putin the grave all the ¢hings the dead person
would need to live as on earth; sometimes they seem to confound the world
of spirits with the womb of a woman, saying there is o grun ("heaven”). They
divine to ascertain the prior identity of the newborn; and the dead are cred-
ited with great power over the living. At fumerals, people will bless the mourn-
ers by saying: Xi oku gha eruku ti o Ugse [May the dead gather dust to your feet,”
Le,, keep you firmly on the ground] or Xi oku /i ghin tils ki o gbe p [May the
dead lie on his back to sustain you]. They make offerings to the grave for a
few months, and then to their big toes, which represent the dead.

But alongside this strongly cyelical and earth-oriented picture, Phillips
gives indications of another set of ideas, where heaven {orun) and moral re-
dress have greater prominence. Thus they may say of a man “weil buried,”
O ba Olprun ile [He meets God ac home], and of the dead who have injured
them: A¥ grun deprun apadi [May his heaven become the ‘heaven of broken
pots’]. The soul of a dead man goes to the Almighty (Olodumare) 1o be
judged; if condemned, he will be chained in grun and not be reborn, but
will become an evil spirit. These ideas are not only typical of the world reli-
gions, but in a rigorous sense incompatble with the social logic of an an-
cestral cult. For there it is not individuals’ moral careers but their structural
position in relation to the living which matters: even the wicked cannot be
allowed to become evil spirits (at least in the eyes of their descendants), So
what do we make of Phillips’s reportage? It is soiking that, wherean the first
set of ideas appears as grounded in practice as well as discourse (and fully
in line with the indications of Onde belief that occur in missionary reports
of actual religious encounters), the latter appears merely in the form of dis-
course, It seems we should regard the second perspective as a supplement
to the first, imperfectly integrated, if not in places downright inconsistent
with it, and perhaps more recenty introduced. If so, by whom? Since there
were as yet virtually no Ondo Muslims, the most likely source is the babal-
auwo—whaose signature is on Phillips’s account in the reference to “Olodu-

mare” as the heavenly judge.

In the central /western towns like Ibadan and Abeokuta, we also find the
two perspectives on the afterlife, but here the concept of heaven is much
more salient, and the second perspective does occur in the talk of ordinary
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individuals: yet the first perspective, cyclical and earth-oriented, is still dom-
inant,%! When William Moore preached about eternal life so an Egba woman
who had gone to a shrine of Obatala to be able to conceive a child, it was ve-
hemently expressed by her companion (“two wild women,” he calls them):

They did not want happiness after death, she insisted, but would be pleased
to go where their ancestors had gone. Moore says they should notexpect
the mercy their ancestors might receive, for they had acted out of igno-
rance. After further exchanges about the condition of the dead, she as-
serts that “their deceased fathers . . . come out from the world of spirit
every year in the shape of Egungun and Oro,” 1o be feasted and given
cowries by their descendants, and that *had there [been] any twouble in
the world of spirit they would have told them.™?

The woman's indifference to what her posthumous conditions of existence
might be was the corollary of her helief in the ongoing mutual exchanges
between human beings and their ancestors: she saw herself going to join them,
while they regularly revisited the earth, whether in the form of the Egungun
and Oro spirits, or as reborn in the persons of their descendants. Compared
with popular Ondo belief, there is a greater timespace allowed here for the
dead between death and rebirth; the “world of spirit,” otherwise “heaven.”
{Egungun to this day are known as ara prun, “denizens of heaven”), Her
friend’s pressing concern to have a child of her own was not merely a secu-
tar aspiration, since a woman who died childless would have no one to feast
her spirit during the annual festival when people went to welcome their an-
cestral spirits by placing food offerings for them in the Oro grove.

The CMS jowrnals from centra!l and western Yorubaland abound with ev-
idence of popular belief that the deceased, in going to prun, enter a spirit
world rather like earéh, from which they revisit the living periodicatly and
will eventually be reborn in their descendants. A babalatwosays he cannot con-
vert until his next life {aiye atunwa, lit. “the world/age of rearn”).?® The
neighbor of a young man who died tells Mann at Jjaye thac he "must have
many fine rooms (of course with wives) in heaven where he has gone, as he
loses these enjoyments so undeservedly on earth.™ W. S, Allen reports two
encounters with elderly people atIbadan: a destitute (and so prabably child-
less) woman in the street calling on God to take her, who answers his query
as o where her soul would be with % orun [in heaven]—but she has na clear
idea of what that is; and a man so old that he has none of his age left alive,
and says that he is preparing to join bis father and mother in heaven.® A
man about to be executed at Abeokuta for kidnapping says defiandy that
when he returns he will at once go off to raid again in [jebu®; and a babal-
awo at Badagry, who knows something of Christianity but has been worsted
in dehate, says “When I return again to this world, I will he born in white
man’s country,” which impliea the belief that the returning soul chose its
new destiny (#in} before returning to earth.*” In line with the close corre-
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spondence posited between the earthly and the heavenly realms, it was even
said that each town had its own distinct grun: some *Yoruba™ (which here
means Oyo) told the Egha William Allen that “they in the interior would have
a better world than Abeokuzal™®

The missionaries repeatedly challenged the notions of replication and re-
turn which ran through these images of the afterlife. For them heaven was
a place for moral redress, even stanus reversal, and assuredly there was no re-
turn from it. They met much skepticism when they urged this alternative
pattern of cosmo-history on the Yoruba, some of it on the simple but ele-
gant grounds that if no one recurned from the other world, how did Chris-
tians know what to say about it? Chartes Phillips the elder said of critical au-
diences in [jaye:

‘They daily mocked the doctrine of the future state by saying, since they
used to sec their forefathers died [sic], they never saw one come back to
ther to tell them the goed or bad of the future world. How came you, Oy
inbo, to know such doctrine of the future time, that there is good and bad
in the next world@?®

Yet we must not forget that, especially among the Oyo Yoruba (who in-
cluded Ijaye}, it was not Christan missionaries but Muslim afufa who first
preached heaven and hell. Aswe know from Crowther’s Vocabulary of the Yeruba
Language (1843) a distinction between two heavens, grun rere [good heaven]
and grun apadi (heaven of potsherds] had wide currency. Though the exact
formuladon of this does not sound very Islamic, itis hard not to believe there
is some Muslim influence in the very idea of a judgment after death—for Is-
lam was up to twe centuries old among the Oyo Yoruba, The Apena of the
Oghoni cult at Ijaye responded to Phillips's words on the future judgment
with “many wicked and shocking questions™—alas, unreported—and then
t0]d a story of the Alafin Atiba, who in his youth had “tapped the Koran” but
later reverted to avisaworship. Atiba had told an elufa, who scolded him about
God's judgment of the wicked, “to go and tell God if he does nothave snough
firewoad to kindle the hellfice, then he should send for more from this earth,”
meaning that they knew they were wicked and would pay no attention even
if angels were sent to preach to them. The missionaries sometimes met a sim-
ilar defiance:

Akiogun, a young man at Ota, strongly resisted Whites preaching for over
e¢ight years. Once he replied to White, “‘Cease to frighten me with prun
apadi—a world of potsherds—that is too mild a place for me, secing apadi
is brittle. Let God put me, if He pleases, in orun ele {(a world of iron)’ , , .
by which he meant to show his unmindfulness of the punishment which
is reserved for the ungodly.” He would not leave the religion of his an-
cestors or his Ifa.}®

This attitude of *if it was good enough for my ancestors, it is good enough
for me” was really entailed by the old cosmology, as a babslawoshowed in his
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angryresponse to Doherty before an intent crowd in Abeokuta: “You people
are great cowards, the fire of hell yon so much dread is what we heathens
are prepared for, why should we refuse to go there since our forefathers had
preceded us to that place?™ %

S0 the idea of the afterlife as a site of punishment or reward, and not just
asa staging-post between one earthly existence and another, was widespread
in central and western Yorubaland. Townsend summed up attitudes in Bada-
gryin 1845: “Itis a common saying . .. that they shall meet their forefathers
after death and they have some notions of a state of reward or punishment,
but it is indistinct and seldom spoken of."12 A similar picture is given in
White's comment on a family at Ota, disconsolate after the death of one of
its members: “Poor fellows! . . . though they talk of a good and a bad place,
of good people being sent to the former and bad to the latter, yet they do
not concern to discover to which of these places they will be doomed.™%
‘While we cannct treat the search for posthumous moral redress as a universal
human inclination, it does seem likely to become more auractive under the
conditions of the Age of Confusion, when so many people were torn adrift
from their families and communities, Subjected to unprecedented personal
strains, people were forced to confront their experiences much more as in-
dividuals. The prior existence of a widespread, if vague, belief that the af-
terlife might offer condign recompense to good and bad individuals pro-
vided a platform from which the missionaries could appeal to people’s hopes
and fears about the future and move them further toward Christianity’s
configuration of human life as a story which did not repeat itself.

‘Where the Yoruba were inclined o anticipate the "good heaven” for them-
selves and their relatives, it fell to the missionaries to urge people to avoid
the terrifying alternative by abandoning idolauy and accepting the salvation
which was offered 1o them through Christ. While (a5 noted above) some pa-
gans laughed off the threat of hell, others were seriously affected by it:

A neighbour of Daniel Olubi's at Ibadan, who had learned much about
Christianity but stll swongly rejected it, was on his deathbed. In a lucid
interval before dying, he told his family he was among the wicked “who
have to stand without the walls of heaven,” and desired the Christians to
come and pray for him, Olubi went to speak to him, but to the end he
stayed faithful to his own god, Orisaoko.'®

In less extreme instances too, people often seem to have been touched by
Christian preaching on death and its aftermath:

Moore talks with four elderly men sitting under a tree, who at first had
laughed at him for preaching “the white man's religion.” He emphasizes
the folly of spending money on sacrifices ta drive away death, which, ever
since “our forepa.remx had lost that happy state,” would be in the world till
the end of time. If the messenger of death is sent by God, he is not to be
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turned away. The old men are now listening with admiration, confirming
it from their own experience. Moore sums up his message: “The prudent
inquiry of any of the . . . children of Adam should always be what I must
do that I may be happy in the world of spirits {which] is our everlasting
home,” The old men become serious and say: sise ni {it is to be done].!®

The readiness of 3o many Yoruba to listen responsively to what the mis-
sionaries had to say about the telos of human life seems to me o go beyond
whata whipped-up fear of hell might warrant. The evidence that Yoruba were
already, from Muslim sources, adding elements of heaven /heli to their cycli-
cal or reincarnational scheme suggests that another explanation is needed.
The Yorubha, like other populations of pre-colonial Africa, existed in a state
of chrouic cognitive deficit, forever aware that their stock of knowledge, al-
though extensive, was liable to fail to meet their survival needs or to quell
their anxieties. Moreaover, since it was above all ancestral knowledge, the
precedents for wise action, that their acknowledged experts controlled, in
an age of unprecedented change the general sense of deficit must have been
especially acute. If the babalawo were locally taken as the peculiar masters of
the firgt things of human existence, the missionaries claimed, and were widely
accorded, the advantage in respect of its last things,'%®

These contrasts repeatedly came into play in exchanges between the two
kinds of religions expert. Sometimes the dabalswo sought to play to their
strength, as with one at Abeokuta who tried to draw a convert, Sally, away from
Christianity by saying that they knew more of the origins of all things than
the missionaries. When he spoke of new babies as ancestors reborn, she re-
sponded with God's creation of the human race from Adam and Eve, tri-
umphandy asking, "So where did their first children come fom?™% On the
other side, missionaries challenged babalaws for not having anything to say
about the last things, or the future as other than the pastreplicated. So George
Meakin at Oyo told a babalawo that Ifa had not been able to help those people
wheose towns had been ruined in the wars, or had been killed or sold as slaves,
and thatit had not told them of the woxld to come, referring to the last judg-
ment. The dadalaws replied, not by telling him he was talking nonsense, but
hy angrily shouting that then he was ready 1o go to heli.1%®

For what is really striking is how open many sadalaws were to missionary
criticiams of the very system of which they were the supreme interpreters,
and in which, as professional diviners, they had a large material stake.

“Did Ifa ever tell you anything respecting the world to come?” asked Miller
of a babalawe at Abeokuta in 1840, following it up with a characteristically
ransvaluatary challenge: “Does Ifa tell you to sell all things and to give
them o the poor, and thou shalt have a treasure in heaven?” The babal-
awo admitted he knew nothing about this, but told Matler the origins of
Ifa fwhich, annoyingly, Miiller omits to record]. He even went on to say
that originally, and in conuast to the present, Ifa priests “were not to as-
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pire after riches nor . . . [own] slaves, and . . . were expected ta be benev-
olent to the poor,”1®

It is hard not to see this as the reflection of a highly transvaluatory mission-
ary ideal—made at a time when the honeymoon between the Egba and the
missionaries wag still on—rather than any genaine tradition of how things
ance were. One Egba babalowo suggested to Thomas King that their aimsand
those of the Christian pastor were much the same, but King insisted on the
distinction:
“They predict health and prosperity to those who are capable of making
costly sacrifices to ward off . . . any calamity or misfortune, while on the
contrary God commands us to warn people to prepare for death and
Jjudgement by speedy repentance.” When the babalawo replies with “the
cuatoms of our forefathers,” and says they would go to meet them, King
asks what removed their forefathers. “Death,” says everyone; and afier King
has spoken further on the inescapability of death, the $abalawo “hegged
in the face of all present that . . . we must not be relaxed in telling them
about these chings,"1¢ :

Itis no contradiction that éabalews were among both the most astute and
zealous defenders of “conntry fashion,” and those most able to see its
deficiencies and explore alternatives. They did so in a setting where the old
cyclical worldview still made most sense of the social experience of maost
pecple, butwhere there wasa growing desire to see it supplemented by ideas
of posthurmous moral recompense, which represented a kind of reversal, and
hinted at 2 unidirectional patterning of human existence, Particularly in the
Oyo and Egba areas, such promptings had been given some shaping by Is-
lam, so missionary preaching ahout the last things, radical and confronting
as it was to many of these who heard it, did not break in as total novelty. But
while Islam might sometimes have served as a catalyst, 1 doubt if it should
be invoked oo readily; for Yoruba was a complex and ever-changiug society
and its traditions of moral self-reflection, which the missionaries came in on,
were surely indigenous.

Consider the story which Daniel Olubi was told in 1855 by a pagan ac-
quaintance, who had had it from his father forty years before:

Two men were about to come into the world. The first man went to God
and asked that he be blessed with property, and that he Jose none of it
throughout his life. The second man sid to God that he would yield all
his property to God, but let him allow him at least to enjoy half of it. God
agreed to both requests, The two mien came inte the world and were very
blessed with property. But when the second man came to his height, he
began to lose it: half his people died and half his property was consumed.
But he was content with what was left. The first man died without losing
any of his own, and in the afterlife “was exposed to sun and rain and dews.”
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The second man then died, and was admitted to a very big house with
many people and servanis: “everything about him was pleasant and he
was in full joy.” The first man asked God the reason for his wretched state.
“God answered him that when he was on earth, he laid his treasures on
earth and enjoyed his time and property in full. But the other man laid
haif his treasures in the other world, and now he enjoys the treasures he
had laid in store.™!!

This reminded Olubi of the parable of Lazarus and the rich man in Luke
16, and also of Romans 2:14-15 (“For when the Gentiles, which have not
the law, do by nature the things contained in the law . . . ). The story begins
entirely within the framework of the old cosmo-history, in that the two men
£0 to God ta be allotted their destiny, or ipin, the first stage in the life of a
person born {or racher reborn) into the world, The themes of the story—
wealth comes from God, it cannot be expected to stay fixed in one place,
men should respond to changes in fortune with equanimity—express an en-
during Yoruba philosophy of life. But then there is the presumption that ap-
propriate behavior meets its reward in the afterlife; and the soong closure
of the narrative seems to exclude the possibility that this is not how it ends.
It goes too far to say that this is the Christian worldview anticipated—though
that hope can be forgiven Olubi—but not that this is the kind of basis an
which the missionaries might plausibly start to persuade the Yoruba of it.

SIN, MEDIATION, AND SACRIFICE

The preceding section has focussed on missionary attempts to change the
cosmo-historical presuppositions of Yoruba life (Bg in the model presented
atthe beginning of the chapter) in order to win them to the temporal scheme
of the Christian plan of redemption. These cosmological contrasts were seen
to carry ethical implications (Ag in the medel), which themselves entailed a
certain view of how human beings need torelate to the spiritual powers, Evan-
gelical Anglicanism taught that as a result of the Fall, related in Genesis 3,
the central feature of the human predicament is that man stands in a state of
sin, a condition which thereafter underlies all particular sinful acts. As man
in Adam separated himself from God, so God in Christ opened the path to
reconciliation by taking human form and, through His death on the Cross,
offering Himself a3 a redemptive sacrifice to lift the burden of sin, Human
beings are not able, by the good acta which God requires of them, to ez sal-
vation, butit s still freely available to them if by faith they accept the sacrifice
made for them by Christ and live in the assurance of it. In the potent key
metaphor of evangelicalism, sinners who accepy Christ's promise of re-
demption are washed clean in the blood of the Lamb—a metaphor derived,
as the CMS agents knew well, from the sacrificial rites of the ancient Jews.

This theological scheme had enough points of contact with Yoruba ideas
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about the relations of men, God, and the orise to give rise to serious dialogue.
Yet the hope, especially of the African evangelists, that these commonalities
offered a bridgehead which would readily ease Yoruba into an acceptance
of Christianity proved too sanguine. For there was less common ground be-
tween the moral structures that underlay such seemingly common notions
as “sacrifice” and “salvation” than the mere translation of the words suggests.
This comes up at once when we consider the link beeween sin and that es-
trangement between God and man which the Judeo-Christian tradition ex-
presses in the narrative of the Fall.

The very notion of “sin,” in the sense of Christian theology, which was the
foundation for the entire plan of redemption, was exatic to traditional Yoruba
thinking. The noun ¢g¢ (which was used to translate it) derives from a verb
£, meaning to offend against someone, and typically refers to specific acts
againat another agent—human mostly, but including by extension orisa—
which might excite their retaliation. It implied nothing like an intrinsic dis-
position of human beings. Indeed, it came much closer to “erime” than to
“wickedness,” where Yoruba would tend to speak, more concretely, of some-
one as an gné buburu [bad person] or asa person of particular moral failings.
‘When missionaries spoke of sin as part of the hunan condidon, it seemed
incomprehensible to people wha thought in terms of specific social acts,
Chief Okan of Badagry, when Marsh preached to him about the danger of
dying in his sins, asked if he was not gaod: did anyone speak badly of him#?
‘When Mann challenged a public audience in Laye—“Can anyone say he has
00 5in?"—an old man stepped forward to say he had nene. Confusion broke
out, and in response to Mann's questions, he said Aés righteousness consists
of having obeyed always his parents, in not hating anybody, having no had
thoughts owards his enemies, never having kidnapped . . ." The best that
Mann could then do was to tell him, “Fight not your case with a holy God in
heaven.”"* But the most telling case involves none other than the senior
Christian convert at Ibadan, James Oderinde. When he knew he was going
1o die, he specially asked for the prayers of the clergy, that he be forgiven
his “past sins before conversion, for afier conversion I am not guilty of any
known sin,” as he put it, At that stage of things, Samuel Johnson was not
going to confront the theological innocence of a gallant and steadfast old
man, 50 he merely counseled him “to crust solely in the merits of Christ,
rather than on his good works after conversion . . . for we are unprofiable
servants, "

An apparently striking paralle] between the wo religions can he seen in
some of the myths which explain how the estrangement between God and
humankind came about—though the differences are ultimately more re-
vealing. In the Judeo-Christian case, it is Adara’s disobedience to God’s €x-
preas command, the archetypal sin, which produces the estrangement, re-
sulting in humanity's expulsion from God's presence in Eden. The Yoruba
had no single canonieal story like this, but a variety of myths, all with the
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premise that originally “heaven was very near to the earth, so near that one
could stretch up one's hand and touch it.”! As in the myths of many ather
Afvican peoples,'!® a human offense—a greedy person helps himself to too
rauch food from heaven, a woman's dirty hand touches the clean face of
heaven—Ileads to a withdrawal of heaven,/God from its earlier close contact
with earth/humanity. The contrast in the direction of the separation—in
the Biblical narrative man has to depart from God, but in the African myths
God typically withdraws from his close prior involvement with man on
earth—corresponds with differences in the kind of mediation between man
and God which is subsequently required. In the Biblical myth, the main re-
sult of the Fall is sin, which is addressed through the unique act of media-
tory sacrifice performed by God incarnate in Christ. The Yoruba myths of
divine withdrawal, however, leave it to humankind to close the gap through
acts of sacrifice to the onje who are appointed as their mediators with the
Supreme Being. Since they (rather than God) are now immediately re-
sponsible for specific earthly events, they are the recipients of sacrifices from
human heings.

Little enough of these myths figures in the journals of the CMS agents,
yet they were continuously presupposed in exchanges between missionaries
and the Yoruba about the proper relations of God 'and man. If Glorun had
not existed for the Yoruba, the missionaries wounld surely have nceded to in-
vent Him, so indispensable was He as a common ground in the encounter
of religions. From ¢arly on it was the view of missionaries of all races that, as
Townsend put it, “in the Negro’s mind there is no rival to the one true God,
for all their gods are mediators between them and God as they suppose, ™’
Even the missionary claim that pagans barely knew the God whom they ac-
knowledged might meet with rebuttal, as by a man whom Moore overheard
in a village near Qsiele, saying to his friend: “There ia not a day past [sic] in
which we never call on the name of (Olorun) the living God, but the book
people [Christians] . . . take the matter of God too much upon themselves
as if they only know him.™!® The human need for 2 mediator was a further
area of common ground, and one which brought the disputants closer to
the point at issue: which kind of mediator was most pleasing to God. “I told
them,” said James White in a discussion with a bebalawein Lagos, “that their
notion of a Supreme Being is pretty far corract, and the necessity of a mid-
dleman through whom we can communicate with God . . . [who] should be
touched with the feelings of aur humanity . . . (and is also) sinless and with-
out spot.”"? The arguments turned on whether, as the Yoruba maintzined,
the origg were mediators with God or, as the missionaries insisted, their cult
amounted to the grievous sin of worshipping the creature rather than the
Creator. It is 2 moot point as to whether ordinary people, when they wor-
shipped their origa, actually fele they were dealing with God, only through a
mediators but this was certainly how the system wasrationalized in arguments
with missionaries. As a man near a shrine of Ososi in Iganna told Doherty,
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“God made us and commanded us to make the petty gods and worship them
and send them with sacrifices to him. We do not violate God's laws but we
keep them daily. "™

These arguments often took a highly pragmatic character, in which mis-
sionaries sought to exploit the sociological metaphors by which relations be-
tween God, man, and the rival mediators were figured. Kefer Teparts along
discussion with 2 dabalaws in Toadan, the brother of his African assistant
Thomas Puddicombe, wha felt that his status as a priest of Ifa would stand
him in good stead with God, just as his family connection made him no
stranger to the mission compound. The conversation went on:

[K] “Well, you think you are, because you are introduced.”
[B] "Just so it is with God.”

[K] “True, but who can introduce us te God and beg us? Your brother ar
the servants are fit to beg for you by us, becawse you are men, they are tnen
and we white people are men too. But none of all men, nor of any creature
is fitto be mediator between God and us. Sacrifices and charms can do noth-
ing. There must be a mediator who is like God, who has free access to him,
and who is not too high for us men, but who is like us that we can approach
him. And now loak, these are just the glad tidings we have to tell you, that
the Son of Gad came down from heaven. . . . He then made a full sacrifice
for our sins and is now again with his father always making intcrcemions for
us sinners; and now whoever . . . calls upon his name shall surely be saved.™

[B] “Good wordl but Ifa can do the same. He begs for us.™

[K] “Wel), if he can beg for you, why do you run away from him and make
your sacrifice to Sango and then to Esu, and after ali you ace still frightened
and begin again with Ifa, and when death comes, you are shrinking back
from the very thought, Why are you so when your sacrifice is an atonement
for your sins and your mediator Ifa mtroducees you to Gode™

(B] “It is so a8 you say. We have no peace and are always in fear. God will
not receive owr souls, therefore we try it with all our gods.”

[K] “Now, friend, believe me. All who try it with this mediator, they do find
peace, which last[s] all their lifetime, and even in the hour of death they
are rejoicing in their saviour. This happiness I wish you all Ibadan people
and to lead you to this our redeemer, therefore we are here. "%t

Refer’s skillful expression of Christ’s role as mediator in the terms of
Yoruba politics—clients “begging” their chiefly patrons for support—is re-
peatedlyechoad in the journals, often in locally quite specific ways. At Thadan
in 18585, a dabalawo told Hinderer that “God is great indeed, but like as Bale
[the civil head of Tbadan] has towns under him and in all he has Ajeles (Con-
sul) 30 God has his Ajeles, They are our Orisas, to them we must look as in-
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tercessors.”’2 While in ljaye in 1854, Mann found a highly pertinent local
analogy for a Sango devotee who visited his compound:

If a man js to be beheaded by Are [Kurunmi) but has some hope for re-
Jease, all depending on a proper Mediator, will e send his dog to Are? All
people cried out: nol I asked whom will he send? Some said a chief: well,
atleast a friend! All said: yest The man listened to the word without being
provoked and said, by and by we all must believe your word.'®

Bt it is really insufficient to regard this as merely being an analogy. Itis
rather the caze that there was a real contnuity in the quality of relations from
commoners to chiefs and from men to orisa. When a blacksmith at Abeokuta
said that the Christians were “too bold” in approaching God directly in their
Pprayers, he was merely generalizing from “secular” political practice: no com-
moner went straight to the oba. 1?4 For the Yoruba, religion and politics were
consubsiantial, for their ends were essentially the same: the enhancerent
of earthly existence.

No indigenous mediator was promoted with such conviction as was Ifa or
Oruanmila by bebalawo. The chief dabalateo of llesha greeted George Vincent
“Orunmiie & ghe o [Orunmila will support you]," telling him that “Ia is em-
ployed [asa] mediator between God and man to tender the latter’s sacrifices
and oblations to the forner, and conveys blessings in like manner.” In their
aggrandizement of Ifa as an ornsa above all other onisq, the babalgwe made
much of Ifa's key role in specifying the sacrifices which the supplicant needed
to make {to whatever deity) in order ta set herself right. The more Ifa or
Orunmila was thus elevated as uniquely the messenger of God, the closer
the parallel with Christ came to seem, which paradoxically Aeiped the task of
mission, since it created more of a niche which the Yoruba might be per-
suaded Christ should occupy. So a senior babalawe of Ota, who had gone to
the glpia’s palace to present him with 2 rare medicinal plant, “then went on
to show thal: Ifa is the Saviour of the World and that he is the medium of

ication b + God and Man, and that nothing is to be added 1o
or taken from the words of Ifa®; to which White replied “that his . . . asser-
tion might hold good if on.ly_]esus Christ were substituted for Ifa. "1z The
idea of a substitution or continuation was also in Charles Phillips’s mind when
he opened the chapel at Ay¢san in 1884;

Preaching from I Timothy 2:5, he “showed them that where the Ifa fails,
there our Jesus begins. For the Ha is called "Orunmilz’ which fully ren-
dered means ‘Heaven only knows the Mediacor’, and thus teaches us only
our need for a mediator. But the word of God declares our Jesus as ‘the
only mediator between God and man,' %

It was especially the African missionaties who took this line of argument,
which would mark a decisive step in the inculturation of Christan theology
in Yoruba!®
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In both the Yoruba and the Christian schemes, sacrifice played a central
role in the work of mediation, and evangelists made use of the parailels to
make intelligible the redemptive sacrifice of Christ, The care idea common
to both traditions was that through the offering of blood—the stuff of life—
future life could be assured. In what was a standard argument, Miiller's com-
ing upon a family at Abeokuta making a sacrifice “gave rise to speak on the
all sufficient sacrifice of Christ for sin."'® This demand for a substitution
which hardly made sense outside the Christian plan of redemption was some-
times later supported by a historicist argument which dvew paraliels—here
much mare sub ial anes—b the blood sacrifices of the Yoruba
and of the anclent Jews. In a journal entry which refers to a long talk he had
with a friendly babalawoabout the purpose of sacrifice, Meakin mentions that
aritual he had seen in which blood had heen sprinkled on the doorpasts of
apriest of Sango reminded him of the Jewish Passover practice.'® He makes
nothing more of it. But others, and especially some of the African clergy, de-
veloped a general theory—combining Scripture History with a home-grown
comparative religion—of how blood sacrifice was superseded by Christ’s
sacrifice. The “origin of sacrifice” was a stock theme for sermens, butno one
seems to have returned to it more insistently than James White. “As our
people are grossly addicted to sacrifices,” he explained. “) have endeavoured
to point out the purpose for the institution of sacrifices, their propriety, le-
gality and their abrogation—their ends having been answered; that they were
shadows and that Jesus Christ is the substance of them.™® He ance intro-
duced the subject to rebut a babalawo’s clalm that God had given different
religions to different peoples:

No, replies White, all human beings descenst from one man, Adam, and
have fallen away from God. “How came to know you 1o know of sacrifice
but by iradidon from our fathers [and have] derived the practice from
our great ancestor Ham who witnessed his own father sacrificing even af-
ter they had come out of the Ark, and he too derived it from Adam our
first parent. The head of every family was a priest. Is it not so with you to
this day?" Thus sacrifice is of divine origin. Jesus Christ's is the “aue An-
titype™ of it, the perfect sacrifice which wipes away the need for all other
sacrifices.! 3

On alater occasion White drew an even more daring parallel with Yoruba
sacrificial practice. Using a print of Christ on the cross as a visual aid while
out preaching at Ota, he drew his hearers’ attention “to some of their own
sacyifices where the victims being opened are expanded whole upon the al-
tar, and pointing to the picture of Christ on the cross, 1 asked them whether
there was not sore similarity in the mode of offering the victim.” He ended
as usual with the allsufficiency of Christ’s atoning sacrifice, 1

Yetall the emphasis on historical continuities and symbolic parallels, while
itno doubt served to ruake the srange seem more real and familiar to Yoruba
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audiences, could not in the end conceal the farveaching differences in the
import of Christian teaching on sacrifice. Thus R, 8. Oyebode’s exchange
with Chief Lejofi of Ilesha:

On the subject of sacrifice we proved to him from reason the inefficacy
of all their sacrifices before God; and that the enly perfect and effectual
sacyifice was not within our power, but Ged in his mercy did it for us in
sacyificing His Omly Son; and all whe believe in him is accepted of God.
The man was startled. 1

And well he might be, since what he was being offered was a concept of
sacrifice completely oansvalued, one which radically inverted Yoruba reli-
gious values. Joseph Smith took things further in a dialogue with a babalawe

at Isaga:

[§] “God is our maker and preserver and we ought therefore to worship
and serve him.”

[B] “True, God is great above all things and we cannot approach a being
sa great, we offer this and that sacrifice to Ifa, and Ifa for us presents them
to God. What more? What sacrifice does God want, and how must we offer
e

(5] “God does not accept such sacrifices as these, but the sacrifices of God
are a broken spirit 8c. and to obey is better than sacrifice. God wants our
hearts, it is his desire that we should repent of our sins and turn unto him,
that we may be pardoned and have everlasting life.”

[B] "God made us and gave us the idols to worship him through them.”

[S] “No, Gad made man, and man made the idols, therefore man ought to
worship God and the idols ought to worship man.”

At this the man and the people seemed rather stmek '

At this recurrent kind of aporia, missionaries’ accounts tend to break off, as
if they realized that they had come to a point where, granted the prevailing
assumptions of both sides, no further fruitful exchange could take place.

A sacrifice may be viewed as a kind of gift, through which the giver in-
tends ta fay an obligation on the recipient which will later be returned in a
desired form, so the direction in which it is made is crucially indicative of
its social character.”® Yoruba sacrifices were made by human beings to the
orisa in anticipation of henefits, typically on the advice of a debalguo as to
what should be offered and w whom. Through sacrifice, people sought to
draw the srisa into a closer relationship with them, just as they might do with
chiefs, another kind of superior being, through tributes or presents. The re~
ligious relationship thus renewed was entirely within the norms of the com-
munity. The perfect and complete sacrifice of Christ, in contrast, works the

185



RELIGIOUS ENCOUNTER AND THE MAKING OF THE YORUBA

opposite way: here God puts humanity under a limitless obligation to Him
and the relationship stands right beyond the norms of any particular com-
munity. Though in both cases life is sacrificed to produce foture Jife in re-
urn, the namire of the life sought is quite different. With Yoruba sacrifice it
was the life human beings know, the deferral of death; but with Christ’s
sacrifice, for those who accept it, what is offered is eternal life, transvalued
life after death, The earthly test of human acceptance of Christ’s sacrifice is
readiness to be a “living sacrifice,” that is to live according to His example
thereafter. Thus the forms of sacrifice in the two religious systems rigorously
correspond with their contrasting moral and social character.!¥

o

The records of the innumerable exchanges that the CMS evangelists en-
gaged in leave the reader in no doubt that on many occasions and at several
levels a real dialogue taok place, Yet two great paradoxes seera to run through
itall, which ensured that often the two parties were talking past, rather than
with, one another, and that pragmatic calculation of the benefits of inter-
action and appropriation played as large a role in them as a desire to engage
fully with religious otherness. The first arose from the way by which mis-
sionary transvaluation took apparently shared and common symbols and con-
cepts and turned them inside out by transposing them to the other world or
the afterlife, A religion which thus inverts prevailing social values acquires
theraby great leverage t promote cultural change. The second was the fact
that the mission sent out very strong but mixed messages to the Yoruba, On
the one hand, its overt religious teaching taok this markedly otherworldly,
transvaluatory form—which rendered it peculiarly baffling {not to say ab-
surd) to those who were well or securely placed in society. Yet on the other,
this message was preached by men in enviable pe ion of techniques and
artifacts that enhanced earthly existence, and so, in the Yoruba view, mer-
ited serious religious attention. For decades to come these contradictions
would be worked at and wortied over by Yoruba Christians.
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Ayel'aba Yo, aye l'a ba ‘male,

osan gangan ni ghagho uole de

We met Ifa in the workd, we met Islam in the world,
but it was high noon before Christianity arrived,

This well-known adage encapsulates two essential features of the religions
situation of nineteenth-century Yorubaland: first, that it was a triangular en-
counter of religions in which the missionaries found themselves; and sec-
ong, that while Christianity was an entirely novel addition to the Yoruba re-
ligious repertory when it was introduced in the 1840s, Islam and the
traditional religion had known one another for a long time. So we should
not treat “traditional” religion as a purely indigenous cultural baseline, an
entity wholly independent of Lslam. Ifa divination, both in its form and pro-
cedures and in the traditions of its origins, shows traces of early Muslim
influence. The adage seems to have an Oyo provenance, and certainly does
not apply ta the eastern and southeastern forest regions, where Islam only
came with Oyo (or in parts of the far northeast, Nupe) migrants and was
sometimes preceded by Christianity. As already argued, the contrasts between
discourse about God reported from the central /western and from the south-
eastern parts of the country strongly suggest that, in the former area, pre-
vailing conceptions of God and of the afterlife show definite traces of Islamic
influeace.!

The co-presence of fwo world religions, while it complicates the task of
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description, facilitates that of explanation, for it provides us with something
of like kind to compare Christianity with. It enables us to discern more finely
what it was about Christianity that the Yoruba responded to: for example,
haw far it was as a scriptural monotheism or as the white man's religion. The
evolving dialectic of similarity and difference, of alliance and rivalry, between
Christianity and {slam was played out before a “pagan” audience which of-
fered a vast pool of potential converts, so was powerfully molded by its rules
of the game, which were simply the norms and criteria of Yoruba society at
large. Islam's long prior existence in the Oyo Yoruba heartland had produced
some contrasting outcomes for its relations with Christianity, On the one
hand, it smoothed the way for the Christian project of incarnating itself in
Yoruba culture by its own earlier introduction of a number of concepts be-
longing to a Judaic religion of the Book, many of which a notvery-grateful
Chrisdanity proceeded to appropriate for itself. On the other, it achieved a
degree of practical adjustment to Yoruba social norms and enlturaf values
that led some Christians to hail it as a2 more genuinely African religion than
Christianity,? and others, rather more numerous, to treat it as little better
than the idolaary it opposed.

In placing initial emphasis on the Yoruba contextin which Islam and Chris-
tianity met and the Yoruba criteria by which they were assessed, we must 1ot
negiect that they also faced one another in the light of their own particular
historicities; that is, of the principles of their self-realization over time, en-
tertained most consciously by their clerical professionals. The historicity of
a world religion, cumulatively acquired (but laid down most definitively in
its earliest decades and centuries), is not a thing to be unilaterally impaosed
in new settings but will stil! tend to make itself felt over time through ne-
gotiation with local circumstances often uncongenial to it. When Chris-
tianity and Islam met in West Africa, a frontier zone for both of them, their
encounter was deeply colored by their prior understandings of one another.
Christianity had long been apprehended by Islam as precursor, a religion
encompassed in thought and substantially in practice t0o, asIslam in its early
centuries overran Christian lands and pat pressure on their populations, who
provided most of its early converts in the eastern and southern Mediter-
ranean regions,® [slam was manifest to Christianity as heresy, a subversion of
its central doctrine and of the integrity of its Scriptures that it was necessary
to expel and push back, By the nineteenth century, these perceptions had
not disappeared, but they had been overlaid by a later contdngency of Chris-
tianity's history: its intimate association with Western Europe’s smpowerment
through science and capitalism and its rise to world hegemony. As a result,
Christian missionaries to Yorubaland, where Islam was already a presence,
could aspire to reverse the earlier pattern: here Islam was the precurser, so
Christianity could be the successor in the elevation of the country from idol-
atry and backwardness.

The other great contrast between the bistoricities of Islam and Christianity
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concerns their respective cultural sirategies, which again derived from civi-
lizational values established in their early years. Graduating to an imperial
idealogy within a few years of its founder’s death, Islam fused civilization with
religion on the basis of the language of its revelation, Arabic. Christianity,
in contrast, took three centuries on the path to political power, so was un-
able to fuse religion and civilizatdion (which for long afterward remained stub-
boraly pagan). Without the secular instruments of power, the diffusion of
the Word depended on its transtation into the vernacilar languages of the
Classical world: “We do hear them speak in our tongnes the wonderful works
of God,” said the heteroglot Jews on the day of Pentecost (Acts 2:11). Where
Latin, Syriac, and Gothic led, Yoruha, Setswana, and Luganda would even-
tually follow. As Lymin Sanneh has tellingly argued, it is the compulsion to
translate its Word which has most distinguished the cultural path of Chris-
tdanity in West Africa from Islam.* The wider import of this was long unap-
preciated, because Christanity seemed so bound into the whole over-
whelming weight of European culture pr d with colonialism. But the
connection between Christianity and the European languages of colonial
modernity was contingent compared with the integral bonds between Islam
and its Arabic expression, Even though for centuries West African Jslam ex-
isted in practice as a complex mix of Islamic and indigenous cultural traits,
Arabic remained abselutely privileged as its medium of religious communi-
cation, perhaps the more 50 hecause 30 few Muslims understood it. Koranie
schoolsstarted their pupils on memorizing the Arabic text of the Koran, with
an understanding of the language to come later for a diligent few; mission
schoolsin Yorubaland typically began with the Yoruba Primer ( fuwe ABD), and
progressed 1o reading the Bible in the mother tongue, And while Islam, in
putting down local cultural roots, mastly introduced Arabic-derived terms
for its religious concepts, Christianity’s inclination was to seek out vernacu-
lar expressions for its concepts {and in Yoruba often ended up using terms
which Muslims had already introduced).

The historical courses of the two exogenous monotheisms, as they have
worked their way into the fabric of West African life, show corresponding
differences. Both exhibit a mixture of the local and the universal in their re-
ligious idioms and practices, a mix which some of their members see as a
temporary compromise on the path to a better determination of how the
religion should be locally realized, Once kslam had passed from being the
exclusive preserve of the trader-strangers, who had intreduced itinto the in-
digenous population, it typically became less scriptural and Arabized, more
responsive to local d d for manipulative techniques which also embodied
“pagan” elements, and reconciled to social practices of an un-Islamic char-
acter. It was then subject to pressure from clerics, sometimes with the force-
ful support of self-consciously Muslim rulers, demanding reform in a scrip-
wural direction. In the terms of Fisher's useful model, Islam moves through
a trajectory of three stages: quarantine, mixing, and reform.® These stages
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are not rigid, and one society might yield examples of all three orienta-
tlons at the same time. The Yoruba Islam encountered by the missions was
overwhelmingly and conspicuously of the “mixing” kind, with “reform” only
at its edges. To start with, the normative model for reform was provided
by the official, post-jihad Islam of the Sakoto Caliphate, whose basdon in
Yorubaland was the emirate of Ilorin. Only toward the end of the century
did another model for reform start to ererge, this time among Muslims
in Lagos and Abeokuta. Dubbed “modernizing reform” by Ryan, it sought
to move Yoruba Muslims toward a version of their religion that was doubly
universalist—more scriptural and Arabic, but also more attuned to the mod-
ern world.® This latter goal was above all triggered by the challenge of Chris-
danity, which as “the white man’s religion” appeared to nineteenth-century
Yoruba as the epitome of modernity.

Yet what these modernizing reformers saw as an area where Islam needed
to catch up on its rival presented a diameuically opposed problem to Chris-
tianity. Where the internal critics of Yoruba Islam were most anxious to up-
grade its Islamic credentials, the most persistent demand on Yoruba Chris-
tianity has been to prove its African ones. All too well identified with
European culture and for many decades less well integrated into Yoruba so-
ciety then Islam was, Christianity had its task of making itself wruly a Yoruba
religion well cut out. To translate the Bible into Yoruba was not only just the
stare but was itself the template of Christianity’s whole project of realizing it-
self as an African religion, Before the court of Yoruba opinion, both religions
had to meet two main criteria of value: they had to offer means for individ-
ual and collective empowerment and they had to offer attractive, viable iden-
ticies. These two criteria were not atways or wholly compatible, and were vari-
ably met by the competing monotheisms, which had to find the best trade-offs
between them that they could manage.

ISLAM AS PRECURSOR

The theory that Islam first came to the Yoruba down the Niger from the
northwest rather than from Hausaland, long suspected on the basis of the
word Imale (“Malian,” “Muslim”), now has clinching support from Stefan Re-
ichmuth’s careful study of Songhai loan-words in Yoruba.” The thirty-two
words so identified inchude some of the basic terms of the Yoruba Muslim
texicon: alufeor alfa (“Muslim cleric” or “mallam,™ to use the Hausa-derived
word now current in Nigerian English), kewu (“read Arabic”), hanéu ("Ara-
bic writing™), walag (“writing board”), tiva (“amulet”), savaa (“alms”), gingiri
or fingiri (“praying enclosure”), aswe (“the Ramadan fast™), fwasu (“preach-
ing, sermon”). Most of these words ultimately derive from Arabic, but their
form shows that they passed through Songhai rather than Hausa. Exactly
when these imports occurred is not clear, but it may have been as early as
the late sixteenth century, while the Alsfinwere in exile at Igbcho and closely
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involved with Borgu to the north. By the eighteenth century, however, the
dominant Muslim influence was coming from the Hausa and other Niger-
ian peoples (whether as Oyo slaves ar as traders) reaching as far as the coast.?
When Yoruba started to become Muslims is unclear, but clearly their num-
ber was substantal by the 1810s, when a contingent of them joined the re-
voltir 1817 which led to the establishment of Fulani Muslim rule at Ilorin.!¢
Tlorin became the hinge that articulated Yorubaland and the states of the
Sokoto Caliphate to the north, a major seat of Islamic learning and, except
for Lagos, the most cosmopolitan of the Yoruba towns.!! Missionaries were
notallowed to settle there, but on their occasional visits they met traders from
as far as Tunis and Constantinople.' Ilorin’s afufz weve of highly diverse eth-
nic origins, but mostly from within today’s Nigeria, so Yoruba Islam became
subject more to Hausa and Fulani influence.

One might expect that Islam would be distrusted or feared for its role in
the overthrow of Oyo and the subsequent upheavals, to the deriment of its
spread further south. Muslims did encounter some hostility, even persecu-
tion;! but Islam was too well established among the Oyo Yoruba not t spread
southward with them into the forest belt. It continued to be carried by Mus-
lim slaves of northern origin. In some cases it was prometed by repatriates
from Sierra Leone and Brazil, converted there as Chyistians were;* and its
reputation asa source of powerful spiritual techniques, if anything enhanced
by the successes of the jihadists, remained high among non-Muslims, giving
a point of entry for its alufa.

The western area, from the Oke Ogun past Abeokuta into Egbado,
through which the trade route had run from Old Oyo 1o the coast, saw the
growth of local Muslim communities from before midcentury—at Ilare led
by a scion of the Oyo royal lineage.!® There was Muslim influence in New
Oyo right from its beginning, despite the Alafin Atiba’s repudiation of his
prior Muslim profession and his recreation of the mystique of the monarchy:
in 185%, 2 CMS missionary refers to the hostility of two of the chiefs who “had
been taught by Mohamedan alufas."!® Iseyin, ar ald provincial town of Oyo,
had supported the Muslim side in the civil wars of the 18108 and 18208 and
escaped destruction.!” It later attracted refugees from Old Oyo, and by the
1850s, Mustims were reported to be very numerous there, with many mosques
and a quarter of their own called Imalefe-alafia {Mustims love peace];' There
was even sorne pressure on the Asgyin to declare himselfa Muslim, Iseyin was
also a center of Arabic education and atiracted Muslims from a wide area: a
prominent follower of ex-king Kosoko of Lagos was an exile there in 1853,
and a son of the Ar¢ Latosisa of Ibadan spent four years there at Koranic smdy
in the 18702.% But these movements, and the subsequent influence of Islam,
still varied from town to town according to Jocal circumstances, Though it
lay much closer to Ilorin than Iseyin or New Oyo, Oghomoso was degeribed
in 1877 as “a very intensely heathen town,” with only three mosques (com-
pared to twelve in the much smaller New Oyo).¥!
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Floods of Oyo migrants moved southeast to the greater security of the for-
est towns, radically affecting their ethnic balance and evenwally their reli-
gious complexion. Iwo, formerly a town within the orbit of Ife, swelled with
refugees and by 1858 had a Muslim Ofuws, whose palace acquired the dis-
tinctive high gables (ko) of the rayal Oyo style, The war-chiefs were strongly
Muslim, with afufe in attendance, and the turnout at the end of Ramadan
was spectacular.” Iwo would become one of the most Muslim of the larger
Yoruba towns. Further east atEde, the accession in the late 18503 of a young
king { Tim{) who was a keen Muslim had produced a spurt of new Muslim
adherents® “Many priests are employed now to teach especially the young,*
wrote Hinderey, adding that most people were still pagan and the Muslims
were unlettered—the sort of situation which must have been standard in the
sarly years of Islam’s existence in Yoruba communities.

Islamm advanced more slowly in Ibadan than in some of its subordinate

towns.2¢ Official policy kept its reservations about Muslims into the 1850s:
when the above-mentioned Muslim 7im: of Ede was installed, he was given
ifa to worship by the Ibadan chiefs, but threw it away and xeverted to Islam
when he got 1o Ede, thereby incurring the suspicion of his Tbadan overlords.
Basprun Oluyole, Ibadan’s first paramount {¢. 1836-1850), was remembered
for his demolition of the first central mosque at Oja’ba, but under his short-
lived successor, the Bale Opeagbe (1850-1851), the Muslim body began to
receive recognition.® It was comprised not only of Hausa settlers and other
Muslim strangers hut also of a growing number of Oyaos, including some ris-
ing chiefs, On his exploratory visit in 1851, Hinderer met the Bgl in the
company of a large number of af4fa: “He seemns (o countenance them much
and engages them to pray for him,” he and his fellow chiefs (few of them yet
Muslim) replying Hmin!” to their Arabic prayers.* When he remrned in
1853, he found the Muslims so advanced in numbess and influence that they
had persuaded many chiefs thac “their lives would be eut short” if the white
man was allowed into Thadan,?” It did not come to this, but there were other
signs of conflict and suspicion as the Muslims grew in influence in the late
185042 Islam’s standing was decisively confirmed when the Ay Latosisa—
his Muslim name was Momo, a contraction of “Moh: d” d the
paramountey in 1871, Yet despite his personal allegiance, he did not forget
that he still ruled over a town the vast bulk of whose people held to the erifa
cults, and he was also prepared o act as a patron ta the Christians.

Islam also found an early footing outside Oyo country. There were Egba
Muslims before Abeokuta’s foundaton i about 18g0: from his name, Yisa
of ftako, the first pan-Egba Balogun, must have been one, and it seems likely
that Islam was part of an Oyo style of things, like the new military organiza-
tion which Yisa headed.® Of all the Egha sections which settled at Abeokuta,
Owu was the most precocions in Islam, and land for mosques was granted
by Sodeke in its earliest days.® On his arrival in 1846, Townsend was souck
by the many Muslims, which he took as a sign of the religious tolerance of
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the Egba.®! Yet as at Ibadan, Islam had not been uncontested at Abeokuta,
as Crowther was told during the persecution of Christians in 1849:

The Mohammedans were sadly troubled by the [Ifa] priests prior to our
arrival, [and] their mosques were several times attempted to be pulled down
because the Egbas were forsaking Ifa and embracing their veligion which
the habbalawos did not like to see; [but] since our coming here the Mo-
hammedans have been left alone and the malice of the priests are now di-
rected against us. =

Because power in Abeokuta was so diffused among the tovmships and be-
tween the different categories of chiefs, Islam’s advance there seems to have
been more gradual and piecemeal, less marked by distinct stages linked to
the rise of prominent individuals than in the more unified Oyo towns.

Of the two principal vectors of Islam—displaced Oyo, and uaders and/or
slaves from the non-Yoruba Muslim north (Hausa, Fulani, Nupe, and Ea-
nuri)—it was the latter who had the greatest impactin Lagos, > An additional
element of some importance was Muslim returnees from Sierra Leone or
Brazil. There had been Mualim Hausa in Lagos since the late eighteenth cen-
tury, but Islam only started to advance among indigenous Lagosians in the
late 1840s, $0 that the movement to Islam was here more nearly smchronous
with the operations of Christian missions. It was also deeply linked to the dy-
nastic politics of Lagos. Kosako, the king of Lagos from 1845 till his deposi-
tion by the British in 1851 in favor of his uncle Akitoye, had favored the Mus-
Iims. Two of the most prominent of them, the war-chiefs Ajinia {Balogun of
the Muslims)* and Osodi Tapa {a Nupe former slave), were Kosoko’s fol-
lowers; and when Kosoko 1ok refuge at Epe, an Ijebu town on the Lagoon
some seventy miles east of Lagos, the Imam of Lagos, a Hausa called Salu,
went with him. When Kosoko's people returned in 1862, they were solidly
Muslim; and over the next three decades they provided the base upon which
Islam would gain the allegiance of the majority of indigenous Lagosians.®

So virtually everywhere Christian missionaries went, in northern, central,
and western Yorubaland, they encountered Muslims. The east was different:
the first Muslims at Ilesha were ex-4laves from Lagoa or the Oyo areas who
returned in the 1860s, the same time that the first Ijesha Christians did;®
while as late as 1875, the only Muslims in Ondo were two or three slaves of
the Lisa’s.¥” Though highly visible, before midcentury Muslims were rarely
more than a small minority of the local population, but their alufz had a re-
spected niche in the system of religions provision, and by the 18508 some
Muslims were rising to positions of secular power from which islam’s
influence could be extended. Less olwious was a more diffuse and sometimes
unacknowledged influence of Islam. Just as Yoruba Islam presupposed or
adopted many featres of local culture, so too it put its mark on the ex-
pression and practice of Yoruba life at large, weli beyond the ranks of con-
fessed Muslims, Thus there arose a degree of “pre-adaptadon” to Islam, a
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phenomenon that might be compared to the bow wave that a large vessel
pushes out in front of itself as it cleaves the water.

The elements that entered Yoruba culture aver a fong period from Is-
lamic sources were not all of a piece. A prime site of some of the mast con-
sequential of early borrowing was Ifa divination itself; so it is an irony in-
deed that this provenance was forgotten so that, as in the adage quoted at
the head of this chapter, Ifa could be regarded as the very flagship of tra-
ditional non-Islamic religion. Some adopted elements were very directly con-
nected with Islam itseif, while some were adapted from those peoples who
were its beavers, but we cannot assume that this distincdon was recognized
by the Yoruba, or that traits deemed “secular” or “accidental” to Islam were
less important to its spread. One example, not as trivial as it may seem, was
observed by Townsend at Abeokuta in 184%: “Mahomedan costume [tur-
ban, loose over-garment and voluminous embroidered wousers] is become
very fashionable with the young and gay. . . . This dress is by no means put
on as a religious peculiarity.™®

While Townsend may have been right about the lack of a specific “reli-
gious” motive underlying the adoption of Muslim dress, he overlaaked its
possible religious consequences; for it must have led its wearers to be (very
literally) seem as Muslims and thus made it raore likely that they would in-
ternalize this external identificatdon, Here we have an intrinsically secutar
item that nevercheless signifies Islam, Other cultural items, tarms, or con-
cepts, had lost the Islamic trademark that they probably once had and had
become part of the religiously unmarked habitus of Yoruba society, such as
the terminology relatdng to horse equipment and various trade goads which
came from Songhai with the early Fmals, or such diverse (and presumpitively
later} borrowings from Arabic through Hausa as akubgsa [onion], agiri [se-
cret] and anfani [benefit, advantage].¥

Our particular concern here is the conceptual bridgehead offered to
Christianity by the prior religious, ethical, and cosmotogical influence of Is-
lam. The srategy for Christianity was to take full advantage of the semantic
ground prepared by Islam while at the same preserving both the fittingness
and (where possible) the distinctiveness of the Yoruba rendition of its own
system of concepts. Least problematic were ethical concepts introduced by
Islam thac had become completely naturalized, two of the most widely used
and essential to Christian discourse being alafic [peace, well-being] and ane
[mercy, regret]. When it came to more specifically religious concepts, there
were more complex choices: to chaose an existing Yoruba term, or to cre-
ate a neologism? If the fortaer, to adopt a Muslim, a pagan, or a religiously
neutral term; if the latter, to introduce a European term or to coin a new
ane from Yoruba elements? The preferred option was ta adopt an existing
Yoruba term where possible; and then, if there was a choice of terms, rec-
ognizing the common stance of the monoth¢isms against idolatry, to prefer
Muslim to pagan ones. ¥
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Sa in one of his boldest decisions, Crowther adopted the term adufia [Mus-
lim clerie], not only for “priest” throughout his translation of the Bible (most
strikingly, pechaps, in the discussion of Christ’s priesthood in Hebrews 7),
but for a Christian clergyman or pastor.! This was in preference to awsro
[possession priest of an origa], which was not even used for a prophet or
medium of a gad in places where it would have suited rather well (such as
for the prophets of Baal in I Kings 18, whose actions in cutting themselves
with knives and calling down fire might well recall Sango’s devotees). For
“prophet,” another Muslim term was used: woli [saint2), which would corme
1o have by far its widest Yoruba currency to refer to Christian Aladura
prophets. Two of the basic categories of Christian religious action—prayer
and preaching—were also expressed in Muslim terms. In his 1848 Vocabu-
{ary, derived from Yoruba speakers in Freetown, Crowther had wanslated
“prayer” as frong (=iryn), the Muslim term for communal prayer; but by 1850,
in his translation of The Book of Common Prayer; he had decided that its specific
connotations could not be transferrved to Christian practice and settled on
another Muslim texm, adura, which denotes individual petitionary prayer.*
The word for “preaching, sermon” {iwasu) was one of the early Songhai loan-
words, and it is still the term used by Christians; the maodern Muslim term
for preaching is waasi, also derived from the Arabic wa’z, butinstead through
Hausa.* The inference has to be that during the past century, Yoruba Mus-
lim usage has adapted to Hausa influence, while the old Islamic term has
been preserved in Christianity.

The avoidance of pagan associations was clearly an overriding concern,
s0 that in translating “power” Crowther preferred aghara, a more secular no-
tion [strength, foree], over ase, which was used in relation to the efficacity
of the orisa. % For the petition of the Lord’s Prayer, “but deliver us from evil,”
Crowther could not find an indigenous noun that was sufficiently general
and absolute to render the full ineaning of “evil,” and we might have expected
him to adopt {oue £su [from (the hand of) Esu], since Esu was almost al-
ways (even ifinaccurately) used by missionaries, both African and Eurapean,
as the equivalent of Satan or the Devil, But he did not do this, whether for
ethnographic accuracy or because he judged it anachronistic that the name
of an erisashould appear in the Bible.* Instead he decided on fidasi, a Hausa
loan<word meaning “wrouble,” which in a later edition was changed to the
more telling difisi (<Hausa for “Satan"<Arabic #liscGreek diadolos), thus get-
ting to the same semantic cutcome by a more acceptable route.* Sometimes
he seems to have felt that even the Muslim term did not suffice, as with maleka
[angel], to which he preferred an imported neclogism, angeli—perhaps be-
cause ordinary Yoruba Muslims sometimes treated saleta as functionally
equivalent to orisa*® But there was no hesitation in adopting the Muslim term
keferi 1o denote “heathen.”

As the lexicon of Yoruba Muslims diffused into the vocabulary of a people
still overwhelmingly non-Muslim, so did Muslim religious conceptions—
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thaugh not automatically, since a counteractive process could also occur:
Islamic words could get infused with a pagan content, as in the case of
maleka, Islamic angels re-imagined as orifa. The most important of those
conceptions were of God as a Creator distinet from all other beings and of
separate heavens for the good and the bad after death (prun verzand prus
apadi). An Islamic source for these ideas is implied both by their inconsis-
tency with so much: else of Yoruba religious thought and by their absence
from (or noveltyin) those parts of eastern Yorubaland, especially Ondo, where
we know there was no Muslim presence when the missions arrived. What is
hard to say is just how current these ideas, and the practices associated with
them, were beyond the ranks of Muslims. In 1878 an Egba war-chief was de-
scribed as no longer making sacrifices 1o Ifa or the origa; he just prayed to God
and killed a ram once a year; he showed its skin—it was the twelfth year he
had done it.® The killing of a ram is a feature of the Muslim fleya festival-~—
commemorative of Abraham’s near-sacrifice of Isaac—but the chief was not
a Muslim. He just said he did it *because I know God is the source of all good-
ness,” and now he wanted to know how to pray in the name of Jesus.

But 2 more telling case concerns Akodu, who held the major pan-Egba
wilitary title of Sexiki. He was not, as far as I know, recognized as 2 Muslim.
J. E. King called on him in 1868, to find him sick and sententious over the
Oucbreak (Xfple) against the missionaries the previous year:

By his expressions during our conversation, he appears to feel the hand
of God upon him in his illness taking vengeance, but he prayed that God
may in mercy spare him. . . . God shall call all those who have done those
evils [the Outbreak] ta judgment. . . . There are two books in the hands
of God, in one He writes the names of the wicked; and in the other the
names of the good, and that even now God is visiting the wicked from
house to house in Abeokuta. . . . One of the attributes he gave to God was
“Obangifi, pba alanu, pba mimp, 4 ko ni gevi [Obangiji, merciful king, holy
king, who has no filth]."®
Apart from the ohviously untraditional notion of the two books of
judgment—which, however, Akodu relates to punishment in this life, not the
next—the most instructive featnre of the story is how God is addressed. In
four distinct ways it bespeaks Muslim influence. (1} Obangiji appears as a
name of God which King vaguely renders “Lord,” probably because it does
not make obvious sense in Yoruba, despite the initial element Oba- [king].
In fact, it must surely be a corruption of the Hausa Ubangij [lic. “Master of
the house”], used as an epithet of God.®™ (2) The repeated invocation of
God as a king is very typical of Yoruba Islam.52 (3) The epithet aleny [mer-
ciful] not only incorporates one of the early Songhai leanwords but echoes
the standard Muslim address to God as “the Compassionate, the Merciful,”
known in Yoruba as the Bisimitlahi, (4} The reiverated references w God as
“holy” and elean are again highly typical of Islam.
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The last of these bears on the translation of a pivotal text of Yoruba Chris-
tanity. When Crowther gave his first Yoruba sermon, in Freetown on Janu-
ary 9, 1844, he preached prophetically from Luke 1:35, “That holy thing
which shall be born of thee shall be called the Son of Gad.” In an impro-
vised orthography which looks uncouth to modern eyes, he rendered this as:
“Ohung ok i a 0 bih i inoh reh a 6 ma kpe § Omoh Olorung,”in contrast to
the version which would eventually appear in the Yoruba Bible: “Ohun mime
4 8 0t inn rg b, Omo Olorun & ¢ o ma pe ¢, It is less the differences of or-
thography or word order than the translation of the key term “holy” which
crucially distinguishes the two versions. Already in his Yoruba Vocabulary, pub-
lished the year before, which includes a translation of the Lord’s Prayer, he
had acknowledged the lack of an exact Yoruba equivalent for the Greek word
hagiasthéta [lecit be made holy,” “hallowed be”]. His firat thought was ohwork
{in modern orthography gwp), meaning “respect, honour,” but this, he felt,
“conveys no idea whatever of seuing apart for sacred or holy uses.”™ Later
he gettled on mimp as the best general word for *holy,” which is an adjective
derived from the verb g, meaning “t¢ be clean,” and still means "clean” in
a secular sense aswell as “holy.” Thisrather large semantic shift involved adopt-
ing a complex of meanings—holiness, purity, ritual cleansing, and so forth—
that were sorongly emphasized by Muslims in relation to their own faith.

ISLAM OBSERVED

Unsurprisingly, the CMS agents have much less to say—indeed very litile
at all—about what went on inside Muslim gatherings (at mosques, Koranic
schools, prayer meetings, the private consultations of altyfs) than about their
public appearances and the interface with non-Muslima. They also place a
heavy stress on the pragmatic or “magical” side of Islamic rituals; and while
this is strongly compatible with the ethos of erise worship and may be ex-
pected to have been salient in a popular and, for most of the Muslims the
missionaries encountered, a newly adopted Islam, its ethical and theologi-
cal features are underplayed. Or rather, they appear more often in a polem-
ical or defensive discourse provoked by Christian evangelists than as aspects
or implications of reported practice. While most exploration of the social
consequences of particular religions has been through their ethical impact,®
this tends only to emerge in the long term; so it seems unavoidable to start,
as the Yoruba did, from the public and pragmatic faces of Islam.

The afufa were always impressive when as a group they attended on the
pba and chiefs of a tawn. The most formidable display was at Ilorin, where
Islam waa the official ideslogy: some thirty alufs, “a fierce and proud look-
ing set of peaple,” sat by the Emir when he received Adolphus Mann. They
<ould be almost as prominent at the courts of “pagan” kings, such as the
Alakety, who at Gollmer’s visit in 1859 kept turning to a “great mallam whe
styles himself ‘sherriff’, a venerable looking Hausa man.™? While on a visit

197



RELIGIOUS ENCOUNTER AND THE MAKING OF THE YORUBA

ta Okeho in the Oke Qgun in 1875, Samuel Doherty wimessed the arrival
of an elufa from the interior:

The altyfo asked the king for lodging, but was told to go and lodge with
the Muslims in the town; he said that last time he"d stayed with the Balo-
gun [the war-chief], He then sat down in the open air, and sajd that it was
the practice of Muslims 1o pray before salutation. “He now commenced
his whispering prayers [in Arabic] and in concdlusion made all present to
rub their faces with their hands and repeat aloud ‘lafia, lafia,’ peace,
peace.” When the prayers were over, the people were o strike the ground
with both hands. He then told the people to bring a goat, asheep and a
covering cloth, “for me to make you a serviceable charm which will exalt
you above your enemies and make your name renown[ed],” When he
asked the king for a bearer to accompany him to Iseyin, the King said it
was too much, but he would give him at least some of it, lest the chaym
was turned against him.®

This brief episode in a small, remote town illustrates several key features
of Islam’s selfinsertion at the public level in Yoruba towns. The alufa seeks
to establish links with the local authorities and offers powerful techniques
for the purposes of state, especially its military needs. He entirely accepts lo-
cal criteria of need, but offers specifically Islamic means to meet them, and
on this basis seeks to set up z pattern of reciprocal exchange between holy
man and ruler. The people are induced to share in Muslim religious prac-
tice without coercion, yet the presumed power of the alufz’s charms makes
him fearad, which allows him to press his terms in the exchange,

So community leaders came to regard the purchase of the spiritual pow-
ers of the afyfa as a necessary item of public expenditure. They might be in-
vited in to call off excessive rain,” or to give prophylaxis against fires, or to
stop epidemics.% Abnormal astral phenomena—an eclipse of the moon at
Eseyin, a comet at Ota—led to anxieties which the alufi were felt particularly
able 10 assuage: the Asgyin accepted their request for a goat, five heads of
cowries, and lots of kola “to make an offering to God as he is not pleased with
i, for if he is pleased with him, such sign (the eclipse] might be not seen
in the cloud in bis days.” In these cases, the afufa were engaged in a very
similar spirit as babalawo and other religious specialists were, Indeed, both
might be employed for the same project, as when a minor Egba war-chief
consulted both Ifa and an alufz before going off to raid the Tjebu farms for
slaves.%? Just as the afufu would offer their services to anyone—with no evi-
dent prejudice against pagan chiefs or rulers or partality for an Islamic state
such as Ilorin against its enemy Ibadan-—sao 100 their pagan clients treated
them with pragmatic calculation. Kurunmi, for example, paid them for the
prayers they said for him and bought charms from them, but when an alufa
from Oyo was caught making bad charms against Ijaye, did not hesitate to
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have him put to death—but was circumspect in the manner of it, since it
would have been dangerous to shed a holy man’s blood.®®
The prevalence of war gave great occasion for the alufa's services, At a
public meeting in an Eghado town in 1878, “much was [said] .. . of the power
of Mohammedan charms employed by the Thadans, and which are believed
to have acted as a spell upon Egbas and confused them, A Mohammedan
priest presented a counter sacrifice.” They might even have had in mind
the charm (costing a slave) which was made by the Imam of Iseyin for the
Balogun of Ibadan, Ajayi Ogboriefon, before the attack on the Ilorin camp
at the batite of Ikirnn earlier that year® When the Dahomeans were much
on Egba minds in 1851, the keading Egba chief, Saghua, commissioned
charms to “tie war," that is, ta restrain their enemies, from a Muslim Brazil-
fan returnee.® In 1884, the Egba were reported to have given the Muslims
2,000 bags of cowries “to tie the lbadans at Kiriji*; and at a large meeting
held to discuss it, a fabulons precedent was cited to justify the pawer of the
alufa:
Musa [Moses] was a great congueror. One day he raised a war to destroy
a town and in this town was a mother of Mohammed's wife; and she begged
her husband that Moses might he prevented from taking that town. The
husband raised a subscription . . . 200 bags of cowries [which] was given
to 2 Mohammedan priest of high reputation who prayed to God t confuse
Moses that he may not know the town and where he came from. This prayer
wassaid to be heard and Maoses had 1o wander in the wilderness for 40 years,
at the end of which Moses asked God if this strange wandering was from
Him? Bat if it be the hand of man, I pray thee Father to blot out the name
of that person from the beok of life. This prayer was also said 1o be heard.
One day an antelope came from the bush and entered the town; in vain
did people try to kill it, bu {it] went straight to this Mohammedan priest,
He seeing the daring animal forcing its way toward him, he stretched forth
his hand in defence—down he goes and turned to an antelope, and 50 both
ran to the bush. And thos will they deal with the Ibadans at Kiri!®”

This strange story gives us an unusual insight into the thought-world of
popular Yoruba Istam, of Muslims who were 56l deeply imbued with the out-
look of their old religious background. In putting forward a precedent for
the mystical power of the alufa, it does exactly what the Ifa verses recited by
a babalawowould do. Moses appears like an Ibadan warlord of the period, as
if planning to attack an Ekiti town. The story of the Hebrews’ wandering im
the wilderness is radically re-signified in a timeless cuitural bricolage, where
Mohammed becomes the contemporary of Moses. Yet Mohammed himself
figures much less prominently than the “Mohammedan priest” or alufs,
whose powerful prayers to God enable the warrior Moses to be checked. But
the real sting of the story is kept for the end, where the alufa changes into
an antelope, a creature of the bush: in other words, he becomes as an orisal
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The principal means of the afufe's spiritual power were three—prayer,
charms, and a kind of offering called sarga—which should be regarded as
falling in a series rather than as wholly discrete entities. Charms or amulets
{tira) were in essence materializations of prayer, since they typically consisted
of pieces of paper on which prayers and invocations were written in Arabic,
sometimes accompanied by symbolic substances, sewn into a small leather
packet. One amulet of Rurunmi’shad the invocation Bisimillahiwritien some
8o—100 times, with names of God and of prophets such as Abraham set out
in lined squares.® A woman's tirawhich James White opened had “May God
preserve you” written seven times, the paper then wrapped around with black
and white thread before being sewn up in leather.®

Compare with these the one substantial example we are given of the spon-
tansous prayer of 2 Muslim, the chief of the small refuge settlement of Bolo-
runpelu north of Abeokuta:

O God of Glory, God of Mercy, who reignest [sic] kings, sets one up and
sbasesthe other, be please[d] to be with mae Ajayi. . . . If any man or woman,
black or yellow?, tall or short, or of whatever description, seek after my hurt
by the interposition of angels, old people or my deceased father, compound
that person, kick him to the ground, rub his lips to the ground, bore a hole
through his lips and tie them to the roof of the house, Give his head a good
slapping and make himself to become asa dog to which thou hast given tail
and class him g the dumb and 1ess. Give me the gown of renown
which thou didst give to my late father and make me to become greater
than my father. Deku Allah, Dekn Allah, Deko Allah, Misimilahi, Misimi-
lahi, Misimilahi, Alahaududulai, Alahaududulai, Alahaududula, ™

This prayer combines the name and epithets of God and the repeated
Arabic formulas which were written into charms with a set of petitions which
also shed light on the spirit in which charms were used, The fervcity of the
chief’s imprecations, far more impressive than his request for personal glory,
forcefully conveys that feeling of embatiled encompassment by enemies, en-
emies who might be anyone at all, which was so much a part of the nine-
teenth-century Yoruba life-world. The main purpose of ammlets, too, was to
protect one from one’s enemies. Muslirn though he was, the chief had lost
little of the pagan sense of dangerous mystical powers: angels, etders, and
ancestors. What the text refers to as “angels” can only have been maleka in
Yoruba, which as we have seen was used as an Islamized verdion of orisa, a
force of morally ambivalent powenr.

By far the most complex term in the series is seraa. Derniving from the Ara-
bic sadaga, its original meaning was “alms,” which it can still bear in Yoruba,
especially when it takes the form of a meal offered to the community as a
form of thanksgiving to God. But from instances of the word in use in the CMS
Jjournals—where it appears more frequently than any other tecm of the Yo-
ruba Muslim vocabulary except afufa—its most common reference in the
nineteenth century was something much closer to “sacrifice.”® A babalswo,
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interrupted while making a sacrifice to Ifa, explains itas “saraha fun Olorm
(asacrifice to God).”™ In similar vein, a man asks Samue! johnson, while out
preaching, whether God required “sara, gift"—by implication, as the orisa
needed sacrifice.™ Then there are cases where individuals are reported as
offering or “making” sayeain order to obtain the same kind of benefits which
one sacrificed ta the orisa for: a quarter chief at Ibadan speaks of a “great
sara given for riches and long life”; and the Are Latosisa, before leaving Ibadan
for the war camp at Kiriji in 1880, gives presents “perhaps so prescribed by
the head [of the] Mahommedans whom we met with kim [who] also asked
for himself two gowns, white and black, w complete his saras (gifts) to the
easy prey over his enemiss,”™ So Gollmer described the 15 shillings’ worth
of cowries given by the Alakets to the Muslims as being “in virtue like a hea-
then sacrifice.”

This assimilation of saraato pagan sacrifices must have been especially com-
pelling where the offerings took the form, not of just of money, but of ani-
mals and other material items, some of which would have been used for
sacrificial offerings. And since prayer would always be added to these offer-
ings to produce their ¢ffect, they resembled charms, which also combined
written prayers with symbolic substances. Yet saraa did not entirely lose their
specifically Istamic character as alms given to holy men or (more prosaically)
payment for their religious services: mosty just for prayers, but also for div-
ination or for Arabic teaching. This showed up very clearly when Christian
pastors found themselves treated like alufa. A staunch Muslim woman at Palma
on the eastern lagoon, who had two relatives attending M, J. Luke’s church,
said the would send him a present, “thinking it is enstomary with s ag with
their Mohammedan teachers to receive {sara) presenns";"6 and awoman once
came up to W. 5. Allen after his preaching at Ibadan with some cowries in a
calabash, saying “Alufa, sara mi re of {Teacher, this is my offering].””’

Now these two concepts of saraa-—as payments to alufa for their religions
services and as sacrifices to God—were not separate in Yoruba thinking, but
were held together by the prevailing view that all priests, in a rather strong
sense, rep d their deities. The d of Esu or Sango was Esu or
Sango manifest, so that the cowries given as a sacrifice to the god were at the
same time the priest’s reward. The alufa’s remuneration could be directly
compared to that of origa priests, as by a priest of Buruku to a critical mis-
sionary in Ibadan in 1854: “The Mohammedans have their living by selling
charms, my own portion like all the babalawos is to make country fashions
and sacrifices for the people and from thia I eat.”® And the system lent it-
self to exploitation in a similar way: Allen witnessed an incidentin an Ibadan
street when a lay Muslim pretended to be an akyfa, and so frightened awoman
that “she went in and brought cowries for the man (sara as he said),” just as
if he had been an importunate Onisange.” Of course for informed Muslims
there was a cardinal difference between the two types of “priest” which was
not fully recognized in the common Yoruba view. The aufa might reccive
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saraa intended as a sacrifice to the deity whose power he gave access to, a3
its representative; but here the deity in question was God, who in the Mus-
lim view could not be embedied in his devotees in the same way that orisa
were. Nevertheless, the public role of the afufz was itially construed ac-
cording to the premises of the old religion.

Buc the heavily instrumental picture I have so far drawn of the Yoruba re-
ception of 1slam is only half the atory, even if it is the one which is docu-
mented most fully by the CMS journalists. For against this orientation, which
tended to be individualist (or at least client centered) and hierarchical (in
that access to spiritual power was through esoteric religious expertise), was
another, which emphasized the moral community of Muslims and the egal-
itarianism of collective worship.® Just as sacrifice to the compound’s orise
and ancestors iraplied the commensality of its living mmembers, so too savaa
had an important communal dimension. William Moore described the a-
ufeat Qsiele going round the houses of the principal men at the end of Ra-
madan “to beg money . . . to bless the people in the name of God.” Large
crowds of people went with them applauding, and with the money collected,
the ofufa “made feasts which they call Saraa for those who attended them.™
So here saras denotes not so much what the afufa took but what they gave
to the body of actual or potential Muslims. The contributions given as sarea
were, in effect, reinvested by the aluyfain the growth of the Muslim commu-
nity. A somewhat similar case of sarae was reported by Foster from Iseyin in
1879 {though he did not expressly name it as such):

A famous Muslim preacher called Asheru died after a painful illness. Then
one of his wives had a dream of him bound with ropes by the hands, feet
and wajst, and castinto the fire. His sons were alarmed and “cocked largely
the following Friday and carried [the food] to their Mosque, by it to beg
their co-religionists to assist thern in prayer for the forgiveness of their fa-
ther’s sins,™?
At one level this may be regarded as comparabie to a pagan efuty, a sacrifice
to assuage the anger of a deity revealed in a dream, except that the deity was
God and the punishment was placed in the afterlife. But the saraa was of-
fered to the community of Muslims, which was thus treated as the mediator
between its members and God: vox populi, vox Dei.

When we seek 1o explain the steady growth in the numbers of Muslims
after midcentury, it seems undeniable that the power credited to the alyfe
played a significant part in jt. At the very least it provided an effective entry
to non-Muslim circles by giving practical answers to some of their problems
in terms which were culturally acceptable. But the credited power of its tech-
niques is rarely 2 sufficient condition for the voluatary adoption of a new
religion in all ita ramifications. In most cases this finally depends on poten-
tial converts being prepared to align themselves with the religion’s existing
adherents. So the key issue is how those impressed by the adufa’s techniques
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were further drawn into assaciation and identification with the bady of
people around him.

‘We can see the small beginnings of this process in the way that the alufz
visiting Okeho got the people to perform cermin ritat acts—in effect, to
start to speak and act as Muslims—as part of his delivery of Muslim prayer-
power for them. But it was probably more effectively done by the encour-
agement given to the non-Muslim population to participate, without pre-
conditions, in the main Muslim celebrations. Where Islam was well enough
established in a town, the end of Ramadan was marked by a grand proces-
sion to the prayer ground, usually outside the town walls. At Osiele in 1851
the two principal afufs, dressed in their best robes, rode horses in the pro-
cession and were accompanied by some eight to ten non-Muslims whom they
had hired to ride with them, as well as half a dozen drummers, to whose
rhythms the horses danced.®® With this evocatdon of military prowess (and
the savaa feast following) the alufe aligned Islam with deeply held Yoruba
values of prestige.** It was often sowrly acknowledged by CMS agents that
these accasions, in bringing together Muslims and pagans in shared con-
viviality, were effective in dsawing converts to lslam: “Because natwral men
have much delight in such religion as consisted only in ¢ating and drinking
and rose up to play,” as Moore put it. At these feasts pagans might adopt the
first outward and visible sign of Islam, the wearing of a turban and clean white
apparel, to claim and publicly show fellowship with their Muslim &riends.®
Even if they then declared for Islam, little further was insisted of them, such
as rigorous abstention from pagan rituals; and in fact most new Muslims con-
tinued to participate in orisa rites and festivals. An Ibadan woman, afraid of
the anger of her orisa when her son became a Christian inquirer, said: “I want
my son to do like the Mohammedans, they worship God and orisas and all
amonnt to the same thing. " Samuel Johnson summed up his remarks on
the 1880 Egungun festival in Ibadan, begun on the word of the Muslim Az
from the Kiriji war camp and with the active participation of Chief Tajo, the
senior Muslim chief left in town:

Whata mi of Moh danism with heathenisml( [ amownts to no
religion at all. At the Mohammedan festival, the whole town are Mo-
hammedans, and in any heathen festivity, they all ook part in it. Such is the
nature of the people we have te deal with.5”

The exasperated tone of the missionaries’ comment on this mode of Is-
lamization seems to owe much to their feeling that this was just not the way
that conversion to a new religion ought to go. As evangelicals they held firmly
10 a certain notion of genuineness in religion: it was where a heardelt inner
conviction led to external actions consonant with it. Jn their own mission-
ary prartice, they atrove first to create such an inner conviction in their Chris-
tian inquirers through instruction and prayer for the Holy Spirit; and they
sought to assure themselves of its existence before admitting them as Chris-
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Figure 7.1, Mowque at Remita, Abeokuta. S. S. Farrow, Faith, Fancies,
and Fetich (1646}, taken by Rew J. F. T. Halligey in 18ge.

tians by baptism. But Yoruba Islam seecmed to invert this “inside-outward”
pracess: hecoming Muslim seemed to be primarily a matter of acquiring ex-
ternal tokens, very much to do with worldly advantage. Convinced, with much
Jjustification, of the low level of Arabic education and religious knowtedge
among most Yoruba Muslims, Christian critics appreciated too litde that the
process of making Muslims had barely begun with the saying of the shakada®™
and the adoption of a Muslim name.

It was to be taken further by instruction and participation in the religious
life of the Muslim community: by attendance at the little local mosques that
sprang up in Yoruba towns, by listening to the preaching and Koranic ex-
position, particularly during Ramadan, of notable visiting aufz, and, per-
haps most of all, by responding to the diffuse symbolic impact of Islamic cul-
ture. At Lagosin 18686, the Friday prayers were aended by some 500 to 600
worshippers gorgeoualy dressed—-“a grand sight it was for Africa”—and af-
terward a sermon was given in Arabic or Hausa, translated into Yoruba,® We
must not neglect the moral impact of men such as the fluent adufafrom lorin,
who attracted hundreds to hear him at Badagry in 1849 and preached
“against their selling slaves; of their wing their domestic slaves cruelly; of
their obliging their wives to provide for them instead of providing for their
wives; of their making trade of their writing as charms; and against their gen-
eral immoralities™® or of the “taosiry” (Arabic tafsis Koranic exegesis) which
took place after formal prayers during Ramadan at Iseyin in 1881, when the

204

ENGAGING WITH ISLAM

afufa taok Sura 49 as his text, and warned his congregation “for their hard
and bad using their slaves . , . o be active in their profession {as Muslims] ...
[and] about using their wives in a roughly [sic] manner.”®

Few Christian clergy were as concerned about the growth of Islam as James
Johnson, pastor of Breadfruit from 1874, when the numbers of Muslims in
Lagos were rising rapidly. Like others, he attributad it to the fact that Mus-
lims agsociated freely with pagans, while “Christians are regarded asa people
separate from them, as identifying with a foreign people, and the dress they
usually assume has hecome a badge of distinction."® But his main response,
to press for more literature in Yoruba and to urge Christians to emulate the
alleged zeal of Muslims in proselytizing (“Every Mohammedan regards him-
self as a missionary to his neighbours,” he claimed), was much less radical
than it seemed, since it did not challenge the missionary conviction that it
was assiduous preaching ta the heathen which did most to win converts. John-
son did not advocate that the CMS abandon its policy of making a high level
of cultural derands on its potential converts, from intensive pre-baprismal
instruction to the abandonment of polygamy. The Muslims proceeded quite
otherwise: they attracted non-Muslims by practical offers and they made few
inidal demands on them for cultural renunciation, but they knew how vital
it was to keep up preaching to the converted.

THREE-SIDED ARGUMENTS

Of the owo main ways in which the Yoruba typified Christianity—as the
religion of the white man and as a sctiptural monotheism—one divides it
from. Islam, while the other assimilates it. In large measure they also corre-
spond to two contrasting approaches to how religious change has been an-
alyzed. The fortmer points to 2 mainly external yet also historically shoreterm
analysis, in which the links between the missions and other agencies of Eu-
ropean colonialism are given prime attention; while the lawer looks more
to the historically long term and the relevance of features that are more in-
tringic to the religion. The other major antinomies which bulk large in the
explanation of religious conversion—how far it arose from a quest for power
and how far from a quest for meaning or for embodying truth as against pro-
viding identity—do not align exacty with one another, and seem to cutacross
the main distinction made by the Yoruba, that is between whose religion it
was, and what kind of religion it was. In a practical setting where new rebi-
gions are introduced by ouwiders, it is perhaps inevitabie that they should
be fixst categorized in terms of their bearers: Christianity being the religion
of the Oyindo, as Islam had heen of the Zmale But very soon Yoruba started
to look beneath the manifest external differences of the two religions to as-
sess them as variants of one another, as similar and alternative paths to a wider
religious identity and the direct worship of God.

This perception was most simply expressed when Christian pastors were
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greeted in the terms appropriate to the monotheism which the Yoruba al
ready knew: an egungusi masquerader saluted T. B, Macaulay from a respectful
distance with the words “sala-maleku” (i.e., the Muslim greeting as-salaam
alaikum, “peace be on you”).%* It was because both they and the alufa were
recognized as fellow specialists in the cult of God that they were sometimes
offered saraa. When Thomas King traveled through Ota in 1852 {before
the mission had been established there), the chiefs presented him with a
ram *to make my Sunday with,” remarking “Is not your mode of worship
and the Mahomedans quise alike?"* One Ibadan man told Olubi that first
the Muslims preached about the day of judgment, and now the “Oibos” [Eu-
ropeans] had come ta confirm it;? while another wld Okuseinde “You Oi-
hos are like the Mohammedans of Llorin who count our orishas as nothing”
(which incidentally implies that Ibadan's Islam was seen as much less strin-
gent than Ilorin's).% Just as Muslim strangers at Ota, before it acquired a
significant Muslim community, were sometimes sent ta lodge with White at
the mission house, so the Bak of the small town of lesan in Egbado pro-
posed that Doherty—not at all to his liking—should stay at the head Mus-
lim’s house, “as we are alike alufa. ™’

These pagan views of the essential affinity of Christianity and Islam were
also echoed by many Muslims, though the recognition here was more com-
plex and clouded by religious rivalry. They were sometimes motivated by a
desire to fend off unwelcome proselytization by contending that the two re-
ligions were much the same, When Doherty visitad Eruwa on a preaching tour,
a Muslim interrupted his addsess to say there was already a “house of God”
there, implying that if there were Muslims, there did not need to be Chris-
tiang 100, This sentiment comes up ofter: in reports fram Lagosin the 1860s
and 18703, when Islam was advancing rapidly, T, B, Wright, a catechist at Qko
Faji, was told by four amiable young men that they used to be orisa-worship-
pers but were now Muslims “which . . . is on the same level with Christian-
it)r";99 and when he challenged a Brazilian returnee making walking sticks at
the front of his house as to why he was working on a Sunday, the man replied
he was 2 Muslim “which he said is the same with ours.”1%® Some other Mus-
lims again told him that he should preach to the pagans “as they had not the
light of Gad whatever . . . , [but] they themselves are in the same level with
us.”191 Remarks of this kind fit well with reports of people hovering between
the two monotheismns, as if their desire to “worship God™ was prior to any
pragmatic reason for opting for one rather than the other way of setting about
it. A young Christian inquirer at [badan found himself opposed by his fam-
ily, who “told him that if he truly meant to worship God, he must be a Ma-
homedan but to be an Oyinbe [i.e., Christian] is a thing which they hate, to
have a single wife.”®* At Ota in the 18708 White worried that "many of those
whom we have convinced [against idolatry) have become proselytes to the
false religion™;'% and Maser felt that people in Lagos were “excited [about]
what they had better do, to become Chuistians or Mohammedans. "1
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Discussions between Christian evangelists and Muslims ranged in tone
from abusive confrontations to sericus attempts te explore their differences
within a shared recognition of their common roots. At one extreme was the
stanging match which broke out between 8. W. Doherty and the local Lg-
momu {Imam) when he visited Okeho in 1876:

After he had preached publicly before the Bal and chiefs, Doherty's
prayers were disturbed by the laughing and talking of hostile Muslims.
An altercaton followed, in which Doberty charged Mohammed of being
agreat sinner and impostor, and Christ the only mediator. The argument
then moved to the subject of sacrifice (I presume at Doherty’s instance,
since it was a ground where missionaries felt they could advance their case,
against both pagans and Muslims] and Doherty accused the Muslims of
making sacrifices, which they strenuously denied. “And what is the mean-
ing of your sara, is it not offering or sacrifice, are you any better than the
heathen . . . in this respect?” This sally seems to have provoked the ¢~
gt into saying loudly to one of the chiefs, “Do you know that the Jeop-
ard and the dog cannot meet together, such is the case between us and
these peaple.” To this insult, Doherty replied with “By their fruits ye shall
know them,” and accused them of Satanic principles. At this point the
Bale told them all to be guiet.

Doherty rounds off hisaccount with a confirming Scripeural precedent:
“Thus I met with Elymases today.”®

But there were also less competitive settings—particularly, it seems, where
the dde of conversion was not running strongly and Islam was not already
well ensconced—where Muslims might show a friendly, at times even colle-
gial, interestin Christianity. A Muslim housebolder at Ibadan listened to Allen
teaching the Lord’s Prayer to people in his compound, and “spoke very sharply
to the children to repeat after us and to keep in memory what they had
learned.”'8 It might well center on issucs common to religions of the book.
A Hausa Muslim visited Meakin at Oyo in 1858, bringing a gift of some ¢ggs.
They talked about the diversity of languages, and the visitor said the alufu
were trying to write Yoruba in Arabic script as Hausa already was. They went
on to discuss persecution, and the next day he brought five or six others, and
they talked again %7 The Ten Commandments always won favorable attention:

While some Ilorin traders were visiting Maser at Abeokuta, a Christian
woman called ¢ buy a prayer book. Seeing that Maser “could not con-
verse fluently . . . in the native language,” she helped him expound the
basics of the Christian religion “with great warmth and zeal.” At the Mus-
lims’ request she repeated the Ten Commandments, which impressed
them greatly.'®

An elderly Muslim helpfully confirmed Doherty’s expasition of the Ten
Commandments when he preached at Bolorunpelu;'® and even the alfa
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of Iwo (who prevented the establishment of a mission there) were interested
to hear them in Yoruba from Hinderer's Scripture reader Wilhelm, and asked
him to say them again.}1® At a higher level was M. D, Coker’s exchange with
Aminu, the Arabic teacher of Agbeni mosque in Ibadan, in 18g2:

One Wednesday Aminu calls to see Coker, accompanied by seven converts
and two of his scholars, Coker gives him an Arabic translation of St Mark’s
Gaspel. He turns over all the pages to the end, and then back again; and
then turning to Chapter Ten, he reads it all through. He knows the mean-
ing of some of the words in Arabic. Coker then reads it aloud from the
Yoruba Bible. The afufa is pleased to have the book, and their talk goes
on for aver two hours, The converts listen auentively and sometimes join
in. They part having agreed to attend one another’s services. !

But not far beneath the surface of even friendly encounters, especially
where they involved clerics on both sides, ran s@ong currents of rivalry and
reserve. Coker and Aminu did not keep up their ecuamenical resoluton: on
Friday Coker said he was laid low with fever, and on Sunday the aiufa sent to
say that he could not come because of ill health (I suspect because he re-
garded Coker as having made a polite excuse to get out of it and was prob-
ably relieved to get out of it himself). Rivalry quickly came to the fore in the
battle of the books which Samuel Johnson had with the Lgmpmu of Ibadan
(the “Mohammedan hishop,” as he calls him):

On his way to the monthly prayer meeting at Ogunpa, Johnson sees the
Lgwpmu sitting on a hide at the front of his house, accompanied by some
alufa, with parchments of the Karan around. The Lzmemu bids Johnson
wait, 50 he can read him some prayers. He takes some pages from the bun-
dle, and Johnson opens his own bag of books to get out his Bible, The Lg-
momu says that two alufa will oppose one another, and he will look to who
will win the contest. But he’s struck with admiration at the gilt edging of
Johnson's Bible, and taking it in his hand exclaims to his friends, “‘God
alone is above them and knows the secret of their wisdom.” But having
the presence of mind to find that he was betraying himself [continues
Johnson] he said to me, ‘But you have all your glories in this world and
none in the world to come.’ I then said to him, the fact that God hon-
oureth us with great blessings here dispraves your argument. "Him that
honoureth me, said he, I will hononr.” Is God unrighteons to reward us
with evil hereafter if we faithfully serve him, and reward with good those
who are unfaithful? He was speechless, and smiling at me promised to give
me a kola nut i I call on him on my return.*1?

Whether in reality Johnson’s triumph was quite se resounding, we may
doubt; but still the focus of the exchange on the relative power of the two
religions was common and characteristic. In moat such public encounters,
faced with the inclination of both pagans and Muslims to emphasize what
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was common between Christianity and Islam—commonalites which, as we
have seen, were also tacitly admitted in the use of Islamic terms to ranslate
so many key Christian concepts into Yoruba—Christian evangelists were anx-
ious to emphasize what divided them from the Muslims, To this end they
employed two different, and potentially contradictory, strategies. On the one
hand, as in Johnson's narrative just quoted, they asserted the supetior power
of Christianity, a strategy which implicitly appealed to a pagen criterion of
religious value, the capacity to deliver this-worldly benefits, On the other,
they argued that Islam was inferior to Christianity because in the common
practice of Yoruba Muslims jt came 50 close to the paganism which they both
looked down on. “But do you compare us to the heathen?” replied some Mus-
lirvas who had come to visit Gollmer at Badagry, when he charged them with
dishonesty, probably over the making of charms.'® His reply was hardly
irenic: “No . .. not exactly, You know more than they of the Will of God but,
says the Scripture, the servant that knows his master’s will and does it not
will receive a double portion of stripes.”

These arguments often focused on the low level or the misuse of literacy.
Always they were directed toward convicting Muslims of falling short of the
standards of a professed religion of the Book and so becoming susceptible
to pagan modes of appropriating the power of literacy. In the early days ac
Badagry, Samuel Crowther the elder showed an Arabic Bible to the local Mus-
fims and taxed them with knowing litle of the Koran;1' his son at Abeokuta
challenged two Muslims who attended his dispensary to read an Arabic Prayer
Book, and affected a rather manipulative surprise at their ignorance.!'®
Gollmer at Badagry asked a man sitting on the verandah of his house what
his work was and was shown in a small bag a mass of paper scraps with Ara-
bic writing on them; to the afufir's remark “this book can save me,” he spoke
of Christ as savior.''® On another occasion, while Gollmer was visiting Mewn,
one of the senior Badagry chiefs, a Hausa alufa called with a new charm which
the chief bought; he told him that to make such charms was a sin for which
God would punish him; and the @l left without a word to say. !V Friendly
Muslims might be hurtfully rebuffed by this militancy: the Arp Lavosisa’s
drummer, a Muslim like his master, called on James Okuseinde, but “went
away sorrowful” (like the young man in Matthew 1g:22) after a denuncia-
ton of charm-making as being againat God’s command.!!® At Abeokuta in
1850, notlong after the persecution, a number of Muslims approached Hin-
derer to say they must be friends, since their two religions were much the
same; but Hinderer insisted that in their mode of life they were little differ-
ent from the heathen.'!® A few years later, in Ibadan, he talked with a Mus-
lim who candidly admitted that the Mustims “must conform a littie with the
heathen fashion because they are not yet enough in number and power to
get on without.”?* The fact that similar charges might also be made by pres-
tigious visiting alufufrom Ilorin or farther north, suggests that Christian crit-
icism of Muslims for their Arabic illiteracy and their cultural closeness to
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Yoruba pagans couid touch a raw nerve, at least among the more religiously
self-conacious of them. Ghadamosi’s verdict, that these theological disputa-
tions rarely won Muslims over to Christianicy, seems well justified; and by the
late 18708 some afufa were counseling their adherents to avoid getting into
debates with missionaries.’*

The main theological issues which came up in these disputes betiveen
Chriatians and Muslims concerned, first, the proper rituals for the woxship
of God and, second, the natures of Christ and Mohammmed as proclaimed
mediators with God. These two issues were often directly linked in discus-
sion, as in Gollmer’s exchange with Muslim visitors in 1847:

Five Muslims came o admire his garden, asking about one or two strange
plants like cabbage and arrowroot. Gollmer used this to introduce the
subject of God’s gocdness in supplying mankind with so many things to
eat, even [here suddenly raising the stakes] pig's flesh. He then spoke
of the greater freedom of the New Covenane, The discussion then moved
on to the relations between God and “Jesus son of Masiam.” [This dis-
tincavely Muslim designation of Christ suggests that the topic may have
heen raised by the Muslims, whom I surmise were Hausa af some Islamie
sophistication.]'#*

Both issues were implicated in an all-enveloping disconrse of power. Rit-
uals of worship—how God is to be approached—always had a strongly in-
strumental aspect, which led directly to the issue of the divine nature —uwho
God is—because God required that He be addressed properly, in a way ap-
propriate to His nature, By both Muslims and Christians, but perhaps espe-
cially by Muslims, God was conceived of as a king, and the Yoruba etiquette
of kingship was indispensable to how they figured the task of addressing Him,
even though (and perhaps the more because) both religions proposed that
He might be directly addressed, which mundane Yoruba gba were not. So
the stakes were high, anxiety great. A strong indication is given in the jux-
taposed epithets from the invoration of an Egha chief quoted earlier: Obs
alany, pba mimp [Merciful king, holy king)\*¥ “Merciful” implies that the pe-
titioner expects that God will answer his prayers, thathe anticipates that God's
power will be made available to him; and “holy” acknowledges the awful pu-
rity of God, the otherness which worshippers must bridge by conforming to
God'’s requirements of moral and ritual purity.

On both these issues, it appears that Muslims faced the Christian chal-
lenge with some confidence. They repeatedly urged the importance of be-
ing “clean” (mimp), as required by the rinzal of Muslim prayer, in approach-
ing God. Three Ilorin Muslims, passing through Ibadan, responded to
James Barber’s preaching of Christ 23 mediator with God by insisting that if
men wished to serve one God, they should wash their hands (i.e., perform
ritual ablutions before prayer) and abstain from eating pork, an unclean
meat;" and a Maslim at Abeckuta attacked Christian worship and the im-
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purity of Christians for eating pork.!®® An slufe at Ibadan answered a criti-
cism from W. §. Allen with a strong metaphor of ritaal impurity:

There was 2 high hill and people mhahited its valley. At the top of the
hill every dead creature was buried. At the rainy season a stream issued at
the bottom. Do you think that the water was pure?!¥

Allen agreed that Adam and Eve brought corruption, but insisted that
Chyist’s sacrifice had the power to wash mankind clean (and by implication,
obviated the need for spexific rituals of purification). But the standard Chris-
tian rejoinder to the Muslim emphasis on ritual purity was to put up the same
contrast between Christianity as an. “internal” religion and Islam as an “ex-
ternal” one that came inte play in their critical comments on the process of
Istamic conversion. One of his converts brought a Muslim--an impressive
man with followers, Jiterate in Arabic—0 see James White at Ota:

White shows him his Arabic Bible, from which the Muslim tanslates some
verses, He then asks him what he thinks of Christ. “A messenger of God,
and more than that, for he had no fleshly father,” he replies. White then
speaks of Christians as being the adopted sons of God, white the Musiim
describes Muslima as “slaves of God.” The Muslim then asks why Chris-
tians reject Mohammed. Because he did things contrary to God’s teach-
ings and propagated his religion by the sword, replies White. The Mus-
lim then wns to his companions and says that “we were clever fellows, if
only we would kirun.” White asks what “kirun” is. “To wash the hands and
feet, and to cry out God is Great,” he replies. Whita says these are only
&xl:m‘n?]'jr things; even baptism is only an emblem of the cleansing of the
heart.!

The theme of cleanliness as a conditien of the heart was the regular mis-
sionary response to Muslim promotion of their ritwals of purification and
prayer. God required a pure heart, not outward ceremony, insisted Samuel
Cole to one Muslim critic at Abeokuta; and to another, objecting to the eat-
ing of pork, he quoted Matthew 15:19, on #vil coming from the inside, not
from the outside.'® Oyebode, meeting two Muslims at a Christian’s house
in Ibadan, spoke in more evangelical terrs of “the impotency of the Koran
to influence the heart 1o hotiness of life.*!*® The point at issue was the rela-
tionship between ritual and ethical purity; for the Muslims the former was
an expression and evacation of the latter, for the CMS missionaries the for-
mer was suspect as tending to displace the “religion of the heart” which they
sought to create,’*?

Much that was said concerning the other great issue, the mediatory roles
of Christ and Mohammed, echoed cenmries of religions polemic. Muslim
views of Christ were necessarily more positive than Christian views of Mo-
hammed, in accordance with the historical asymmetry of the two religions,
the earlier standing as precursor, the later as heresy to the other. Whereas
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Mohammed was a “false prophet” (wofi éké) to the missionaries, to Muslims
Christ was Anabi Yisa, “the Prophet Jesus™ though his divinity and crucifixion
were denied, his virgin birth and divine inspiration were conceded, Some
age-old themes of interfaith dispute got an airing—How could a unique and
transcendent God have had a son? Was Mohammed foretold in such texs
as Deuteronomy 18:15 and John 14:167—bnut the main thrust of argument
followed an essentially Yoruba agenda: the search for the most effective me-
diator with God. It showed clearly in a triangular debate reported by Eefer
from Ibadan in 185%:

Near the main mosque in the middle of town Kefer gets into discussion
with a number of alufa. As usual they object to his presentation of Christ
as savior. Kefer tries to show them the need for a mediator “but they wanted
then to cooperate with me and began te enconrage me to talk only against
the Orisas of the Keferi [ pagans].” A babalawocomes forward and defends
the orisa with great cloguence. “The Alufa looked at me but I told him,
though I have an answer, he may refute the Babbalawo.” He tries his best
“to enforce the greatness of God, the Creator of heaven and earth, . . .
but he made mistakes in the comparison, so that he could make enly lit-
te impression with his energy.” Kefer then takes on the badalzive, and tries
to show “that the very Orisa system of the Keferi indicates their great de-
sire after a mediator, they mistake it only and make their own which can-
not help, instead of receiving Christ whom God has given to the world.
In him alone we find salvation and without him Keferi and Imalle [Mus-
lims) will be lost, But God calls them both."3!

Here Kefer's improvised strategy of argument unrolls to reach a para-
doxical conclusion. First, he is dyadically opposed to the alufa; then, the
monotheists join forces against the babaiswo, but Kefer craftily steps back to
let the alufemake the case against paganism; then he re-enters the argument
as the real champion of monotheism, but invokes a criterion of pagan refi-
gious culture —their acknowledged need for a mediator—to offer Christ as
the soludon to doik pagans and Musalims. But there is a conflict of under-
standings latent in the exchange: where Kefer had chiefly in mind the sal-
vation unto eternal life offerad by Christ, the mediation sought by the Yoruba
through their orisa was needed for the troubles of earthly existence.

S0 despite the particular doctrinal views held by Christianity and Islam of
their respective founders, Yoruba opinion assessed them by a common cri-
terion of likely effectiveness as mediators. An ahufa at Badagry spoke of Mo-
hammed “as a great favourite of God to whoim no favour can be denied, that
everything he asks of God must be granted,” according a Jower status o Je-
sus. '8 Ac Ibadan in 1891, a Muslim rebutted F. L. Akiele’s urging of Christ
as mediazor by insisting that “Anabiyisa . . . will not intercede for men but
Mohammed the great prophet [will] , .. for all sinners and Anabiyisa too. ™13
In a more Yoruba idiom of differential powet, a Musliv at Leki called Jesus
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“Mohammed's younger brother,” thus reducing temporal specificity to a co-
eval present of religious confrontation.’* In the struggle to appeal to an au-
dience that was not yet committed to either monotheism but was prepared
w0 listen with sympathy to their mythic representations and knew well enough
what it wanted—spiritual friends in high places—Christianity had one
definite advantage: it could put forward a more ¢levated view of Christ, a3
God incarnate, than Islam did of Mohammed. (Itis trae that in the heat of
argument missionaries sometimes accused Muslims of raising Mohammed
to the status of a god ¥ If this unlikely charge was ever justified, then it may
be a telling indication of where the pressure of religious competition under
Yoruba conditions might lead.) So Christian evangelists made the most of
Christ’s supernatural conception (not denied by Muslims) and of the mira-
cles described in the Gospels (the Koran, being a revelation to Mok d
does not report any of him).1% It follows that, notwithstanding the gulf be-
tween missionary Christianity and Yoruha culwural values, Christ was in prin-
ciple more capable of being represented in termis analogous to an ovisg than
Mohammed was. So it would prove: as early as the 1870s, Christ was being
promoted as a functional alternative to one ovig« in pardcular, Orunmila,
and the Rev, E, M, Lijadu would go so far as to claim in his book Orunmia!
{1908} that in Orunmila the Yoruba actually had a degree of foreknowledge
of Jesus Christ.”” That Mohammed was not adaptable in this way may be one
reasan why, particularly in the absence of a soong Sufic tradition, Koranic
charms remained so important as a2 means to access the power of God.
When we compare the peculiar respective strengths of Islam and Chris-
tianity as religions competing for Yoruba favor, two factors seem to stand out
on each side. For Islam it was the appeal of the spiritual techniques of the
alufa—their prayers and charms, backed by the prestige of Islam’s ransre-
gional networks and its politico-military clont—and the social openness of
Yoruba Muslims toward non-Muslims which eased their selfidentificadon
with the Mustim body. ¥or Christianity, it was the appeal of Christ as media-
tor; and its association with the technelogical pawer of its European bear-
ers, eventually to be diffused through the colonial order. The power of Eu-
ropean technique was an awkward fact for Yoruba Muslims to contemplate,
since they shared the prevailing view that the mastery of the conditions of
mundane existence was a prime object and test of religion. Muslim clerics,
especially visitors from the north, often called at mission houses to admire
their construction and furnishing. In order to reconcile their admiration
for the white man’s things with their Muglim faith—which of course they saw
as a religion of power too—they deployed a remarkably consistent theodicy.
“God has allotted Earth's happiness to the white man and reserved heaven's
felicity for the Musnlman, and this accounts for the Wealdh, Wisdom and
Skill of the Europeans,”was how James White reported it after two alufa called
to s¢¢ his hause at Ota. Thomas King put identical sendments—"Terrestrial
happiness and worldly skill is the portion allotted by God to white men in
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this world, but theirs is the heavenly falicity”"—into the mouth of Idirisu, a
welkknown alufe at Abeokuta, when he came with his friends to admire Mrs.
Crowther’s cuckoo cloack,!%

S0 there is the paradox that the religion whose primary pitch was that it
offered moral renewal and eternal salvation to those who accepted its Word,
found itself most respected by its rival for its accompanying material culture,
which was, in its own eyes, a secondary consequence; while Islam, whose rel-
ative success was due to two things which missienary Christianity failed to
emulate—its magico-spiritual techniques and its social affability—invoked
in its own defense an otherworldly dimension which was probably of small
concern to its new Yoruba converts, As they grew more familiar with Euro~
pean technology, Yoruba Muslims lost some of their awe at it and became
more able to separate the religion of the ayindo from the rest of their cul-
ture. In this, Lages Muslims took the lead, confident in having become by
the 18gos the largest religious group in the British administrative capital. In
1891 Lijadu, then still a teacher, talked with the Muslims in a trade caravan
passing northward through Ondo, and noted that “the Mohammedans from
Lagos, affecting to be more enlightened than their correligionists of the in-
terior, stood as champions for the rest.”% At Ibadan the next year Oyebode
was discouraged at a man who said he'd heard Blyden describe Mohammed
as a prophet of God in a speech in Lagos; and then a woman chimed in to
mendon “an Englishman who returned of late from Mecca . , . and is mak-
ing convertsin England.” 4 Yet these articulate Lagos Muslims, who had most
fully taken the measure of Christianity, were also the most subtly influenced
by a culturai ideology which would eventually work, and with growing force
as the colonial order took hold, to Christianity’s advancage. This was the mis-
sionary-derived madel of cultural progress or civilization, which Lijadu’s de-
scription of the Lagos Muslims as “enlightened” hints at. Despite its Christ-
ian origins, enlightenment, or slzju, would come to command a general
allegiance for its connotation of advancement for individuals and commu-
nities. As a consequence the cynosure of Yoruba Muslims would begin to shift
from Horin to Lagos.
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The primary burden of the two preceding chapters has been on the mis-
sionaries’ presentation of their case to the Yoruba audiences—both the great
*pagan” majority, and the small but growing Muslim minority—whom they
wished to bring to Christianity. In the course of this effort, just how differ-
ent their religious assumptions and ohjectves were from those sustained by
Yoruba culture became clear. Then 2 trangulation of all three religions took
the picture further by showing, firat, how in seeking converts both world re-
ligions had to address the court of Yoruba opinion; and second, how much
Yoruba Islam, over the long process of its adaptation te the local scene, had
taken into iself significant teatures of the religious orientation of the kefers.

Now the argument maves on 1o the analogous process with Christanity,
through an examination, first of how the Yoruba started to turn toward it, and
then (in the next chapter) of what kind of Christians they became. It may
seemn paradoxical to approach the issue of the “inculturation” of Christianity—
that is, of its reoting in Jocal culture—by means of an analysis of what is ap-
parently an opposite movement—of some Yoruba leaving their local and an-
cestral cults for a world religion urged on them by outsiders—but hwo rea-
sons justify this characterization. First, Christianity cannot possibly become
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Yoruba without some Yoruba first becoming Christian. Second, although con-
version, aa it is usually understood, implies some kind of change (and often
complete or radical change at that), it can never be understood as a process
except in terms of the purposes and judgments of those who undergo it, as
well as of the situations or circumstances which prompt it. These purposes
and criteria of judgment necessarily precede conversion, being drawn from
the converts’ prior cultural repertory; and since they undergird the decision
to convert, they are likely to continue as a substrate of the new beliefs and
practices, whatever other novelties may inhere in or follow from the fact of
conversion itself.

The concept of “conversion™ is not without its difficulties: it is bard to use
it comparatively without extending the theological or phenomenologicat as-
sumptions of a Euro-Christian and Protestant background to historical and
cuttural seuings where they do not apply.) Moreover, the interiority of the
experience of conversion, psychologically conceived.? makes it of problem-
atic value when our subject matter is alarge-scale process of religious change
where we have little or no evidence about the inner states of the individuals
concerned. Here the only workable definition of conversion is the process by
which people come to regard themselves, and be regarded by others, as Chris-
tans. This social idendfication is what heing a Christian most immediately
and unarguably is, rather than holding certain beliefs or behaving in cer-
tain ways specified a priori. Of course Chyristians in general will tend to dis-
play distinctive beliefs and practices——sometimes from a prior adoption which
led them to seek Christian identification in the first place, but probably much
more often a result of being taught them as a condition of membership, or
socialized into them 2s a consequence of it, By taking social identificadon
as the real thing to be explained we avoid the analytical problems which arise
if—as often occurs in practice—Christians maintain or later adopt *non-
Christian” beliefs and practices but still insist on regarding themselves as
Christians and are so regarded by others.

The argument will relate conversion most centrally to the search for power
which was pervasive in Yoruba society, and in general it will move from the
meore intrinsic to the more contingent links between religion and power, from
power inherent in objects to power deployed in social relatons, and from
the positive appesl of becaming a Christian to its opportunity costs. Con-
version is a process which can be complex even at the personal level, and
while the complexities of individual cases may be to some extent ironed out
when the outcomes are viewed in the aggregate, it is still a highly compos-
ite process, brought about by the interplay of many different factors. And of
course it is a historical process too, not only in the obvious sense that it un-
rolls over time but also in that the significance of the factors of conversion
is not intrinsic, but depends on the temporal context in which they come
into play.
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SEEKING POWER: TECHNOLOGY, HEALING, WRITING

That the search for power, individual or collective, was the dominant ori-
entation of the Yoruba toward all veligions must by now need no further
demonstration. There were both technical and social aspects to this power,
but the former—power in and over macerial things, power as practical knowk
edge-—was primary, an end in itself as well as a means to the latter. The sta-
tus of dabaiawo and Muslim afufa mainly depended on their reputation for
being able to give access to sources of power, and the power of Europeans
was widely acknowledged through comparisons of them with ¢risa in personal
names: twice the name Fatoyinbo [Ifa is as great as the white man] comes up
in passing in CMS journals.’ But what we have to explain is how the convic-
tion that there is power in a religion actually leads the adherents of other
cults to want to join it, particularly if it insists that they abandon al} prior re-
ligious identities. And if the power credited te “the white man’s religion”
was so potent a factor, why were converts still so few in number after fifey
years of strenuous evangelism, and disproportionately drawn from the more
marginal groups in society?

The missionaries put out a mixed message on the subject of power: the
transvaluatory element in their preaching, which deprecated the rontine
objectives of Yoruba religious action, were at some variance with their ¢laims
that the Gospel “would make the country good™ and that God would be at-
tentive ¢o the faithful prayers of His people, which seemed to offer addi-
tional means to those objectives. In these positive claims, the effects of re-
ligious action come about in two quite different ways. The country would
be made good, according to the missionary theory, by a process of what we
might call culture change: individuals would be remade inwardly by the
Gospel, would change their lives and reform their institutions, and pros-
perity would follow. In that sense, the Bible was “the key to England’s power
and greatness,” and could be so for the Yoruba too. This mode of religious
effect, with its emphasis on changing the human subject, was entirely novel
to Yoruba thinking. Prayer, on the other hand, moved in a much less mys-
terious way: it went straight to the divine source of power—*we telegraphed
1o God,” was a way that Allen liked to put it*—and produced mediated ef-
fects on the subject’s environment. The Yoruba came to see it, like the Mus-
lim savaa, as analogous to sacrifice, an offering 1o God which would evake
His favorable response.

The products of European technology were mute though eloquenticons
of eyinbe power, and also, in Yoruba eyes, a potential argument for the oruth
of their religion. In principle, even European wonders were atributable to
otisa, as with the cotton gin which evoked sacrifices to Orisa Oko at Abeokuta
in 1855.° From the beginning Sango was linked to electricity, by means of
two contrary arguments. On the one hand, missionaries sought to secular-
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ize lightning strikes by invoking electricity, not Sango, as their canse.® The
mission at Abeokuta had an electro-magnetic machine which Faulkner said
was very useful to explain to Sango worshippers the folly of idolatry.” On the
other hand, electric power might itself be seen as a manifestation of Sango,
much as a swarm of bees was, (The statue of Sango which stands today out-
side the headguarters of the Nigerian Electric Power Autherity in Eagos
might he taken as a “symbolic” statement of such a view.) Was something like
this in the mind of the young man who tokl Faulkner that he would hold
the handles of the electrical machine from noon tll sunset to get a new silk
umbrella, asif such sacrificial suffering, a sort of “reversed thunder” perhaps,
must reap its rewardr®

But such possible interpretations were overridden by the insistence that
the white man’s wonders must be attributed to his relationship with his God.
This claim was made most emphatically by the African evangelists, like Ol-
ubi and the others when they took the dolls and musical boxz on their for-
mal visit to Bale Orowusi in 1870.7 At times there may have been no more
to this than selfpromotion through the display of prestige items or the use
of novelties to draw attention. Samue] Crowther junior sought to impress a
babalawowhe had come to visit his dispensary at Abeokuta—after he had re-
fused to let Crowther experiment on his charm—by means of a chemical
spectacular, making fire from a mixture of potassium chlorate and suphuric
acid; the man ran away shouting “Oyinbo! Oyinbo!, "and offered Crowther five
bags of cowries to do it again at the debalawes’ annual festival ° A pyrotech-
nic performance in support of the authority claims of a religious specialist
was not at ail alien to the style of Yoruba cults, as witness the wicks with fire
performed by Sanga priests or the ventriloquism through a puppet which
was used in the Osanyin oracle.

The arguments suggested by European technological achievements were
various, but the main one was (as always) forcefully put by James White;

People greatly admired the work of an Egba carpenter, Philemon, who
put up the first church roof at Ota. White “oried to show them that the
‘Whitemen are far superior 1o them in everything, they cannot be infe-
rior to them in maiters of religion.” Pressed as why they despised the
white man’s religion, they said it was difficult to give up their fathers’
gods. “Why—1 said—it is not difficult for you to make use of Whiteman's
muskets, powder, cotton, velvet, silk etc, which ages ago our fathers have
not known, "2
Though they may have helped establish a general predisposition to Chris-
tianity, arguments of this kind rarely seem to have led to practical conviction
in individual cases. Of the many reasons for this, an immnediate one was they
did not bear on the pressing personal needs which made Yoruba turn to the
orisa. In the following case the display of an oyindo wonder is connected much
more distinctly with Yoruba religious concerns:
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In 1876 on a tour of the Oke Ogun, S. W, Doherty takes an artificial snake
with him to draw people. Then he preaches from Mark 16:15-20, which
includes the verse, “They shall take up serpents; and if they drink any deadly
thing, it shall not hurt them; they shall lay hands on the sick, and they shalt
recover.” Next day when he shows it by the verandah of the oba's palace at
Eruwa, people run off in fright. He cells chem it is “but an art,” nothing
compared to the steamship or railway, and goes on: “We Africans . . . know
nothing of arts and sciences, and yet the least seeming device we call awo
["secret”). .. . Mohammedan charms you would believe but what discov-
eries do Mohammedans make in our country worth admiring?"?

Doherty's audience must have been less impressed by his praise of European
technology—what cauld they care about steamships in Eruwa?—than by his
implicit use of the marvelous snake to support 2 claim to be able to heal and
give protection against poison, perennial Yoruba demands on their religious
specialists. The Muslims were doing just that with their charms.

Personal protection from enemies seen and unseen, healing and fertility,
practical guidance through the uncerwintes of life, all summed up in that
state of worldly well-being called alafia—these were the fruits of power which
Yoruba most looked for from Christianity, as from all other cults. At the out-
set of his Osiele ministry, William Moore described how a woman knelt to
beg him for a cure for her husband's bad foot: “She as well as all the people
in this country thought that we possessed some power to do marvelous act
[sic] or are like the Mahamedans here who ahways pretend healing in the
name of God.”* Moore was a Yoruba, but writes herxe like any other mis-
sionary, with a sincere conviction that Christianity could emp y but not
always in the respects or by the means that Yoruba pagans asked of it. The
dilemma—which must have been more acutely felt by the African agents—
was how far they shonld adjust 1o the thaumaturgical demand placed on them
by those whom they wanted to convert. It wonld never be resolved within the
official practice of the mission-derived churches and would later fue! reli-
gious breakaway movements.'®

As the foregoing remarks of Doherty and Moore indicate, one of the most
pressing demands made on religious specialists was for healing. In the light
of the great success of medical work in twentieth-century missions through-
out Africa, when relatvely simple surgical and pharmaceutical means often
produced dramatic results and gave a great boost to evangelism, ' it cannot
be strongly enough emphasized that there were few objective grounds for
the Yoruba to atoibute superior healing power to Europeans before the colo-
nial period. The extremely high mortality of missionaries, right into the
18gos with the decimation of Bishop Hill's party, spoke for itself. With no
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effective prophylaxis against such diseases as malaria, typhoid, and yellow
fever, they referred almost fatalistically to the “seasoning fever” of the new
missionary’s first few months (which carried so many of them off). Their
"knowledge” was often rudimentary or even made things worse. Sometimes
missionaries were even prepared ta try local remedies, like Gollmer who, suf-
fering from swollen legs, turned to a Hausa surgeon who administered a cup-
ping, “quite successful but awfully painful.”™? In a round of fatal illness at
Abeokuta in 1853, Hensman attributed a severe symptomatic headache to
“inflammation of the brain” and applied leeches; he then treated his in-
somnia with 2 remedy suggested by some of the mission’s African servants,
which he mixed with opium; and died soon after, perhaps from an overdose.!®
Smallpox severely affected the families of several Aftican agents—it killed
the Rev. T. B. Macaulay—while sleeping sickness, which spread rapidly in the
mid-1860s to affect many Chuistians, completely baffled them.'

Yet Yoruba stil? applied to missionaries for “medicines” {oigun, “preserv-
atives of life in time of war and peace,” a8 Gollmer once well defined them,
since it was a wider category which included charms).* Initially, both par-
ties were wary. Gollmer opined that “people in general are afraid of our med-
icines, but sometimes they will ask us for medicines for constitutional de-
fects, or unusual or aggravated diseases for which [neither] we nor they know
any remedies.”?! Correspondingly, when the Ake people came to thank
Townsend for the care he had shown an Oghoni chief in his last illness, he
said he wasglad to receive thisgesture since “itis a delicate thing to administer
medicine to those under the influence of heathenism, they might charge
me with his death. ™ This suspicion is understandable, granted the affinity
between medicines taken internally and poison—as shown in the atory about
the invulnerability “medicine” called okighe, cited earlier®~and seems to have
relaxed as trust in missi ies grew. It was for their surgical rather than their
medical skills that missionaries won respect during the Dahommean attack on
Abeokuta in 1851 and during the Ijaye War. Mann found that the members
of his congvegation at fjaye constantly sought his medical advice, though pa-
gans stopped when he made it plain that his sogun did not include charms.?
In the mid-1850s the younger Crowther attracted many patients to his dis-
pensary at Abeakuta. There was initially such satisfaction at the rapid results
from laxative and expectorant medicines that pressure grew on the less treat-
able conditions, such as pleurisy and venereal diseases, and then, in disap-
pointment, numbers fell.2> But this dispensary was not an operation which
could be long sustained, and it was not typical of the medical role of the CMS
mission for the rest of the century, which had to be built on two premises:
most of the agents were Africans with no imedical oaining, and there were
no specialized medical institutions.

But medical demand was a constant, and so was what Crowther described
as “the inseparable connection that has always been believed to exist betwaen
medicine and priestcraft,”?® This presented a serious problem to the local
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congregations, whose members necessarily depended on “country medicine™
for their needs. So James White reckoned that some medical knowledge—
he picked up quite a lot from medical books—was very helpful for a pastor.
With pagans it opened a path for the Gospel, whereas if Christians had to
resort 1o native doctors, the latter might “take advantage of the necessity of
the case to [subject them] to their absurd heathen notions” (such as mak-
ing sacrifices as part of the cure).?” White knew his limitations and was re-
luctant to try if he thought his efforts would fail; buc he was highly success-
ful at treating external sores and ulcers—very comunon conditions—with
“bluestone and Holloway's Qintment.”® The most adventurous of these pas-
tor-physicians was W. S. Allen, who appears to have acquired an extensive lo-
cal reputation in Ibadan as an emergency surgeon: he would be roused in
the middle of the night to patch up 2 young man with severe abdominal
gashes from a knife fight or a women wounded by thieves trying to steal her
goat.® Reading these accounts of treannents one has the impression that
they would be scen less as a distinctively Christian kind of healing than as
healing acts that happened to have been: performed by men recognized as
Christians.

So what was the import for the course of religious change of these efforts
to heal and be healed? Although no religion was very good at dealing with
the most intractable illnesses, or obviously better than any of the others, they
all claimed to offer healing and tried to persuade the public that their ap-
parent successes were due to their privileged relations with the divine. “To
him this is a miracle,” wrote White of a Christian cured of a nasty sore, “and
1 hope it will have a tendency to confirm him in his belief in Jesus Christ.”
Yoruba religion was, quite simply and literally, a matter of life and death. In
the nivalry between its different cults, just as healing successes were exulted
over, so also failures were the more mortifying becanse they amounted to a
kind of public disgrace. The sudden death of Chief Nasi, one of Christian-
ity's early patrons at Ondo, just over a week after he gave up his Ifa, pro-
voked widespread hostility to public preaching in the town.’ When Afresi,
the first indigenous fernale convert at Badagry, died only four months after
her marriage in church, the Christians were stunned, and Samuel Pearse
wrote in his journal: “Tell it nat to Gath, neither publish it in the streets of
Ashkelon, lest the daughters of the Philistines rejoice, lest the daughters of
the uncircumcised triumph.™

But although the missionaries were largely constrained to engage in this
competition by the locally obtaining rules—notleast because they were deeply
ingrained in the thinking of potential converts—their own, rather different,
views of the relationship between religion and healing continued to influence
how they responded to cases of illness and death. For the Europeans among
them, at least, the link between the divine source of healing power and the
illness/cure was less direct and subject-specific than in the Yoruba view. Med-
icines produced their effects in a universal and automatic way, so that God
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was less intrinsic to the healing process, separate from the choice of medi-
cine and treatment.?® He was placed “above” it, as a ground of heing, or “af-
ter” it as a seal or sanction of the act of healing. African missionaries com-
monly sought 2 more intrinsic link between religion and healing. In treating
a sufferer with Holloway’s Qintment, White says to him “the medicine I use
is Gad’s and to render it efficacious I raust ask God’s blessing upon it,” as if
he wanted to make God part of the cure yet was not able to surmount the ex-
ternality of God to the physical treatment he was offering,

Aswell as seculavizing it {(or accepting the secular view gaining ground in
their own culture), European missionaries tended to make healing a more
ethical and less pragmatic affair, in ways which echo wo distinct soands in
the Christian interpretation of sickness. On the ane hand, there was an older
view, closer to how the Yoruba saw it, which regarded sickness as a punish-
ment for misdemeanaors against the divine, Thus Young's response to the
smallpox epidemic in Ondo:

The reason for [the epidemic] we cannot account for. It is too many
[deaths] that [ can say. . . . We have to go round always to advise them to
abstain from the constant use of fowls and all forbidden things [i.e., for
sacrifice to the orfsal—and not to expose their patientsin cold. And we have
also warned them against the worship of [smallpox]. We have tried to shew
thern that pestilence is the rood [sic; presumably he means “rod”] of God
against d!i:obedienoe of the nation and country—but they cannot under-
stand us.

While the Ondo looked to offer sactifices to the orisa directly responsible
for the epidemic, the Christans regarded it as a punishment from God which
required a general repentance, above all from idolaay. The claim implicit in
this—that sincere Christians could expect more disease-free lives—was cer-
tainly hinted at, and even more often inferred, in manyindividual cases. When
Olubi and Allen ¢all on a sick man in Ibadan, they speak of “Christ the Good
Physician, the effective cure of the disease of sin"—which becomes a claim to
offer bodily healing too, if sin is taken as the cause of sickness—and certainly
this js what the man seems to expect; “God, we pray thee, Help us, help us."%
Okuselnde tells a woman that her sickness is a call from God; her sister, a Chris-
tian, tells her sacrifices are useless; from then on she improves and says “If
God continues to help me and restores me to health, [ shall then come,"®

On the other hand, the promise of health and healing might he trans-
valued: Christ is a physiclan but mostly in a2 mewphorical sense, more es
sentially of the soul than of the body. Here missionary utterances could be
regarded by Yoruba as annoyingly equivocal:

Hinderer enters a compound at Ibadan where a man is fatally ill. He ex-
presses sympathy and speaks of Christ as a “physician of body and sout,”
who asks all to come to him. Those present expect an instantaneous heal-
ing. The sick man implores Hinderer to help. When he reiterates “the
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infinite worth of their souls above the body,” they look disappointed, One
man laughs at Hinderer.®

In a context of high mortality, the Yoruba demanded healing—the defer-
ment of death—in no ambiguous terms; all religions offered it to them in
some form, and pecple wanted to believe them; but no religion seemed able
to offer decisive proof ofits power, So healing was less a decisive factor to win
people to any of the faiths which competed for Yoruba adherence than it was
a terrain where people realized the intrinsic consolations of religious be-
longing and belief Within each cult-group and congregation people prayed
for their fellows, and in that sense the most potent medicine was prayer.

oS

In seeking for the key to unlock the power of Christianity, Yoruba atten-
tion was focused on its character as areligion of the Book. The name by which
Christians were most commonly known was Onébiky, *Book-people™ 2 man
asks of a girl’s Christian intentions with the words fup nf gha buku? [Do you
mean to take book?].* In his dying hours, a young male convert at Absokuta
ingists on his books being placed beside his bed, so as to show his pagan rel-
atves that he remains a *book-man. "™ The books in question were, first, of
course, the Bible; and second, and hardly of lesser importance, the Yoruba
reading primer, known as fwe ABD (“The Book of ABC”"), which contained
religious texts as well as reading exercises. Indeed, since the primer was the
book which the inquirer came to first and opened the path to conversion,
it was perhaps that which most deserved the designation buky.

The intringic “magic” of writing is that it aliows asmble content to be rans-
mitted across space and time., An Ibadan chief told Okuseinde, after he had
read and translated for him a letter from his brother in Lagas, that “he won-
dered greatly how [he] wasable 1o disclose his brother'smind to him."*® Add
to this expectations based on the magical use of writing in Muslim charms,
and the parallels discerned between writing and the marks made by the da-
balawo in the powder on his ray—themselves tokens of powerful messages
from the beyond—and the stage is set for a view of the written word as of-
fering direct access to other kinds of power. When Charles Phillips visited
Chief Oduniwo at Ondo, he was “required . . . to read the book to him that
his defective hand [might] be healed."*? After William Marsh had read a let-
ter from his relatives in Sierra Leone 1o a returnee, the man was so amazed
at hia being able to tell him “the names of all the persons betonging to my
family” that he came back to ask him to "look inte your books, and tell me
what I am to do in order to be better and see good."*! The man regarded
both letter and books as containing aws or secrets—the same concept that
the Eruwa people (as reported by Doherty) applied to all wonderful devices—
things which needed a mere than ordinary power of insight.
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Expectations of oracular guidance, along lines already marked out in Ifa
and local Islam, were there from the very beginning. Marsh, newly arrived
at Badagry in 1845, noted the many applications made to the missionary
party for charms maxle from sacred writing, and goes on:

The Mahomedans profess o know what would befall the people, as what
is the cause of their not being lucky etc., and also, to cure all the ilis that
might befall them. But to this people I often spoke and showed that all fu-
turities are known to God alone; that power belongs to Ged only; that none
can stay his hand when he would bring to pass his purposes; and that the
Gospel is the only remedy for alf evils.*?

There is a subtle ambiguity here, if not in what Marsh intended, at least
in how he would have been heard: the phrase “the only remedy for all evils,”
while it can be understaod in a thoroughly non-magical sense, conld ondy
have been taken by ordinary Yoruba listeners to imply a claim to offer just
the kind of mundane empowerment that Marsh rejected in the form in which
it was offered in Muslim #ra. The demand to know the future from the sa-
cred Book always arose from a precise context of need, just as when a diviner
was consulted:

In November 1873, Ibadan was full of delegates from its subordinate
towns, come to pay their tribute. Four men from Ejigbo called in at Allen’s
house “and asked me to look into our Koran and see if the Ibadans are
going to [attack] their town, that they may know what to do; and should
there be any charms that could be done for them, which would be
buried . . . to prevent wars 1o attack it.”*?

Since it was Islamic divination that the delegates had in mind, writng had
twa roles to play: the Book would give the diagnosis of the problem, and writ-
ing from it, incorporated into charms, would provide the solution. Allen’s
reply—that the Bible did not foretell such things, but rather *how we are o
live in this pilgrimage world "—cannot have been atall what the Ejighe men
wanted to hear.

Bible and primer were often seen as the Christian’s personal repository
of pawer, analogous to the dedicated patm nuts (#én) of the Ifa devotee ox
the image of an orisa. So, traveling from Ota to Lagos, White commented on
some villagers that “they have heard of the white man’s book [which] . . . is
not an orisa as many suppose.™ In the eyes of many converts there was a
kind of antipathetic equivalence between Ifa palm nuts and the Yoruba
primer—indeed, the very expression “take book” exactly mirrors the phrase
used for receiving the Ifa palm nuts, which I suspect was its origin.** Ayoung
candidate at Abeokuta was refused his fiancée because “he had thrown away
his Ifa and taken a book instead (primer which he learned atschool), ™8 About
tojoin the Egba forces at the siege of Ado in 18k2, a convertwho had thrown
away his Ifa and charms asked Crowther to prescribe for him “something to
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depend on during the war”; and was told to take his primer and read from it
every Sunday.*? A slave inquirer at Ibadan, wavering between Ifa and Chris-
tdanity, finally decided on an empirical test: he left his Ia out in its earthen-
ware dish, uncovered save for a primer laid over the top; by morning rats had
eaten four of the tkin, but left the primer, convincing him “that Ifa had no
power, not even over rats™® As with an orisa or a charm, the non-Christian
could regard the power of the primer as potentially negative: a female con-
vert at Ibadan was accused of using hers to bewitch the man her hostile fam-
ily had engaged her to marry.4

The evident power of Europeans was not matched by the mission’s abil-
ity or readiness to make it available in the forms or the ways that the Yoruba
wanted; and the latter in turn were long inhibited from realizing the power
of writing by the framework within which they imagined its use. Some of the
differences came out in a conversation between White, a chief, and a dabal
awo at Ota. They had argued before, and on this occasion the chief began
by insisting again on Ifa’s ability to predict the future:

[W] Ifa cannot speak.
[B] How do you undexstand from your book what God says?
[W] Why, the words are plain before us.

[B] We are likewise so acquainted with [Ifa] that we know immediately what
he means by consulting him.

[W] But your [fa is always changing. If he says a thing just now and you were
to consult him upon the same thing a few minutes after that he will say quite
another thing altogether. But our book never changes, Open the same place
ahundred tinmes and you will find che same thing. This shows that God and
his words are true and Ifa and his words false. But I am inclined to believe
the words are your own and nat Ifa’s,

[B] Well, Ifa gives a distinct prophecy every time he is consulted 5

Where the indigenous wisdom of Ifa was secret, pragmatically oriented,
flexible, specific in its application, and linked to status, the Word of God as
presented by the missionaries was open, ethically oriented, fixed, universal
in application, and in principle independent of status. In a society where
knowledge was ahove all the prerogative of the old, nothing was more amaz-
ing than that this most basic of the white man’s techniques was so readily ac-
quired and used by wornen and children 3!

INQUIRERS AND THEIR MOTIVES

While its credited power was the main general ground on which people
might be persuaded to leave one cult or religion for another, three other
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classes of factor ar also relevant to the explanation of conversion. These were
the expressive or otherwise non-instrumental appealy of Christianity, such
its ethical teaching or its cultural style; the sacial advantages of belonging to
the Christian commaunity, as such; the system of rewards and controls in so-
ciety at large, which made the costs and the benefits of conversion socially so
variable; and the freedom to convert if one wanted to. The interplay of mo-
tivations and controls which produced the overall pattern of conversion can
anly be apprehended through individual case histories, which are barely
amenable to statistical analysis or reducible to a single model, though some
rough generalization about the weight of particular faceors is possible.

The CMS journals menton many individuals who tarned up at mission
stations as “inquirers,” some of whom settied to a course of religious instruc-
tion as “candidates,” whose ideal end product was baptism, the formal cer-
emony of admission to the Christian body. Sometimes they came out of cu-
riosity to see the gyindo and their things, and it went no further. They might
come singly, or in a group of companions, or be brought by a Christian re
ative or friend. They might be neighbers, or come i follow up on what they
had heard from a missionary’s public preaching, or just in response to what
they had casually heard about the oyinbo's religion or from Christians they
had come across around the town. Quite often inquirers had had some prior,
transient contact with Christianity: they had heard a missionary preach some
time ago in another place, or had had a relationship with a Christian. Often
100, inquirers were strangers of some kind--slaves, new settlers, or traders—
ot were migrants returned, all of whom were more inclined and more able
than native residents to explore new religious options. Meakin commented
that at Oyo his neighbors, who were friendly but not inclined to become
Christians, continually brought strangers to him 52

In reading these accounts we are, as it were, dropping in on moments in
individual lives of which we are given only the briefest characterization: we
usually learn something of what had gone before but often little of what fol-
lowed, even of whether the inquiry led to conversion. What the missionary
Jjournalists tell us about inquirers is partly their circumstances and partly their
motives, The latter are inherently much more problematic as data since they
are not open to external inspection. The kinds of motive that the mission-
aries wanted to hear (and sometimes report)—conviction of the folly of idol-
atry, conscionsness of sin and of the need for salvation, attraction to their
ethical principles, and so on—are more like posthoc justifications for Chris-
tian faith than the consdderations that would really impel ovisa followers to
explore what the new religion had to offer. A brief instance from Ibadan
neatly brings out the contrast between the inward convictions which the mis-
sonaries sought and the practical concerns which brought inquirers to them:

A woman comes to James Okuseinde at Ogunpa, Ibadan’s smallest CMS
station, to give up her idols. He asks her what sign is in her heart. She
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replies she's a great sinner. He asks again what sign is in her. She tells with
many tears of the many sacrifices she has made to orisz, “but instead of
goed things, things went wrong with me, no peace with me whatever,” so
it came to her to forsake them. He encourages her with John 6:37, “him
that cometh to me I will in no wise cast out.™3

It is hardly surprising that it was the pragmatic search for personal slafia
which most often came to the fore in initial Yoruba inquiries of Christian-
ity, since that was already the most likely reason, readily sanctioned by Ifa,
why anyone might want o switch their devotion from one arisa to another.

Inquirers often had a prior history of religious quest, like the woman at
Ijaye whom Mann overheard telling her friend that she had first worshipped
her Ori or personal destiny; then, finding no peace, Sango; then tried the
Muslims, with no better luck; and finally decided to take the path of the oy
inbo, to what effect we do not know.3 Whatever the source of the problem—
with women, childlessness came high on the list—it was likely to be aggra-
vated hy the cost of the medicines or sacrifices that were certain to be
prescribed along the way. Another case from Ijaye:

Mann speaks for the first time to a2 woman who has been attending for
two months. She had lost her children, and paid money in vain for help
from Ifa, to the hunters “who are said to find the good medicine against
death in the far distant woods” and to the Muslims. She then reckoned
that as all are subject to the one God, she should seek help from those
who preach Him and tell people to abandon the orisa. She was put off by
the cool reception she got from Mrs. Bowen at the Baptist Mission, and
hearing the lessons as she passed by the CMS station, she called in to try
her luck there ®

And ene from Abeokuta, reported by Thomas King:

A woman comes to church at the prompting of “various warnings by
dreams, and the constant disturbance and restiess seawe of her heart ac all
times.” She had spent four bags of cowries “making Obatala” with no
benefit; and was then told she must get herself an Elegbara (Esu). This
was an elaborate assemblage: an image with miniature clubs, small cal-
abashes with medicines and strings of cowries auached to it, all of which
cost several heads of cowries, seven goats, and other occasional sacrifices.
But her heart was still troubled, till she met a Christian woman who com-
forted her and told her to go to God’s house. Here she was “wrought upon”
by Proverbs 8:32-36 [and I imagine especially by verse g5: *For whoso
findeth me, findeth life, and shall obtain favour of the Lord"] and gave
up the Elegbara,®

Whether or not Christianity solved these problems in an external sense,
one relief it could bring was to break the dispiriting and impoverishing cy-
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cle of expenditure on charms and sacrifices which many sick and barven
people were driven to. Another of King’s contacts was a man brought in from
his farm hamlet, still sick and now destinute after having spent thirty heads
of cowries for eight animal sacrifices. This prompted a dream in which he
saw “a very large assembly of all ranks and ages, all having books in their
hands, and who were reading, praying and singing™; his conductor in the
dream toid him to kneel and pray, and said that he would die if he did not
give up worshipping idols.*” The man gave up his Ifa, but whether he re-
covered we do not know. But White telis a story which gives another twist to
the abandonment of sacrifices: a woman at Ota, convinced of the fudlity of
idols by her Saro landlady, threw hers away, but not before cutting off their
decorative cowries, which she used as trading capital-—and was eventually
able to redeem her two nieces from slavery.® In any case, childlessness might
perhaps be borne more easily within a new community which did not stig-
matize it so severely and offered more of a theology of acceptance of what
God had sent.

Many inquirers took a highly experimental, even consumerist, approach
to the religious options open to them. Okuseinde reports a typical instance
from Ihadan:

An elderly woman has given up coming to services, “when the object of
my attending church with the Christians had been baffled.” Her husband
had long been sick and much had been spent in vain on sacrifices. A Chris-
tian woman suggested they attend; they came and tried to do all what was
asked of them [unfortunately unspecified], but her husband still died.*

In a similar case from Badagry, the inquirer’s strategy was the same, but
the issue stll unresolved:

A man was asked by his wife, being childless, to sacrifice a goat to Ifa. He
told Daniel Coker that “if . . . the ohject desired is not got, he wil join the
Christians and no more worship Ifa, because he is sesing that idolatry is
a vain service.” It was not successful, and now he attends church.®

The netion that religious claims were “verified” by positive answers to
prayers was equally strong among Yoruba Christians and their pastors:

Thomas King admits as a candidate a man who had given up his Ifa. He
had first come five years ago, but then fallen away. Travelling fromt Abeo-
kuta to Lagos, he had been struck by a violent pain and had prayed to God
for deliverance, promising to dedicate himgzelf if he pulled through. “How
verifying are the words of Psalm 5o:r5 [‘And call upon me in the day of
trouble: I will deliver thee and thou shalt glorify me’] to his experience.”8!

In a perfect religious market, where all cults face the same pattern of pop-
ular demand and where none is much ahead of its rivals in being able to
meet that demand, we would expect an equal mo all ways b
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the competing cuits, only proportionate to the size and saliency of each cult.
The CMS journals do indeed provide evidence of such an allways movement:
from one origa cult to another, pagans turning to Islam or to Christianity, ei-
ther way between the two world religions, both Christians and Muslims turn-
ing back to oviga cults, It was part of Yoruba common sense that all culdic al-
legiances were provisional:

An inquirer at Ibadan hands in his Ifa, which his wife had hidden, think-
ing he would want to return to it. His father had been a Muslim for a time,
entrusting his orisa to a relative to look after, in anticipadon of his later
taking them up again, The man’s wife scolded him for being foolish, but
conceded, “He is your god, take it, burn it and eat it and die if you like, "2

But what we have to explain in practice is a divergence from this pactern
of equal circulation between cults. There was a definite overall drift toward
the world religions, modest and halting at first, but then beginning to ac-
celerate, first in Lagos from the late 1860s, but in the counay at large only
from the 18g0s. Two sets of considerations seem pertinent to explain it, The
first is the world religions' greater capacity than the orisa cukts to retain the
commitment of those who joined them. One sound way to defend against
preference being transferred to rivals is to make some of the cult’s satisfac-
tioninternal, or independent of external performance criteria—justas brand
loyalty, strictly irrational from a consumer viewpoint, does in modern retail
markets. Up te a point, Yoruba were held to their existing cults by feelings
of mutual obligation between themselves and their orisa:

Awarrior hands his Ifa in to Okuseinde, saying “T thank God wha showed

me the way of salvation.” During the Ijesha war he had failed to capture

a slave but a fine carved Ifa bowl had fallen into his hands. Showing the

bowl to his own Ifa, he said w0 it, *I cared for you, so you must take care

of me from all dangers.” A few days Jater he was shot. Buc he still kepe his

Ifa, so that it would draw the shot out of his leg. Then he saw it was no

good to save him from trouble in this world or the next. He thaught of

becoming a Muslim, but his brother, already a Christian convert, suggested
he go to the oyindo.5

This went further, for the sacrifices which expressed these bonds of mur
tual obligation between human beings and oriss also created, through the
sharing of the sacrificial feast, strong feelings of fellowship among cult memr
bers. A baptismal candidate at Ibadan withdrew “because he could not bear
that his heathen friends partake of his feast and he be unable to partake of
their sacrifice.”

While al cults strove to foster their mmembers’ loyalty through such means,
the world religions also had an intrinsic doctrinal advantage, in that they
could offer rewards in the next life, which were not susceptible to empirical
disconfirmation in this one. While outsiders might well express skepticism
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about these claims, they could not but have worked toward the retention of
members, especially those who had been well socialized into Christian teach-
ing. Hence the importance which the missionaries attached to the carefid
instruction which candidates for baptism had te undergo. Learning to read,
through the Yoruba primer, wasa big part of this, and it also seems very likely
that the large investment of effort required to become a “book person” (like
the labor of learning io recite the Koran among serious converts to Islam)
helped to fix converts in their new Christian identity and so reduce the
chance of their moving on to another cult.

The other source of the drift to the world religions was stll an external
appeal but not an immediately pragmatic one. This was their ethical and
metaphysical attraction, or the superior answers they were felt to give to ques-
tions of meaning posed by the experiences of the Age of Confusion. The rel-
ative infrequency with which such motives were expressed by inquirers
should not be taken to prove that they were insignificant, since pragmatic
motives, specific and concrete, were both easier to articulate and endorsed
by the prevailing Yoruba rhetoric of religious choice. That they occur most
distinetly in accounts of some of the high-status converts is probably because
these were deemed to be people to whont the usual pragmatic motives would
be less likely 1o apply. But that does not prove they were not present in hum-
bler cases, or in cases where no clear motive is indicated, like a young man
at ljaye, a friend of the schoolteacher Andrew Wilhelm:

He was a weaver, and known as Erinle, because he was the leader of a com-
pany of worshippers of that orisa. He was “much moubled,” attending
church regularly and observing the sabbath. There was great pressure on
him from his family and friends to desist, for *his rank entitles him to many
honours™ he was in line for the headship of the cult and for marriage 1o
a daughter of the Arpagp, a close friend of Kurunmi, the despot of Ijaye.
He left his loom and went off to sit on a lonely rock in the bush for hours.
The Aspage told him to respect his family obligations and break off his
links with the Christians.®

This is what he seems o have done—for he does not appear again in the
journale—and we never learn what the focus of his disquiet was.

The most telling cases ave from the narratives of a select group of converts—
senior, high-stats men. The firat concerns Erubami at Ota, described as “a
zealous idolater and a man of great note in this town . . . as bold as a lion™

In August 1873 Erubami came to tell White of his desire to give up his
idols, and called in repeatedly over the next ynonth, He had first heard
the Word of God a quarter of a century before, from Gollmer near Bada-
gry, and later from other people in Ota [but not much apparently from
White himself, since otherwise earlier journals would surely have men-
tioned it]. Feeling “such disgust for his idols . . . that they appear to him
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a8 filth rather than anything else,” he wanted them all out of his house,
including those which were kept there by others. He handed them over
to White—fifteen of them, each one named——in two stages. His relatives
were amazed to see it, and came in a party to ask him why he had done it,
granted “that he is in goed health, has enough to live upon and has chil-
dren,” His answer was that “he has no peace in his mind, that their fathers
have erred, that his idols have done him no goad and that unless they re-
pent and do as he has done, they wonld perish in the world to come."%

White uses the same language to express Erubami’s condition—of not hav-
ing “peace” of “heart” or “mind"—as of other inquirerswhose misery sprang
directly from a more material canse, such as being sick or destitute or child-
less, but in his case it seems to have a less material source. It serves to remind
us that the desired condition of algfia refers o a holistic state of well-being,
in which physical and “metaphysical” elements not only coexisted but in-
teracted with one another.

The same diffuse sense of "dis-ease” pervades the tesimony of his life
which James Oderinde, already rising to sixty, gave when he was baptized at
Kudeti church in Ibadan in 1856:

Originally he had been a worshipper of Yemoja, and had made good
meney from making and selling images of Eleghara. But he always felt dis-
satisfied and “no peace came in his heart.” He started listening to the claim
of the Muslims ta have the true religion, and after “a remarkable dream
[had] troubled him much,” he joined them. Then he suffered great losses,
his slaves absconded, his family died, and he sank into poverty. He still
had no peace of mind. A friend suggested that he go to the oyindo, then
still newin Ibadan. He found it strange that both religions claimed to have
the Word of God, but was impressed by the fact “that Mr Hinderer never
told him to break with the Mahomedans, while these when hearing of his
going to white man forbade him to visit us,” This made him come over
sooner. Of his three wives one died, and the other two were both bap-
tized, He was smitten particularly by Luke 14:26 [“If any man come to
me, and hate not his father, and mother, and wife, and children, and
brethren, and sisters, yea, and his own life also, he cannot be my disci-
ple.”]. After much discussjon, his second wife agreed to leave him—there
was no baptism for polygamous men—and “he dismissed her in peace.™?

As with Erubami the exact nature of Oderinde’s primary discontentis not
¢lear, but some kind of revulsion against the origa cults, impelling him to-
ward Ialam as the only monotheism then available seems most likely. Though
material trouble is not held responsible for this first conversion, the subse-
quent disasters in his life are implicitly held against his decision to become
a Muslim. But his fortunes seem to have sufficiently recovered—wives and
at least two sons, who became boarders at the Kudeti school—for us to dis-
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count the jdea that lack of material alafiz was what turned him to Christianity.
This interpretation seems supported by the text from Luke: one of the most
confronting pronouncements of Christ, so radically subversive of the do-
mestic pieties which are written into all “primal” religions, from those of the
classical world to the Yoruba cults.

The last case of this kind concerns David Kukomi, the most eminent
Ibadan convert of his day, who succeeded Oderinde as the leading lay Chris-
tian. Converted in 1859, he was not baptized till 1867, since not until then
was he able to set aside all but one of his seventeen wives.® Unfortunately,
there is no journal of Hinderer's for the period in which Kukomi most likely
became a Christian,® but there are two sharply contrasting sources for what
accurred. The first is the testimony which Kukomi himself gave at a prayer
meeting in 1872:

He had long suffered from dropsy so severe that he could not walk the few
iles 1o his farm; he spent much money on doctors to litle effeci he be-
came Christian and was cured. Whenever a fresh attack occurs, he lays it
before the Lord, who hears him. . . . “Now, my brethren,” he added, “if any
of you fall into trouble, and you go to Him for deliverance, he will answer
you. And if He does not answer you, then examine yourself and be sure
your sin ts mixed up with unbelief and doubtings, and sin lies at the door.™

The other isa tradition current among Knkomi’s descendants about his early
encounters with Hinderer:

‘When Hinderer first preached at Oke Ofa, where Kukomi lived in the east-
ern part of Ibadan, Kukomi would not go to hear him, nor did he want his
sons to. He thought his stories were fit only for women and girls. Once
when Hinderer visited, some children in the compound started throwing
sand at him, and in the course of this one girl fell over. Kukomi (who
was waiching unobserved) thought she would get slapped, but Hinderer
picked her up and patted her. Could it be, thought Kukomi, that he was
the Prince of Peace he was always preaching about? Next time he came,
Hinderer treated the girl’s grazed knee from his first-aid kit, and she hit
him when it stung. Kukomi was again impressed that he did no¢ smack her
back, The third ime Hinderer came, Kukomi asked him ifhe was the Prince
of Peace. So they came to talk, and Kukomi agreed to send his eldest son
Oyebode to go and board with the Hinderers at Kudeti for schooling.”

Kukomi's testimony is uncompromisingty Christian, yet it still strongly en-
dorses the Yoruba view that religions are proved by their capacity to deliver
pragmatic benefits such as healing. It was thus very well suited to the con-
text in which it was delivered, which was intended to convinee Yoruba Cheis-
tans of the power of their adopted religion. But is this a sufficient explana-
don of Kukomi’s conversion? Against his cure from dropsy, which in any case
seems to have been far from complete, has to be set the loss of conventional
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status entailed by his giving up all but one of his wives. Why would he make
this sacrifice—quite extraordinary for an Ibadan man of his standing—if
there was not more to his decision than the palliation of his dropsy? Hin-
derer’s message of the Prince of Peace—which we know from other evidence
was a doméinant theme in his preaching at this time—was not merely one of
gentle forbearance in personai relations, but also had clear political impli-
cations, The epithet comes from Isaizh's greac prophecy of the coming of
the Messiah and of his peaceable kingdom (Isaiah 9:6), and is very likely to
have been at least partially understood by Kukomi in terms of the expecta-
tion of many Yoruba in the mid-1850s that the missionaries brought atunse
atye [restoration of the world], a peaceful resolution of the conflicts of the
age.”™ (Ironically, the year of Kukomi’s conversion saw the outbreak of the
Tjaye War and the deferment of hopes of lasting peace for a whole genera-
don.) Can we resist the view that Kukomi was swayed by attraction to the
broader ethical, and beyond that political, vision summed up by the image
of the Prince of Peace?

Kukomi's rejection of the polygamous lifestyle of a warrior compound-
head, and Oderinde’s fascination with a text which legitimates the breaking
of conventional social obligations in the name of Christ, both run counter
to the general rule that I proposed earlier, that conversion has to be first un-
derstood in terms of the cultural continuities which underlie it. Both men
were somehow—for we cannot pretend to be able to unravel the root causes
at the personal level—maved from within their culture to reject a significant
part of it. One pr that this happened in other cases tco. Butitis a
noteworthy (butunderstandable) paradox that the operation of ¢thical ideals
in conversion should show up mestincontravertbly in the narratives of those
who had the least interest in breaking from the system, not of the many poorer
and lowerstaws converts whose interests coincided more closely with the mis-
sionaries’ critique of it.

SOCIAL STATUS AND SOCIAL SANCTIONS

In nearly all cases, conversion involved a balance or trade-off between the
atractions of becoming a Christian and its costs. The costs were mainly to
do with the various kinds of social severance which becoming a Christian
was likely to entail, or with the sacial sanctions—ranging from physical force
through material deprivation to moral censure—which might be deployed
to stop it happening. This implies that conversion would be least attractive
and feasible for those who were already welkintegrated or of high status in
the community, for they would have more to lose; and, so we should find,
thatstrangers and slaves would be disproportionately present among the firse
waves of converis. Of all forms of social differendation the most fundamental
were age and gender. It is only analytically that age can be treated separately
from gender, since it is the age-sex conjunction in every individual which is
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the most important variable affecting conversion. So I shall begin with gen-
der, then gender as modified by age, before moving to the more contingent
social auributes.

The idea that Chrisdanity, at least when initially presented, might be more
attractive to women, has been raised not only with respect to Africa in gen-
eral,” but is also prompied by the commonly expressed view of Yoruba men
that it was a “womanly” religion.” That women, ceferis paribus, had less power
and status than men, and were more likely, through in-marriage, to be
strangers to the town where they lived, should certainly have given women
some greater inclination toward Chrisdanity than men; and it is true that
women were much more assiduous than men at chureh attendance in weil-
established congregations. But the crucial point about women'’s statis here
is not that it was lower than men’s, but that it was complementary to it in a
specific way, which centered on their reproductive and domestic roles, Their
concern to bear and successfully rear children made women anxious seekers
after any spiritual agency available to help them and, as we have seen, sone-
times led them to turn to the mission. Yet it was precisely this need which ini-
tially locked them much more deeply into the orisa cults than most men were,
In early days at Abeokuta, Samuel Crowther comumented on “the supersitious
fears of parents, especially the mothers, that their children should no longer
worship the country fashion to whom they innagine the children owe their
births and preservation,” White found the same at Otain 1859:

“The male population , . . are more disposed w listen to the preaching
of the Gospel than the female, who are too bigotted [sic] and deep-rooted
in their supersiitious belief.” There is the case of Daniel Oguntolu, whose
wife wants him ¢o give up being a Christian, Knowing his attachment to
her, she washed and dressed beautifully, put his books next to her, and
1o0ld him to choose between her and them. *Daniel, to her astonishment. . .
seized his books saying, indeed I love you, but God forbid that I ahould
putyou in the place of God, This woman at once thoughs that there must
be some mystery in the new religion . . , as formerly at the least threat to
forsake the husband he is seized with anxiety, and would earnestly implore
her not to leave him. , .. This woman still continues the wife of Daniei. "7

Here we might surmise that Daniel’s wife was having difficulty in con-
ceiving, and thought that his Christianity was not helping matters, A few years
later, White was especially pleased to have converted a woman “since itisa
rare thing for the female population of [Ota] to auend the things of God,
and they are the obstacles in the way of the male population.””” James john-
son reported a case from Ogbomosho where a Christian was divorced by his
wife on the grounds of neglecting her welfare by forsaking the orisa.”® Even
Ogunhona, the mission’s great patron at Abeokuta and all but Christian in
his own religious practice, could not stop the orisa devotions of his wives,
which were closely bound in with their view of what was good for their chil-
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dren,™ Though some women were prominent among the early converts
at Abeokuta—such as Susannah Kuf, “a crown of our infant church*3—
women were far fewer than men in Hinderer’s class of 109 candidates early
in 1849.% In 1850 Thomas King haptized twenty-four men (by implication
no women), several of whom had been persecuted or fined by the Ogboni
for their decision to become Christian 5 Very partiat evidence from Ondo
suggests a similar picture, of women being less forward than men in the firse
wave of inquirers and converts. Only four outof the eleven first converts there
were women, and three of them were strangers, two being redeemed slaves
who were mission dependents; but six out of the seven male converts were
Ondo natives.®

But how far was it a matter of women being less able to exercise their pref-
erences rather than one of Christianity appealing less to them? Mrs, Phillips
and Mrs. Young once asked the female inquirers at Ondo why théy were so
sglow in declaring for Christianity, and concluded that fear of their men held
them back;® and when ahout twelve girls, drawn: by friendship with Julie,
‘Young’s daughter, started coming to church and even abandoning their origa,
thelr parents by quiet concert moved to stop the association.® But persecu-
tion in Ondoin the 1880s was nothing to what it had been earlier in Abeckuta
(which, apart from the ffle in 1867, had seen a severe wave of it in 1849)
and Ibadan {where it was continual, if sporadic, fromt the mid-18x0s till the
late 1870s).38 Hinderer once asked his candidates what was the greatest evil
in the world, expecting the answer Siz, but “one of them entirely hetraying
the thoughts of their hearts answered Persecution.”*? Except for the two waves
of publicly sponsored persecution at Abeokuta, the great bulk of it was en-
dured at the hands of close relatives, particularly parents, husbands, or in~
laws, and, to amuch lesser extent, neighbors. It might take many forms: flog-
ging and beating, confinement in the compound (often in chains or stocks)
or expulsion from it, seizure or damage of clothes or property, economic
boycott, denial of routine forms of neighborly assistance, charges of di-
vuiging Oro or Egungun secrets or, worst of all, of auempting to poison or
causing the death of relatives,% Yet despite its brutalities, persecution had a
real social point. It was directed toward defending the social order from the
threat posed by Christianity at the two critical points of its cycle of repro-
duction: birth and death, of which the first bore on women, the latter mostly
on men.

Most references to persecution—about three quarters of reperted cases—
COTCEIN WomenR, young women in particular: mothers of babies, betrothed
women, and adolescent girls. It was not just that young women were more
susceptible than others to pressure from their etders, but that they were re-
sponsible for discharging a key {and, as it seemed, threatened) social func-
tion. In the domestic context, the most essential role of the oriss was to en-
sure that the lineage was reproduced; and it was the chief responsibility of
the women of the compound to cherish the orisz to this end, When Chris-
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tianity drew women away from this duty, it could only be seen as a blow struck
at the vitals of the family:

In the early days of the Ibadan mission, no case created more disturbance
than that of two girls who joined the baptismal class at Kudeti and were
beaten by their fathers “for refusing to take partin the usual sacrifice mak-
ing.” A year later, the girls (one of them by now married) ran off 1o
Abeokuta and, their mothers getting no satisfaction from their pleas to
Mrs. Hinderer—herself always known as /g, *“Mother"—the families com-
plained to the Baiz of the mission taking away their wives and children.*®

The final abscondment of the girls took to completion their refusal to be
present at the family ricuals. Whatever the girls’ motives, the complaint of
their families was fundamental, that Christanity was 2 menace to their very
future, Feelings about family sacrifices might run very high: when the wife
of an Egungun devotee at Ibadan refused to eat her portion of the kofa af-
ter 2 sacrifice to Ori, the man threatened to kill both himself and her.?!

In contrast to this endemic, familial persecution mostly directed at young
women, stands the public persecution which burst aut at Abeokuta in 1844,
which mostly concerned men., It was preceded by the first, fairly modest wave
of accessions to Christianity in which males predominated:*

The immediate trigger was the death on g October of Idimi, a convert
from Itoku township, who had been Hinderer’s ostler. Already forsaken
by his wife and family on account of his conversion, he had heen taken
to the mission house to he cared for in his last illness, and was buried in
the churchyard (attended bya great crowd), rather than in his family com-
pound. Though the family had sanctioned it, the Christan burial angered
the Ogboni because it cut them cutfrom their usual role in funerals (for
which it levied a fee from non-initiates) and the next day a good number
of Christians were seized and put in chains by order of the Ogboni chiefs.
The ltoku converts were whipped, fined, and then released, but by then
the movement had started to spread, first to Igbore, where seventy to
eighty converts were imprisoned, and then to lgbein and some other town-
ships.” By December things were more or less brought to a halt with the
help of the mission’s patrons among the Ologun (war-chiefs), who ap-
preciated the risk to Abeokuta if it alienated its yindo aliies.

The missionaries held ewo groups of people chiefly responsible for the
persecution: the Ogboni chiefs of certain townships, and dabalstwo. Butwhile
some babalawo were certainly active—which was incerpreted as showing that
they felt that they had to defend a heathenism now under powerful threat
from the Word of God—it was not the case that dabelawo as such were com-
mitted enemies of Christianity. Hinderer was stopped in the street by one
babalawowha wanted to justfy the persecution, but heard another commend
Christianity “as a strong religion, giving strong hearts to the people even in
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the midst of death,” and even met a third whose Ifa had told him that “his
wife and childven were destined to be Christians."® It was in the nature of
Ifa divination that sabalawo, like economic forecasters, should be found on
evary side in any dispute.

But the Ogboni were committed to the established values of the local com-
munity, and the nub of their anxiety was, as Sagbua reported the discussion
in the Ake Oghoni house, that

these book people refuse to obey us by no more making those country
fashions which we have received from our fathers, they even expose them,
we are their fathers, they are our children, we justly punish our children
for this their disobedience

‘This note of patriarchal panic was also picked up by the missionaries in the
streets: “oid people began to curse us, but several young persons would bless
us."% Even at Ogunbona's township of Ikija, the elders grumbled at “our chil-
dren because they do too much. ™7 It was the behavior of young men that the
elders were especially concerned about, as witness the indicative charge that
the converts had been revealing the secrets of the ancestral cult of Oro to
women. Critical to the authority of the Ogboni was that they presided over
funerals, the rites of passage through which elders became ancestors. And
here we ace that it was no accident that the flashpoint of the whole episade
was the hurial of a convertin the churchyard. Disputes over where and haw
Christians should be buried were to occur repeatedly for many years to come.
The mission wanted converts to be buried in “holy ground,” separated from
their pagan kin but united with their fellow believers, As the Yoruba saw it,
this amounted to abandening the bodies of their kin, who should be inti-
mately available to their descendants in a domestic grave, to the bush, the
place for criminals and the untimely dead. To many the idea of burying one’s
mother “in a box in the bush™® was deeply offensive. But behind this lay an
issue of the greatest moment for the old Yoruba order, since by separating
the dead from their descendants Christian burial custom challenged the very
Pprocess of social reproduction, in its moral as in its physical aspect. And the
missionaries knew it: “There one of their customs haa broken through,” wrote
Crowther, almost gloatingly, of the Christian success in getting Idimi’s bur-
ial out of the hands of the Ogboni. So the persecudon of Christians was un-
dertaken as a cultural defense of public order, of the authority of male eld-
ers and of the integrity of the lineage.

If they showed serious signs of interest in Christianity, men in particular
were often subject to another form of control, more subdle in its operation
than outright persecution and certainly more effective: the pressure of their
friends. A young man at Ota threw his Ifa and Esu carelessly to the ground
to show White that he had given up their worship, but when asked why he
did not come to church, confessed “It is through shame of my companions,™®
A man who helped Ogunpa chuxch in Ibadan by occasionally supplying la-
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bor told Okuseinde that *he was ashamed to come [to church] fearing the
reproach of his companions and equals, being a man of some note in the
town.”® A man who had promised Young at Ordo that he would come to
church “said he was waiting for his companions and they disappointed him;
and he considered it a disrespect to him for going alone; as such he thinks
his companions will make a mock of him."'® These were precisely the pres-
sures that Oderinde and Kukomi had had © resist when they embraced the
Gospel. Oderinde met it again fram his neighbor whom he almost persnaded
to join him 29 a baptismal candidate; but the man put him off since “he feared
shame from his company in the war.”*** Though men were not immune 1o
pressures from above, the most typical force for religious conformity to which
they were subject was this from their peers in the community, unlike what
young women had to endure from their seniors within ¢he family.

Other social distinctions were connected to religious preference more
simply than gender, and may largely be treated as variants of the single char-
acteristic of being low or marginal in the status hierarchy. Foremost here was
youth. Young people were ciearly attracted in disproportionate numbers to
missionary teaching, and the surge of inquirers and converts which provoked
the 1849 persecution at Abeokuta (like subsequent waves of religious inno-
vation in Yoruba history'®¥) had much of the character of a youth movement.
In fact, sympathetic elderly people often expressly told missionaries that
Christianity was a thing for the futire and their children: “Our children must
learn the Word of God, but we old people are too old for changing our fash-
ions. "% In a gerontocratic society the young both have to bear the brunt of
their elders' exercise of power and are the least locked into existing religious
institutions, If the young were not “caught” in the period in which they were
most available—basically the time before first marriage, which extended
much longer for men—theywere soon drawn into commitments which raised
the costs of conversion greatly—above all men's polygamy, which was an ab-
solute bar to their baptism.}?® (A woman married polygamously, however,
was not so debarred). The militaristic public culture of the larger Yoruba
towns, strongly upheld by men’s egbe, by whose lights Christianity was seen
as a religion move fit for women than men, also acted as a srong deterrent
to the conversion of adult males.

Women, by contrast, were not so likely to find that growing older directly
made Christianity a less attractive or viable option. Certainly once churches
had been in existence for some years, middle-aged or eldetly women are found
as prominent members of them, and not all of them would have grown to sen-
icrity from a youthful conversion. Several of the most bitter burial palavers in-
volved Christian women with pagan children, who wanted their mother to be
buried in the house—which strongly suggests that the women did not convert
iill their children were grown. The social benefits of church membership must
also have had great appeal for those post-menopausal women who did not have
the security of living children, especially if they were strangers to the town.
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Butsome of these mature female converts were natives and women of stand-
ing with children of their own, The most famous such was Matilda Suada at
Abeokuta, who received a remarkable oribute from her pastor, Samuel Cole,
when she died in 1876:

Her conversion in 1860 cansed great surprise “for she was a woman of no
ordinary wealth and had respectable families.” She was the only daugh-
ter of Efunlola, the richest woman of Ikereku township, who was vehe-
mently hostile to her convetsion “for fear she might not give her a wor-
thy heathen burial , . , killing rams to her departed spirit.” Matilda gave
£g0 for the rebuilding of Ikija church, and “anything that was done in
this church that required money was done under her Matronage . . . She
was a Dorcas to heathens and Christians.”

As she got old, she would only attend Ikija church once on a Sunday,
for she was 30 “robust and corpulent” she had to stop three times ta rest
on the 4o-minute walk from her house. Only one relative, her youngest
child, Moses Venn, became Christian. During her painful last illness, her
famnily at first refused to allow the church people to read and pray with
her, But hundreds, both pagans and Christians, attended her funeral. In
their grief, some of the Ikija church women threw themselves to the
ground with such violence that they injured themselves.

The Christians negotiated with her family for a church burial. Her eld-
egt son, Ogun, admitted that as a Christian she should bave one, but he
did not feel that he could propose it to her other relatives. Even if it was
allowed, he added, “my companions will for ever abuse me, and the re-
proach will be too great for me, in as much as I live among them. The
only favour I can ask of you is, offer prayer that nay mother may be re-
ceived into that heaven prepared for good peaple.™%

‘Why Masilda decided to become a Christian, we have no idea, But Cole’s
narrative well brings out the conflicts and compromises, within both family
and community, that a decision tike hers entailed. To her family, she was no
less one of them (and as a result, notin the end entirely her own person, as
‘Western or Christian individualism understands it) even though she had de-
cided to take Christian idendty. Her story, in a sense (and rather a Yoruba
sense at that), continned after her death:

Twa years later, in 1878, ander James Johnson's energetic direction, plans
get under way for a new church at Tkerekn, Matlda'’s own township. Her
son Ogun is working with *his people” [i.e., largely his slaves], digging
clay for the foundations of the building.

By 1883, Ikereku church is well established, with its own catechist, A. B,
Green. He reports that Matilda'’s son [not named, but presumably Ogun],
who though still a pagan now regularly attends church, intends to make
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a sacrifice to his late mother, as he has done every year since her death.
Green preaches Exodus 20:3 {*Thou shalt have no other gods before me™)
to him, and he says he will give up the practice altogether,'??

As Matilda was taken to belong to her family, her son now belongs to her,
a great woman and a “mother in Israel,” as the phrase had it. $o “conver-
sgion” slips loose from its evangelical moorings and Christianization proceeds
on more Yoruba terms,

But Matilda Suada, like David Kukomi, was clearly an exceptional case. If
conversion was most likely with those who were marginal or low status in some
respect—as the young were temporarily—then mature people were most sus-
ceptible if they had some other relevant atiribuve, such as being poor, un-
free, or a saanger. So David Williams reported from Ake in 1881 that most
converts—he meant fresh recruits, not the large body of second-generation
Christians-—~came “from foreigners or domestic slaves,” and at Osiele, the
Egba farm town where there had been a mission for thirty years, most of
Cole’s congregation were not natives, but people who had converted as staves
and then bought their freedom.’® At Badagry, the converts were either
Yoruba migrants o, if they were Egun indigenes, “poor and having no par-
ticular trade in hand to better their temporal condition.™* Jjesha migrants,
traders who inchuded many ex-slaves, formed the main componentof a string
of congregations along the lagoon, from Iwore in the west to Palma, Leki,
and Itebu in the cast.!" Once on a visit to his friiend James White at Ota,
Samuel Pearse commented that the congregation seemed the same size as
it had been nine years before but that he saw few old faces there. So together
they compared the class lists of 1864 and 1873, and concluded that, of the
6g people who were nolonger there (43 being Ota natives and 26 strangers),
23 had died, 14 had relapsed toidolatry, and 32 had moved on to other towns
{14 to Lagos; 14 to Oke Odan, a market town near Badagry; and 4 to
Abeokuta).!" It confirms general impressions of just how mobile nineteenth-
century Yoruba populations were, and of how dependent Chrisianity was
an both the outward and the h d ph of the mo Of the
first seven native Ondo converts, four had had undergone enforced migra-
tion through enslavement to other places, where they had first come into
contact with the Gospel.''2 The rapid spread of Christianity throughout east-
ern Yorubaland afier 1892 was crucially dependent on the return to their
hames of these once-despised migrant members of the congregations of
Abeokuta and Thadan.

There was, of course, a large overlap between the categories of poor or
lowsstatus people, and of migrants or strangers, slaves in particular. This
prompts the question of whether those of them who became Christians were
moved more by their low social status or their heing strangers. Religions have
aften been regarded as addressing the needs of lower-class adherents by pro-
moting the idea that poverty as such places people closer to God, or prom-
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ising that in a future life the virtnous poor will find compensation for their
present sufferings in a posthumous felicity; or they have provided present
reward through participating in religious ritual or belonging to a close-knit
and supportive cult fellowship, which serve somewhat to offset the “injuries
of class” in daily existence (and so, perhaps, reconcile people to them). While
the intrinsic satisfactions of ritual and fellowship are common to orisa cults
and Christian churches—it is hard to imagine a viable congregational reli-
gion without them—the Yoruba stilt lacked the key conditions for much re-
ligious ressentiment to take hold. Despite its inequalities, theirs was not prop-
erly a class society; they did not have any culture of poverty, any tendency to
hallow it as “holy poverty”; and they were only marginally disposed to re-
gard the afterlife as a place for moral redress. George Meakin might have
been encouraged to hear the slaves and pawns who attended his school at
Opyo, after finishing the day's work for their masters, singing together
“There is a happy land far, far away,”* but we cannot conclude theirs was
a “slave religion” in any essential sense, '’ While itis true that concern about
heaven and hell is reported as a motive for conversion in some cases, it seems
that this was most often because of the eschatological anxiety arcused by
evangelical preaching, which affected Yoruba without regard to their social
status, rather than a desire for “pie in the sky" in place of deprivation on
earth.

Slaves were not usually hindered by their masters from following their own
religious preferences-——indeed, they seem to have been much less subject to
persecution than young family members. Occasionally, a siave did seek 1o
use Christian connections to alleviate his condition:

An unnamed slave at Abeokuta was disliked by his master, who kept him
out at his farm and did not allow him time to work to earn his own re-
demption money. When his master threatened 1o sell him, he contacted
a Christian at a nearby farm. The master did put him in the hands of a
slave dealer with instructions to sell him far away, but the Christians of
Owu quarter managed to redeem him for £13 in cowries. The master was
so angry when he saw him going well-dressed to church that he tried to
buy him back from the dealer, saying he would sacrifice him to Gbalufon,
The slave bacame a Christian 1%

Quite a few slaves, especially at Abeokuta, became Christian through this
kind of experience —William Moore had access to money through the Coral
Fund, which was pravided by well-wishers in England to redeem slaves—but
such cases can only have accounted for a very small proportion of the slaves
who did become Christan. And however they came o Christianity, the reli-
gious orientation of slaves was hardly different from that of free individuals:
a concern to exploit available sources of spiritual and social power in order
to enhance their existence. Like voluntary migrants, slaves were more reli-
giously biddable than natves, both because they had lost many of the spiri-
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twal supports they had known at home and because, paradoxically, they were
freer in the absence of their relatives to make new religious choices. It is plau-
sible, tao, that for some slaves their projection into a world of wider hori-
zons would make Christianity (as also Islam) ethically and metaphysically,
not just instrumentally, appealing to them, a3 to other migrants.'!®

TOWARD THE MASS MOVEMENTS

No analysis of why Yoruba became Christian in the nineteenth century
should conclude without reiterating that the vast majority did not. By 18g0
less than 10,000 Yoruba were claimed by the CMS a3 members of their
churches—one might push the figure up by a few thousand if one included
“"backsliders” and those Christians who had temporarily fallen away from con-
tact with a congregation—and it is doubtful if at that time all the other mis-
sions together (Methodist, Baptist, and Roman Catholic) would equal the
CMS iotal So if around 20,000 Yoruba had become Christian, frem a total
population of perhaps two millian, nearly half a century of missionary ef-
fert had succeeded in converting roughly 1 percent of them. Of course vast
swathes of Yorubaland were still completely or virtually untouched by mis-
sions of any kind, and the Christian presence was much greater in some key
centers, In Lagos, where the CMS in 1888 counted 4,22 members (3,642
in seven congregations on Lagos Island, 587 in seven more on the mainland),
Christians were estimated in the 1891 census to make up 12 percent of the
total population of Lagos. At Abeokuta in 1888, eight congregations headed
by Ake with goo members comprised only 2,020 Christians, though we might
push that up to around g,000 by including small congregations on the farms
and making some aliowance for backsliders who were not counted. If we dou-
ble the figure to allow for Christians of other churches, the rough total of
6,000 Christians is 6 percent of 2 town whose population was estimated at
around 100,000. But Ihadan's three CMS churches counted only 448§ raem-
bers, a figure which, in a town estimated to contain 120,000 people in 1891,
yields a guesstimate of under 1 percent for the endre body of Christian ad-
herents. Since figures for CMS membership in Absokuta and Ibadan of just
aver 2,000 and 400 respectively had been reported in 1848, it seems that
there had been virtually no gross overall growth in those towns during the
18808, Ondo, the fresh start of the 18705 and 1880s—where the CMS was
the only misdion at this period—rose from only g Christians in 1880 10 140
in 1888.117

Of course these figures do not express everything that matters. They do
not even capture all those who fit the definition of “conversion” that I have
been using—those who regard themselves and are regarded by others as
Christians—because some of these were not considered as Christians by the
missionaries who drew up the statistics. Nor do they capture the diffuse
influence of Christianity beyond the ranks of accepted Christians. Yet these
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numbers, unimpressive though they seem, were sdll the platform upon which
spectacular advances were ta be made over the next thirty years. By the first
general census, in 1921, the proportion of Christians, by province, had risen
to:Ijebu, 28.4 percent; Lagos and Colony, 3.1 percent; Ondo, 11.8 percent;
Abeokuta (including Egbado and rural areas), 8.2 percent; Oyo and Ibadan,
4.4 percent. It was colonialism that made the difference, not so much
through the immediate quickening of interest in Christianity in many
towns—It is God we shall serve”—which followed the display of British mil-
itacy power over the [jebu in 1842, asfrom the realization that the good things
of life depended so much on the mastery of European knowledge (in which
Christianity was included) and the supralocal associations offered by bath
world religions.

The new appeal of Christianity under colonialisra is well conveyed in an
account of the life of “Dr.” Joseph Odumosu, one of the most celebrated carly
converts at Ijebu-Ode:

Before the British occupation of [jebu-Ode, he waswetl known asa young
man of ‘great push’, there was much ‘go” in hiro, Whilst engaged in wad-
ing adventures o Lagos he was led by curiosity to seek the art of learning
to read. The British occupation of Ijebu-Ode was an era that brought on
several changes, and he was not slow in availing himself of the opportuni-
ties thus offered. Besides trading in goods brought from Lagos Enropean
shopa of those days, he had learnt Shoe-making, Carpentry, Tailoring and
Mudbuilding, He was the percussor [sic] of all present-day shop keepers
in Yjebuland, being the first man who exhibited his wares at Oja Oba [“the
king's market”} and budlt the firse shop. He was the first ljebu man 1o erect
a storey building and roof it with corrugated iron sheets. He began the study
of English language under Miss Comfort Jekasimi. This study he made can-
siderable use of later on. The first Missl y found regular hospitality and
support in him. His house was a regular **Synagogue® on Sabbath Days for
travellers. He travelled round the villages with the Missionaries ta preach
the Gospel. 11§

Odumosu saw himself as offering to his compatriots not just an example for
individual emulation, buc also an ideclogy ta inspire “improvement and
progress” for the whole country. Over the next few decades this tide of plaju
would spread out to the north and east to embrace virtually the whole of the
Yaruba country.

Analysis of the slow and halting advance of Christianity up to the 18gos
showed clearly that converts were predominantly drawn from the social pe-
riphery: the young, slaves, migrants. But after 18gae, it was these peripherals
who, in two great waves of movement toward the center of their communi-
ties, finally set in motion the mass adoption of Chrisdanity over the next few
decades. The first was the reflux of slaves and other migrants back to their
towns, particularly in the East, once peace had been established, Their towns-
men were not only pleased to see them return to augment the town's
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strength, but they had prestige in the eyes of their stay-at-home fellows from
the knowledge of the wider world, and particularly of the colonial domain,
which they had acquired abroad. In the case of Ilesha, for example, the three
returnees who played the greatest role in the rapid growth of Christlanity
were Frederick Haastrup, Peter Apara, and James Gureje Thompson. All in
their exile had been associates of the famous babalawo convert and Brazilian
returnee, Philip Jose Meffre, in the formation first of the Ijesha Association
among migrants who had become Christian in Lagos, and then of the La-
gos end of the Ekitiparapo, which organized supplies for the anti-Ibadan al-
liance at Kiriji. Haastrup had been converted in Sierra Leone in the 1840s,
and on returning to Lagos set up as a trader along the lagoon.!? After be-
ing made Ouwain 18gp, he opened a school in the palace, to which he pressed
his sometimes reluctant chiefs v sent their children, Apara, having redeemed
himselffrom slavery in Jjebu, gravitated to Leld, the trading post on the east-
ern lagoon which was such a magnet for runaway slaves, where he became
the first Christian and got married.!® By 1884, still described as a “Christ-
{an young man,” he was at Kiriji where he was in charge of the machine guns,
a wusted follower of Ogedengbe, the ljesha commander. After returning to
Ilesha in the mid-18gos, he set up as a large-scale cash-crop farmer, being
the first to grow cassava for sale to urban food markets. Thompson was en-
siaved to Abeokuta where he became a member of the Ake congregation;
then, after redeeming himself, he moved to Lagas.'®! He too later joined
Ogedengbe, and played a significant role in the Kiriji peace negotiations;
and on his return to Ilesha pioneered the growing of cocoz, which would be
the source of its Jater prosperity 2 For all these men, Christianity was merely
part of a general ideclogy and practice of community and personal devel-
opment, which they recommended with enthusiasm to their fellow [jesha.
Their success in this stemmed not only from the intrinsic appeal of the cul-
wiral package, but from their status in the town. They had all been baptized
asyoung men while still single or monogamous--Apara’s Christian marriage
to Selina Oni had been the first such at Leki—but all later married more
wives, the regular accompaniment of social elderhood. Though this meant
they became “backsliders” in the church's eyes—ironically, their pastor was
R. 8. Oyebode, the son of David Kukomi who had given up all his wives but
one in order to be baptized—it did not at all diminish their commitment to
the Christian cause.

The second movement was of the young, especially young men. The colo-
nial order brought two great changes to their simation, which together en-
larged both their freedom and their influence. Firstly, economic development
created a new demand for labor, most but not all of it unskilled, particularly
in and near Lagos and on the railway which was built via Abeokuta and Ibadan
to northern Nigeria. The railway and the new cash crops such as rubber and
later cocoa also brought extensive opportunities for irade. In a fresh wave
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of migration young men from the interior seized this chance to carn cash
incomes and so became much less dependent on their elders at home when
they renwrned. The first charge on their new wealth was to marry outside the
traditional betrothal arrangements, which were conwolled by lineage eld-
ers. The age of men’s first marriage started to fall, and young women started
to demand a significant say in their choice of husband—and it is not sur-
prising that they found fashionable young men from Lagos with money in
their pockets more attractive than older men or stay-at-homes. Christianity
was deeplyimplicated in these social changes: the very fact of migration was
strongly conducive to the adoption of a world religion, as the great Ijebn
trading diaspora showed most clearly; and in turn Christan individualism
gave a ready legitimation for the new cultural choices which now beckoned
to the young.

At the same time as it unknowingly stoked up intergenerational conflict,
colonial officialdom ook away from chiefs and elders the discretionary pow-
ers of coercion which they had once used to control religious dissent. There
was some persecution: at Ijebu Ode in 1897 converts were subject to “do-
muestic pressures” {i.e., the refusal of elders to betroth their daughters to
them);!® and in 1614 at Aiyede and Egosi, two Ekitt towns, pagans with
spears surrounded the church to carry off some Christian girls to the hus-
bands intended for them by their families.'** But such pressurcs were a
shadow of what converts had once had to endure, and had a sharply de-
clining impact. Indeed, affrays b Christians and pagans were now
more likely to result from the provocative acts of young Christians, who felt
increasingly confident that the future was theirs. At Ikole in 1900, the Chris-
dans were expelled for insisting in beating their drums in celebration of
Christmas, even though it clashed with an origg festival where drumming
was forbidden.® On his tour of Ekiti in 1gog, Bishop Phillips found him-
self mediating in one town after another between intransigent young Chris-
tians and the local rulers. At Aisegba, near Ado, they not only refused to
participate in orise festivals, but even “claim[ed] that conversion entails an
immunity from the customary modes of paying respects to their rulers by
prostrating themselves, or from rendering the nsual help by manual Iabour
to the rulers or even to their own parents and guardians.™? Phillips now
felt he had to preach Romans 13:1-2 (“Let every soul be subject unto the
higher powers”) to them. But such texts would not be needed for long. As
the young men moved inexorably toward matwity and elderhood, the re-
ligion which had been a mark of their rebellion itself shifted from the pe-
riphrery to the sacial center.

Young men predominated in the first wave of converts in the eastern
tawns, as they bad in the early days at Abeokuta.'?” But whereas in the 1860s
and 1 870s the solidarity of young men’s ggbe had mostly worked against Chris-
tian conversion, when it was a choice of individuals going against the gen-
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eral run of public opinion, it now started to work strongly for it. This was
not just because Christianity pravided such an aptideology for the sectional
claims of the young returnees against their elders, but because they sincerely
felc it expressed the iong-term interests of their communities. In colonial
Nigeria, the old ideat of the warrior, while it stil} had much cultural reso-
nance, was seen to have become functionally redundant; now it was the lit-
erate teacher or trader, possessing Christian prowess, who had the attributes
needed to make the community prosperous and strong.

The shift in Christianity’s sactal placement was subtly but tellingly evident
in the sermon which Daniel Olubi gave at the ordination of his protegé
F. L. Akiele at Jbadan in 18¢8:

His text was {1 Timothy 2:1, “Then therefore, my child, be soong in the
grace of Christ Jesus.” Then he took as the exemplar of the qualities of
strength which a Christian pastor would need from the chiefs known as
the Egp at Old Oyo. Regarded as a corps d’elite or royal bodyguard, they
were proverbial for their courage, endurance, and devation to the Alafis.
You must ever be braced and ready for action (pampra), Otubi enjoined
Alkiele, you cannot refuse to suffer for the king (uw ko ghodp ko iyaya), and
your dying words must be mo mbp wa ba p [1 am coming to meet you]. “You
cannot prostrate yourself to the world, you cannot suffer yoursetf to be
turned aside from the path of duty. . . . Even in your death you will still
be your master’s servant.” The sermon had a very powerful effect on the
congregation, who deeply appreciated and perfectly understood the ref-
erence to the Esp )%

Here a celebratory seal is set on the church’s struggles aver nearly fifty
yeara to make itself at home in Ibadan. Olubi had led the Thadar: church for
three decades and was now nearing his Biblical span of years. Akiele had been
one of its first fruits: his father Olunioyo, the wartord patron of Kudeti mis-
sion in its early days, had given him in 1853 as a little boy to live with the
Hinderers, who brought him up as a Christian.'® Following the typical ea-
reer for an African mission agent, he had spent years as a teacher in [badan
before rising to catechist in 1884; since 1891, he had been posted o Og-
bomosho, which would remain hisatation asa priest. The really riveting thing
about Olubi's sermon was, of course, his assimilation of the pastor to the
Egp—in effect a transvaluation of the warrior ideal—which boldly turned
around Christianity’s equation with the marginal and the “womanly.” Where
their values had been regarded as deeply antithetical to those of Ibadan as
ilu fagunfagun, the “warrior town,” the Christians now claimed a place for
themselves at the center of Yoruba life by means of a symbolic identification
with the “classical” warrior igeal of Old Oyo, Only the imposition of the Pax
Britansnica ¢nabled this to be done, by making real warriors an anachronism
and establishing new criteria of prawess in the community. Once Christian-
ity could be plausibly seen as Olubi presented it, as affiliated to the com-
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munity’s past as well as to its presumptive future,!* then conversion became
less a matter of many individual decisions, more a mass movement which
swept people along with it.

At this point in our analysis, having examined the antithesis of two reli-
gions of a very different character and the movement of some people from
one to the other, we need to focus on the émergent synthesis, Yoruba Chris-
tianity itself; and that is the subject of the next chapter.
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Bi eme ba pe L'ora psp, yio di psg
“¥ the leaf stays long upon the soap, it wil) become saap.”

This common proverb alludes to the fact that the soft black soap which
was manufactured by the Yoruba from ash and palm oil was kept wrapped
in leaves which would over dme gradually dissolve into the soap itself. It is
used to indicate how people will adapt to the circumstances they are placed
in, gradually taking on the characteristics of 2 new environment, I first came
acrossitin 196k, toward the end of a year's fieldwork in Ibadan: it was a kindly,
if hardly deserved, compliment on my adaptation to the ways of the Aladura
churches which I was then researching, as if to say “You're almost becoming
ane of us.” A good many proverbs are contained in the CMS journal narra-
tives, but this is the only one to come up twice. The first occasion was when
a friendly old man used it—"leaves when they have been long in soap be-
come s0ap™tc counsel patience to James White in his early days at Ora: it
would take along dme before the Yoruba became what the evangelistwanted
them to be.! The second occasion was when M. ]. Luke used it to an old man
at a village near Leki in 1881:

Luke had taught a simple prayer to the villagers of Oniyanrin, who found
it too far to walk to the church at Leki for services. “O Lord, make a way
for us to serve thee, for Jesus's sake. Amen.” An old man asked if they
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could stitl worship idols, while stlt saying the prayer. Luke thought that
simply to say yes would confuse the man, so he replied with the proverb.
"‘If leaf (used in wrapping up soap) continues on soap, it partakes of its
quality’. The process is gradual, but sure, worship your idol on as before
but remember to say the prayer also, gradually and eventnally you will
know what to do.™

The contextually subtle way in which proverbs were used comes out nicely
here. Where the thrust of the old Ota man’s remark was to say how long the
leaf needed to be on the soap (Bi ewe ba pe}, Luke used it to express his
confidence in the inevitable outcome (yio diosg}. More than that, Luke'svery
use of the proverb implicitly claimed the process of Christianization as yet
one maore realization of the Yoruba narrative paradigm that the proverb con-
veys, So though at the explicic level both uses of the proverb treated the
Yoruba as the leaf becoming assimilated to Christianity as the soap, at an im-
plicit ievel the assimilation went the other way: Luke represents ChrisGan
conversion in terms of an indigenous narrative precedent, just as Olubi had
done in comparing the pastor with the Eso. What we have to deal with isa
mutual assimilation of two religious cultures. In this chapter, I shall be treat-
ing Chrisdanity as the leaf and Yoruba culture as the soap.

I have already argued that there is no workable alternative to defining
Christian conversion in terms of the adoption of the socjal identity of 2 Chris-
tian, rather than of any particular religious content. Yet the substance of
Yoruba Christianity, whether we focus on belief and devotional practice or
an the embodied ethics of its life as a community, remains crucial to assess-
ing its historical impact. In rying to balance two very different secs of cul-
turat prescriptions, Yoruba Christians did not quickly find a stable or defini-
tive synthesis, The leaf/soap metaphor gives a misleading impression if it
leads us to infer that there is a definitive end state to the adaptive process,
a finally “inculturated” Christianity.® The process was, of course, a dialect-
cal one; but asitwenton, its context kept shifting and itsinterlocutors chang-
ing. As with all conversations its direction was only pardally anticipated by
those who had started it, the missionaries, 5o that its very identity asa process
could only be apprehended retrospectively, and then provisionally. Yet de-
spice all its contingent turns, it still retained enough of the same agenda for
later participants to know they were picking up on earfier issues.

Three phases or contexts of Christian adaptation are of concern to us. In
the early years, when congregations were almost entrely composed of con-
verts, their Christianity was in good measure an expression of their social
marginality. But though it involved some severance from custom and prior
social commitments, and even took on sorne features of a connterculture or
an alternative community, the Christian option of the converts still had, at
some level, to rest on Yoruba cultural criteria. In a later phase these started
to shine through, when second-generation Christians predominated, some
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of whom were rising to influence in their coramunities. This was a phase when
missionaries often complained about “backaliders,” but the lifestyles they slid
back into were increasingly affected by Christian influence, and they retained
much from their mission formation. A third contexc emerged with the 18g0s,
when Chriatianity began to attract converts on a mass scale. Colonial incor-
poration meant that although the Christian innovators might stiil be mar-
ginalin local terms, they were not marginai to the new centers of power; and
because so many now wanted to follow their example, their Christianity was
shaped to the pattern of this popular demand. These three contexts are not
pure types, strictly exclusive or sequential: the first two apply especially to
the older areas such as Abeokuta or Ibadan in the pre-colonial period and
the third mainly to Ijebu and the east; and after the early days there is always
some overlap of more than one type of Yoruba Christian—the marginal con-
wvert, the second-generation meraber, and the mass convert—in the same con-
gregation. Buc the scheme does pravide some purchase on the temporally
shifting exchanges between Christianity and Yoruba tradition.

EVANGELICALISM AS A RELIGION OF THE HEART

The impressions of the European missionaries are a good place to begin,
not because they were unbiased (for emphatically they were not), but be-
cause they pointup most clearfy the contrast between the two religions. What
evangelicals wanted above all was a “religion of the heart,” a state of living
with a continuous sense of the saving presence of Jesus Christ and of the en~
thusing power of the Holy Spirit. Converts might be intellectually convinced
of the scheme of salvation, but the real touchstone efits worth was the “warm”
or "lively” inward state of feeling, which came from accepting Christ as Sav
ior, Since their religion was thus validated as much in psychological as in doc-
trinal terms, the self-reflection of missionaries offers much direct evidence
of it, as in the following brief excerpts from the journals of Joseph Carter, a
young lay evangelist at Abcokuta:

Depressed in spirit, felt my own depravity. May I realize the promise of
our Savicur when he says [ wifl never leave nor forsake thee .. .

O may I always feel my responsibility. O may he give me a more ¢arnest
desire to glorify him and to seek the salvation of perishing souls around
me

This morning had lively views of my Saviour. O that I could be in this
state always.*

What is evident here is equally the condition from which this heartreli-
gion offered release—the sense of sin or “depravity,” closely associated in
missionaries themselves with lassitude or spiritual despair—and the behav-
ior which it was to inspire—an earnest conunitment to the active Christian
life. No missionary was as candid in revealing his emotional highs and lows
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as David Hinderex, from his delight at the vivacity of Ibadan’s markets or the
griety of the children to the “frequent flatness of my own heart,” which once
led him to confide, “Oh how sad my state by nature isl But I don’t give in,™
He used a telling phrase of some of his people, that their Christian belief,
though correct, was “cold and dead,™

Missionaries were times led by the they arcorded to religious
feeling to take the paradoxical step of uphelding pagans as an example to
Christians. Though perverse in effect, pagan devotion itself was often seen
as admirable, because it seemed so heartfelt. Thus Mann says of a dabalawo's
regard for his Ifa palm nuts that *he takes [them] 10 be more wrue than many
a Christian the living God,” while Isaac Smith asks of the much-condemned
idolatry of the indigenous Badagrians if it does not teach Christians a les-
gon: “Oh that Christians in general were more submissive to the requirements
of the Gospel. .. more simple and firm [in] their reliance .. . (on] the many
precious promises written in the Word of Gad.™ Or Joseph Smith, urging
greater zeal on the Ibadan converts:

“In. conclusion I exhorted them to coppy [si] from the heathen around
them in zeal and devotedness to God and in some particulars learn from
their example.” How well-kept the orisa-houses were, the paths to them
always swept clean, compared with the disrepair of the church and the
unkempt graveyard. ‘T also told them that I often observe that the hea-
then when sitting in the market place have by their side their favourite
idols to give them good success in the disposal of the articles they expose
for sale.” So must Christians be always mindful of God “and carry him
with us in our hearts wherever we go.™

The diagnostic phrase here is “in our hearts.” That was where Smith placed
the wellspring of religious devotion. (We might note in passing that the sec-
ular word for “heart,” pken, was used to oanslate the Christian idea of “soul”
into Yoruba). But this was not, and did not need to be, the source of Yoruba
attention to their orisq, which was rather their corplete integration into the
flow of ordinary life, A Yoruba no more needed to keep the orisa “ins hia heart”
than he did the dale of the compound or the chief of the quartey: all were
external agents that demanded attention for the plain, practical reason that
they produced effects on the local environment of continuous concemn to
its human denizens. So when Kefer, after passing no less than twenty amall
orisa-houses in front of one compound in Ibadan, wrote that he “acknowl-
edge[d] their piety but ask [ed] why there was none for God the Almighty,”
he was failing to grasp the very different source of what he called “piety."? It
is noteworthy that virtually all such comments were made by Europeans (with
the sole exception of James Johnson, who of all the Africans was most deeply
imbued with the ethos of mainstream evangelicalism).'® In generat the
African clergy were so familiar with the avisacults that they were unimpressed
with the devotion that they inspired, save perhaps as a measure of how deep
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was the idolatry which they wished to eradicate. They did not care to use it
as a stick to beat the converts with, since they had a much livelier sense of
what they had given up and still had to sruggle to resist.

The missionary theory of conversion was that it should proceed frora the
inside outward. While this theory did much to govern how the missionaries
proceeded and what they wanted,’ it did not provide a script that Yoruba
drawn to Christianity were bound to follow. And since (it was further as-
sumed) inward conversion must lead to Christian behavior, the latter, in the
absence of any other evidence, would allow the former to be inferred. In
praising his converts for ctheir steadfastness under persecution, Miiller was
in effect inferring, in his words, their “personal piety” from their “practicat re-
Hgion” (i.¢., lives lived according to their Christian profession).” So when
converts began to act in ways that their pastors regarded as falling seriously
short of Christian ideals, it was more than a purely pastoral problem. To some
extent, it could still be ireated as a response to the pressures of a social en-
vironment still overwhelmingly non-Christian, or as a problem of the sec-
ond generation. Indeed it was an ¢vangelical commonplace that, when re-
ligion becomes “cold,” behavior becomes “worldly.™?

But some of the longer-serving missionaries adumbrated a more cultural
view of why this might happen in the Yoruba case. By 1858, despite the evi-
dent successes of the Abzokuta mission, Henry Townsend was less sanguine
ahout how easy it would be to make Christian converts in the evangelical mold:

I don't think anyone not accustomed to see heathen life can properly
understand what it 16 to become a Christian in the midst of heathenism,
and when the subjcct of Christianity bas had his habits and views fixed by
a heathen standard since childhood. I can conceive of it’s being ¢asy to cast
away idels and become Mok dan, it is only ther false systern of ex-
ternal form, whilst in spirit it is the same.1¢

He would return obsessively to the contrast of cutward form and internal
spirit In 1860, after reviewing several areas of progress in the church at
Abeokutz, Townsend again raised the theme of the persenal religion of con-
verts: “There is one subject on which I cannot write with satisfaction, viz. per-
sonal piety, that is there is no clear and distinct manifestation of itaswewould
desire.”® There are some indications of it, it may exist, but he cannot say
definitely that it does.

Four years later, he was clear where he should place the burden of his
own teaching: “I have . . . especially insisted on the need of the Spirit’s
influence on the heart, without which the outward form is merely a form.™&
Stil exercised by the search for arue inner conversion from its outward signs,
Townsend described in the same letter the death of a Christian (“of whom
we may say he was an Isvaelite indeed”) after a long and painful illness:

His house was always clean and his countenance denoted inward peace.
He never complained, spoke of God as having dealt beautifully with him
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and with thankful that his provid ined him." In his last words,
“he expressed his belief strongly that the Lord had pardoned him for Je-
sus’ sake, and that death would be a release from suffering and an enter-
ance [sic] into the mansion of bliss,

This was a copybook evangelical death.!” While reports of such “falling
asleep in the Lord” come from both African and Furopean missionaries,'®
they seem to have had a particular importance to the Europeans, because
they were 50 anxious to assure themselves that, despite their misgivings, gen-
uine conversions as they understood them were taking place. What happened
at the point of death was regarded as likely to furnish the most decisive in-
dication of the Christian's inward state, Recovering from a serious illness him-
self, Buhler confided to his friend Maser that

He [Biihler] found he has looked too despairingly on our wark; but we
should make more allowance on account of the peculiar temptations [the
Yoruba converts) were subjcted to and our want of knowledge of the char-
acter of the natives. When it came 10 the point of death with them, they
newver doubted the grace of Christ, but fell asleep simply trusting in their
Saviour.?

“Spiritual” religion was what the CMS missionaries aimed to produce, ane
where the in-dwelling of the Holy Spirit would merally and psychologically
transform the life of the Christian and energize the Church. Townsend wrote
to Venn in 1860:

We are delighted at hearing of the tokens of a revival of spiritual reli-
gion in England, we hope a portion of it will reach to us for we need it from
the highest 1o the lowest—what a difference would be made in our work!
How many evils would be removed by it] . . . The young men and women
about us ave really but little affected by spiritual religion, almost all is out-
side religion. A gracious revival of the work of the Holy Spirit is what we
need.

Townsend's concern was echoed in Mann’s three-way categorization of his
Aroloya congregation at Lagos. There were the S8aro returnees who were “the
formal church”; those from the Yoruba interior—many of them refugees
from Abeokuta or his awn former station at ljaye—who were “the spiritual
church” and his own “joy and blessing™, and the Lagosian ex-slaves, whom
he saw as “men without Character, unable to be their own masters yet not
willing to submit to the laws of the New Testament."™! He sets “spirituality”
in oppaosition to, on the one hand, the continuation of *heathen” attitudes
and behavior, especially as regards sex and marriage, and on the other, the
auraction of Christians to the more “worldly” aspects of Western civilization.

Yet Fownsend came to take a more understanding view of how difficult i¢
was for the converts to meet the criteria for the Christian life as laid down
by the mission:
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The more experience I have, the more 1 am inclined to deal tendecly
with the faults and sins of the members of the Christian Church here in the
midst of heathenism . . . individuals trying to live 2 new life whils the at-
mosphere they breathe is of an opposite character.?

He went on to say that in church discipline it was usually wrong to inflict a
punishment, and in any case he preferred to leave it to the church elders or
class leaders; but it was better if people were governed by their conscience.
But here the cultural difficuity, which Townsend registered but did not re-
ally articulate—perhaps because it challenged the psychological universal-
ism on which the project of evangelical conversion depended—came again
to the fore. For did not the very idea of conscience presuppose just that sense
of an inward core to the self which often seemed problematic in the Yoruba
converts? The issue was addressed more squarely by a later superintendent
of the mission at Abeokuta, ], B. Wood, a good Yoruba+speaker who was deeply
experienced in Egba affairs. When in 1887 the CMS secretary sought Wood's
views on the holding of slaves by Yoruba Christians, he advised a cautious
approach, and expressed the hope that “by the power of enlightened con-
science” it would come to seem wrong. He went on to say that, though he
thought there was a “growing feeling in the right direction,” the Yoruba lack
of a notion of conscience was an obstacle:

[ believe it would not be difficutt to produce twenty modes of speech in
Yoruba whereby curses can be imprecated on persons; but there is not one
settled word for conscience. Itis true there are some four or five words used
for conycience, but no one of them is a generally accepted word which con-
veys apything like a definite jdea of what is meant by conscience. This will
suffice to show that chere in much difficulty in the way of calling into healthy
¢xercise the conscience of the people.®?

Note that Waod still treats “conscience” as a nniversal organ or faculty: the
Yoruba have it though they do not clearly name it, so it is not developed to
its full potential,

The CMS missionaries, though well aware of the sockal obstacles they faced,
were not much inclined to theotize about the issues of cultural relativity
thrown up by their project. Yet unavoidably they were drawn into a web of
variably undersiood differences between their religions ethos and that which
the conver brought from their Yoruba background. Evangelicalism, despite
ita firm raots in the Protestant Reformation, was the first distinctively post-
Enlightenment form of Chriatianity, in that its experiential base—not the
same as its scriptural or theological warrant—was cut off both from any the-
ory of the material world (left to natural philosophy or.science) and from
any wraditional sacioeligious order, that is from the orders of knowledge
and of sodety respectively.? The first of these pushed it decisively toward
the ethical /other-worldly pole from the instrumental/thisworldly pele of re-
ligious action, while the second confirmed its Protestant disposition toward
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an individualist, rather than a collectivist, ethics. The saliency of conscience,
a sort of moral gyrascope that was presumed to be irternal to each individ-
ual, was a close corollary of these shifts, Moreover, without the old external
supportz, evangelicalism had to be self-referentially veridical, grounding it-
self directy in the believer's own “heartfelt” conviction.

Yoruba religion was almost as different from this as could be imagined.
It was closely integraced with, if not the very articulation of, the Yoruba or-
dexs of natural and social knowledge, which meant that its validation was re-
alist rather than psychological; its orientation was markedly this-worldly and
instrumental; and its ethica (while giving much recognition to individual dis-
tinctiveness) soongly backed communal values. The social embedding of
ethics (of which the curses menvioned by Wood were an aspect) is intrinsi-
cally a rather more reliable way of controiling behavior than conscience,
which tends to emerge when the loosening of social controls creates both
the accasion and the need for the development of more internal controls.
It was those who were marginal to the cognitive and social order who were
most likely to become Christian, drawn by the persuasive things that the mis-
sionaries had to say about the spaces within the self and beyond the social
here and now—spaces given new saliency by their marginalicy—where tra-
ditional knowledge fell short. Yet however responsive they were to the new
moral world offercd by the missionaries, the converts were still deeply sub-
Jject to the promptings of Yoruba culture. As their numbers grew and as they
became less special, as their children grew up in the community as well as
the church, and as whole cohorts of the population began to turn to Chris-
tianity for what they saw in it, they could not help but make of it something
more fully their own.

YORUBA SPIRITUALITY

At one level, “spirituality” is no more than a conventional kabel under
which to consider the particular way in which the Yoruba, at the core of their
practice, made Christianity their own. At a deeper level, it points to how the
Yoruba did thit by putting their own distinctive interpretation on a concept—
“spirit"—that was, we have just seen, central to evangelical discourse, Until
the past decade or 50, it was especially through the study of independent
churches that attempts were made to examine empirically (as against the
normative constructions of African theology) what it might mean for Chris-
tianity to be Africanized,?® Too often was it blandly assumed that the Chris-
tianity of the members of “mainline” or ex-migsion churches must follow
closely along the lines of the parent migtion and so he less culturally authentic
than that of the independent churches. But the same principle of method
applies here as in the analysis of conversion to Christianity: the explanation
of change has to be grounded in an appreciation of the continuites through
change. Though the independent churches broke away from the mission
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churches, they still took their origin from existing Yoruba Christian values,
just as the Christianity of the first converts was deeply grounded in some ba-
sic values of the old religion. So it should not surprise us that the distinctive
spirituality of the early Yoruba Christians shows itself most decisively in a form
of religious action—adura, or prayer—which both became the keynote of
the greatest wave of later independent churches, the Aladura, and was rec-
ognized as the closest Christian equivalent to the central category of pagan
religious action: gdp, or sacrifice.®® This perception was not new: back in 1878,
Charles Phillips wrote of an old woman in the candidates’ ¢lass at Ondo, who
after her hushand and her brother recovered from illness, was “convinced
that prayer is more efficacious than sacrifice.™

It did not cotne readily to European missionaries to recognize religious
difference in their converts without finding fault with ic, but David Hinderer
proved an exception, Toward the end of his time at Ibadan, he commented
at the end of a report of the three days of prayer; held in the first week of
the New Year, which brought all the three churches together: “Our people,
who have essentially a spiritual as well as a temporal sphere of their own, find
it hard to pray ex praescripto.”® Here he alludes to both the importance of
prayer for the Yoruba converts, and to its forceful, imprompuu character, a
very “talking with God,"® The centrality of prayer to the converts' life as
Christians comes out repeatedly in the CMS journals. Phillips again was
touched by the “simple and earnest pleadings” in prayer of the members of
St Jude’s Ebute Meta, on the Lagos mainland, as well as by their great love
of quoting the Bible in application to the circumstances of their lives.3® Of
his parishioners at Ota, James White wrote:

“One of the proofs of the sincerity of our converts . . . is the habitof prayer
which they have acquired. Nothing of importance is taken by them with-
out first secking God's assistance in prayer. Before leaving for a journey—
before commencing their daily work—before taking or administering medi-
cine, they would ask God's blessing, protection 2nd agsistance.”

White goes on to tell how his new convert Erubami told him, “in a verysolemn
and eanest manner,” how he had recendy forgotten to say his prayers be-
fore setting out for his farm. On the way he remembered, took off his cap
and prayed. But later he had an accident—his faot struck a thorn, giving
him a troublesome injury—which he considered “a just punishment from
God for my sin.™*

White addresses the quality of his converts’ faith in rather different terms
fram, say, Townsend, and in away which expresses a distinctively African per-
spective. He is less concerned about whether their inward state corresponds
to the outward forms of their religion than with the manifest overall con-
sistency of their lives. What really matters to him is that the exercise of Chris-
tian faith should be integrated with the quotidian or “secular” business of
life. For it remained the case for Yoruba Christians, clergy as well as laity,
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that their faith was more importantly anchored in public and social tokens
and usages, both among their fellow Christians and before the non-Christ-
lan mass of the community, than in the inward recesses of the individual’s
soul. That was why the very public act of handing over one’s idols or Ifa nuts
to the pastor for their destruction played such a large role in becoming a
Christian—and why African agents were much more likely to record the de-
tails of it in ¢heir journals than Europeans were.

Se some of the best evidence for Yoruba spirituality is to be found in spon-
taneous public prayer and testimony, where converts disclosed their hopes
and histories before their co-religionists and thus consolidated their Chris-
tan self-definition, Special prayer meetings, often an a weekday evening or
quarterly over several days or during the New Year season, were a vital ad-
dition to the formal Sunday liturgy of the Anglican Prayer Book. The longest
prayer—nearly 500 words—preserved in the CMS archive is from Akibode,
a babdalaws of probably Oya origin who migrated to Badagry, where he was
first auracied by the preaching of Gollmer around 1848, He gave his chil-
dren to board with Gollmer and they duly became Christian. But for long
years he himself stayed as an inquirer, unable to renounce his Ifa; only in
1869 did he at last accept baptism from his pastor, Samuel Pearse. It was in

January 1863 that Pearse reported Akibode at a prayer meeting, adding “Oh!

how touching was his prayer. May the Lord show him mercy. " Pearse thought
the prayer so noteworthy that he sent an English translation of it (done by
Akibode’s son Simeon Kester) to Henry Venn himself 3

The prayer falls into four sections, though they are not divided as such in
the texc as we have it;

1. After invoking God Almighty, Akibode confesses himselfasinner. Then,
appealing to God’s promise in His Holy Word to hearken to his smner’s
prayer, he beseeches Him “to send forth thy Holy Spirit in my heart that
it may take away all worldly things and set it fast to spiritual things.” He
has sinned all his life, but especially “ivis very hard for me, O Lord, to put
away all these wives which is guite abominable to thee.” He asks for God’s
strength to help him to be free: "0 do not let me die in my sins.”

So far all is impeccably evangelical and, save for the reference to his
peolygamy, might have come from a European. But then he moves to a nar-
rative figuration of his predicament, which is in a much more Yoruba idiom:

2. “Mine is quite a wonder. It is just as when a strong man romes to an-
other strong man’s house and fights with him so much that the former
[overcomes] the lattex, sa that he takes him and ties him well with his chain,
digs a pit and throws him in; and then takes the children and ties them
separately, but not s0 much as the father. So the father tries chance and
looses the children one by one, telling them to run away home, till the
children [are] all gone and only the father remains in the pit. When the
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strong man came and peeped into the pit and found the children are got
out by the father, he ted him more and more so that the father conldn’t
move. So it is with me, O Lord, so it is with me, 1 found that thy word is
true and sent afl my children to thee from the devil, but I remain there.™?

Thus Akibode describes in parable form how he sent his children ta become

Christian, without being able to commit himself. Then he returns from tes-

timony to prayer:
9. *Save me Q Lord from the hand of the devil.” He now refers to Churist’s
miracles on earth in healing the blind, the deaf and the lame. But his own
sickness is far worse: “There is no soundness but wounds and bruises and
putrifying sores.”™ One pole would not reach him “in the depth where I
am,” but he calls on the Lord to tie one pole to another undl he reaches
him.

From this De profundis clamayvi, which seands well within a long Christian tra-

dition of penitential devotion, he then turns once again to an expression of

his Yoruba life-world:

4. Though God has saved him, he confesses, “from all dangers of land
and water,” he has “given the glory to another God.” [He means Ifa.} “It
is true, O Lord, that the devil has power, for when we [babalswo) say any-
thing, it must come to pass, but thy word says ‘it is the power of darkness’
and that is the way to destruction. Be with the ministers of thy word who
are guiding us in thy way with all those who are now kneeling before thee,
Do thou open thy merciful ears to my unwaorthy prayers, for Jesus Christ
sake, Amen.”

Thus the prayer ends on the note of evangelical humility with which it began.

It is artificial to separate out, as I have done, the “Yoruba” and the “evan-
gelical” portions of this prayer, as if 10 imply that it did not express a unified
personal outlook on the world, or that Yoruba attiudes should be setin an-
tithegis to Christian, rather than to European, ones. Yet without prejudice
to this unity, it is possible to discern those strands in the prayer where Aki-
bode was most fully at one with his fellow Yoruba of all religions. This per-
spective comes over most strongly in the prayer’s recurring reference to mun-
dane power, which is the more swiking because overall it was decisively
oriented toward the other world: Akibode’s main expressed desire was not
to die in his sins. There is the vivid metaphor of Akibode’s spiritnal torment:
a struggle between two strong men—alagharg must have been the original
Yoruba rendering—Akibode being one, and his stronger opponent, the
Devil, the other. Implicit here is the common Yoruba tdea of a personal en-
emy (ota) as the source of ane’s tronbles, as in the pagan Yoruba prayer from
Jjaye quoted in Chapter 4.% Then, the signs he adduces of God’s power are
his own past deliverances from “dangers of land and water” and Christ's mir-
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acles of healing—not what he is praying for here, but the common object of
countless Yoruba prayers of atl religions. Finally, hinting back to the story of
the Devil a3 adversary, there is the ingistence that what the Devil does through
the babalawois not 2 mere empty deception (as Europeans nearty always ar-
gued), but a real “power of darkness.”

This was an exceptional prayer by an exceptional convert. As a sccessful
babalaws Akibode was indeed a “strong man,” and he had more cogent rea-
sons 5ot to become a Christian than to become one. Like Kukomi at Ibadan,
he was swayed by issues of meaning rather than of power: a professional mas-
ter of the past and guide to the future, he was seized by the force of Chris-
tianity’s scheme of redemptive history. But however much this may have lain
in the background of the more typical convert’s thinking, the primary eon-
cern of their day-te-day prayers was to enlist the power of Ged for the same
kind of help and protection which the origs provided for their devotees. A
continuing affinity with other forms of Yoruba religious feeling is clearly in-
dicated in Cole's brief account of the Faster service at Ake church in 1876,
when fears of 2 Dahomean invasion for that year had relaxed, but stlt many
pagans attended church to join in the prayers:

Oluwa ghs wa, Ohwing van wa Ypwo, k'a it gegun ota wa
*“Lord save us, Lord help us, that we may ish our jes,"S%

The complement of prayer was testimony, where public withess was given
of the effectiveness of prayer; of the power of God working in ronverts’ lives.
Particularly at prayer meetings, Christians teld their stories, which often in-
cluded accounts of special providences they had received. Kukomi's test-
mony in 1872 was accompanied by one from his close friend Isaac Atere,
and rounded off with remarks abont prayer.5? At another in 1882, after “in-
tereating stories of missionary work” from the younger agents, the elders
were asked "“to encourage the people,” and Abraham Adebiyi told “the old
but still alarming” story—which makes it sound as if it had been told a few
times beforel—-of his escape from a fire at Igangan which had killed aver
600 peopte.®® In 1884, the embryo historian Samuel Johnson even read a
paper ata meeting of the three Ibadan churches “enumerating some of the
special mercies vouchsafed to us as a church during the past year.® These
included the protection of the houses of Kukomi and others from pillage by
the sword-bearers of the straitened war-chiefs at Kitiji, the rescye of Alice
Omiyuke from enslavernent, and the happy outcome of the lightming swrike
on the mission house at Aremo, when the demands of the Sango people had
been repulsed.® Deliverance from these “dangers of land and water” wasa
much-needed assurance to the Ibadan Christians that theirs was a powerful
God who hearkened to the prayera of His Eaithful.

How far did these hostile powers include not only “secular” ones like the
marauding Ibadan warboys or the Dahomean army, butalso the whole range
of “spiritval” powers of the old cosmology, from the origs to a multitude of
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smaller entities such as oogun {charms or “medicines”) or fwin (sprites)? In
their efforts to persuade Yoruba that Christ was the ondy mediator between
God and man, missionaries drew upon a mix of European common sense,
technological effects, and popular science to challenge the view that behind
mundane phenomena lay a myriad of hidden forces, But how far did they
succeed in persuading Yoruba converts that the orisawere nothing but “dumb
idols” and “imaginary invisible beings™? And to the extent that their success
at this task of disenchantment fell short, what were the consequences for the
character of Yoruba Christianity? The conspicuous surrender of idols which
African missionaries, in particular, required and reported of their converts
may tell us something about their practice, butit does not tell us about how
the abandoned orisa and other spirits then stood in the converts’ eyes.

This is a topic where the evidence is particularly sparse and sketchy. In re-
ports destined for the CMS secretary in London, missianaries were more con-
cerned to document conversion than the survival of old beliefs in the con-
verts; these were, moreover, beliefs which converts may well have wanted to
conceal from missionaries who they knew regarded them as supersiitious;
and it is in any case doubtful how deep a knowledge most European mis-
sionaries had of the personal beliefs of Yoruba Christians. The African agents,
by contrast, had much more intimate contact with them and shared many
of their personal concerns; and here the question must be how much of tra-
ditional belief about the spirit world they too retained. The difficulty of com-
ing to ajust view of these elusive matters is nicely conveyed by Daniel Coker’s
description of an orisa called Agba, worshipped by the fishermen near La-
gos, as an “imaginary deity . . . [which] means Esu the Devil."*! Here Coker
sends out two contradictory messages: one, as if to assure the CMS that he
shares the modern view, asserts that eri5e have no external reality; the other,
which is more likely his own opinion, implies that Agba is a real force, to be
identified with Christianity’s own prince of darkness and further (by hallowed
mistranslation) with the arise Esu.

Other evidence points to the continued reality of much of the old spirit
world for many mission agents, and so a fortiori for ordinary lay Christians.
One of Mann's assistants at Ijaye expressed his firm conviction that recent
lighwming suikes in the town were due to “the bad tricks of Are,” that is, to
Kurunmi’s eredited ability to call down Sango’sanger on the houses of people
whorn he wanted to mulct.®® Maser reported z tragic incident at Abeokuta
in 1864, when one night the wife of the Wesleyan teacher and two of her
children were found dead, and everyone else in the honse became sick. Maser
and his colleagues at first suspected poison, but on investigation concluded
they had died from the fumes of a coal-pot taken inside the house, the win-
dows and door having been shut for fear. All the mission agents, however,
were convinced that the minor spirits known as fwiss were responsible.*s

The idiom of stories about sange or untoward events that was constantly
circulating in the community as part of its narrative self-consticution carried
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with it causal assumptions in terms of hidden spirieual agency which would
have been nearly impossible for the Yoruba pastors to be free of—even
though they did not often think it was suitable material for their journal ex-
tracts. Even the sage Olubi 1old a story which implies that he did not alto-
gether write off the orisa as fantasies:

Isaac Atere, a notable elder of the Ibadan church who had just died, kad
previously been a d of Sango. He had once had a slave known as
Dada. [Dada was a name given to babies born with curly hair, which in-
dicated their spiritual affinity to an orise also called Dada, said to have
been Sango’s older brother, or his predecessor as a king of Oye. Olubi
here elides the historical gap 1o identify Atere’s slave with his orisa
eponym.] This Dada was once caught by the Ijayes in a war in Oluyole’s
time [before 18g0]. Dada escaped through guidance in a dream, and
Atere was told in a dream by Sango that he would return that day. So it
happened. "A singular case and power of darkness, "

So Olubi treats dreams from orisz as genuine messages, just as Akibode did
the predictions of his Ifa, a3 giving a Yoruba content to a Christian category
of concrete pawers of evil,

Yet this was an uncertain sphere of constant questioning, with no uniform
line being taken among either Africans or Europeans. In 1875 Young re-
ported an extraordinary incident from Ondo:

A young man, the nephew of their landlord, suddenly went missing from
a farm some five miles to the southeast of Ondo. A search party went out
and sacrifices weye made, to no avail. Tweive days later he turned up near
Okeigbo, a dozen miles to the northwest, where he was promptly enslaved.
The man could not say how he had got there, save that while ar his farm-
work “he heard a sound like a bugle and at once he was moved with his
feetgoing.” As he passed through the forest, it all seemed dark behind him
and clear in front, This was said w0 be the work of Babaji, the orise of the
whirlwind, which often made people or animals go walkabout in this way. *

Young's conclusion—that he “{cauld] not easily be persuaded to believe that
the whirlwind could take such a young man as that away to such a distance
as that™—seems to include a note of equivocation in its denial. Would it have
been more credible if it had been a child or the distance less; Young avers
that he had never before heard of such an incident, and leaves it as a mys-
tery as to how the young man got to Okeigbo. The Yoruba term that comes
closest to “mystery”—awo—does not convey the common English sense of
an odd event that defies explanation, but rather a hidden cause only to be
known by esoteric procedures. Most Yoruba Christians, especially laypeople
living in their own towns—and Young was a newly arrived stranger—weould
have found it hard not to have gone along with the prevailing view that the
young man’s removal had a “spiritual” cause. For the Yoruba pagan such ex-
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traordinary events were not insignificant but supersgnificant, since they were
precisely how orisamanifested themselves. Moreover, the idea that by the right
aws a man might be made invisible or instantly whisked to another place was
not bizarre. Hardheaded warlords spent large sumas of cowries ia buy charms
to enable them to do just that—and everyone, Christians included, feared
them for it. One of the most eloquent—if incidental—testimonies for the
continuing persnasiveness of traditional explanasions of mishap cores from
Hinderer himself, commenting on Ogunpa church in Ibadan:

Ogunpa station has always struggled. Kefer laboured here and was cursed
by a dabalaws, who said he would never return, and that the church would
not flourish. "Strange to say,” Kefer died soon afterward [1855]. Barber
[an African catechist] worked here, but collapsed and died [1858]. Two
men looked as if they would become the nucleus of the church, but both
died and their families scattered. A *notoriously bad woman” joired but
her following fell away. These experiences bring his mind back, against
his will, to “that wicked old Babalawo and his curses,™*

Here Hinderer does not so much assert as reluctantly adumbrate a view very
similar to one which the ex-bgbalawo Akibode had forcefully expressed in his
prayer, that the powers of diviners were genuine, but diabolical. He was surely
moved in this direction, not only by his experiences in Ibadan (including
the opinions of nearly everyone around him), but by his own prior convic-
tion that the Devil was a real person.

Now the Devil had an crucial cognitive function in the emergence of
Yoruba Christianity. He permitted the converts to incorporate old beliefs,
which they could not yet or wholly abandon, in the active existence of orisa
and other spirits, into the framework of their new religion.*” For this to hap-
pen, something had to give on either side. The orise had to be demonized,
morally negated by the criteria of Christianity; but evangelical Christianity
had to yield to an essentially Yoruba view of what might be called “spiritual
causation.” This harmonization took place on the terraio of the ordinary
converts’ own experience, as we see from the case of an unnamed female
member of M. J. Luke's congregation at Leki:

This woman became irregular in her auendance, she told Luke, because
“her former idols (or devil according to her own narration) appeared in
ghostly shape in her dreams.” Luke encouraged her with the parable of
aslave escaping by canoe to avoid a cruel master, who, knowing he could
not touch him on British soil, chased him with redoubled effort. Would
the slave look back and let up on his effort when 5o close to safety?*

The idols/Devil equation was clearly a spontaneous expression of the
woman. 5¢ it was too in the prayer of a young man at a valedictory service
for Hinderer at Ibadan:
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We have received grace to hear thy word, we like it, it is good for us, we
want to follow it; then cames the devil and tries to spoil it all, give him wacn-
ing to leave us alone, it is no use him troubling us so; we do notwant to fol-
low him again. And as to ourselves, we pray thee furnish us with the right
sword and put the proper kume {ciub) into our right hand that we may fight
him manfully.**

Hinderer added his approval of “the clear consciousness of the personality
of the devil” shown in the prayer, Now while converts will certainly have had
the Devil presented to them in the teaching of the missionaries, he was not
anything like as salient in them as in the examples we have of converts” own
pravers. In fact the nineteenth century saw a general decline in the Devil’s
importancc within mainstream European Christianity,® and Hinderer’s se-
riousness about the Devil as a personality, not merely a principle of evil, may
perhaps have been rather old-fashioned, the product of his rural Pietist
background.

For opinions in the Yoruba Mission varied, as the following episode at
Ibadan in 1883 shows:

Olubi went with all the mission agents to pay courtesy calls on the leading
chiefs, including the Araby, the seniar Ifa priest of the town. “He being a
lively and funning [sic] man . . . began to make some fun which we soon
converted into a spiritual conversation.” When Olubi criticized their mode
of worship, the Araba interrupted to say, “Of all the idols which we wor-
ship, there is nonte of importance, not even: Sango for he was only a man
and for bad conduct he was driven from Oyo. But Esu . . . you must help
us to beg God to bind him fast and give him no chance to plague us, he
being the only object we dread.” Foster [the catechist from Iseyin, who
was a Lagos man] then said there is no Devil but in man's own actions:
“When you are insulted, it is the work of the Devil, and when you draw
your knife in revenge, it is atill the work of the Devil, for he does not use
force but by urging and persuasion,” Oyebade then enlarged upon Fos-
ter’s words.®!

It is interesting that here (if Olubi’s reportage is accurate) the Arabg had
adopted the long-established identification, standard among Yoruba Chris-
tians, of the Devil with the origa Esn.5 What also seems to have been in the
Araba’s mind was Esu’s role as the trickster who might spoil any sacrifice, and
by extension the author of the social disorder of the Age of Confusion (well
evoked in Foster's reference to quarrels of honor among the watboys), The
other striking feature is how similar the Avabe’s image of the Devil waa to the
one that recurs in the prayers of the Christian laity considered above, asa
powerful personal enemy who must be fought and bound. In challenging
it, the clergy sought to render the Devil in immanent, ethical terms, rather
than the external, physical ones in which Yoruba Christians were dispoged
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to figure him, Itis not surprising that people who found the evangelical tenet
of humanity's intrinsic sinfulness so alien to their thinking should be drawn
to a concept of evil as a spoiling, external force.*® But the Christian render-
ing of the Devil as Esu alzo went beyond a simple equation of Satan with that
one orisa, for Esu qua the Devil took on a wider meaning which he did not
have before, w denote the orisa in general, the collective works of Satan. So
the Devil stood for several things at once for Yoruba Christians: he was their
grand Enemy, the sum and source of all their particular enemies; he was those
parts of their old belief systemn which the missionaries proscribed as tdola-
trous, essentally the onsa; and he was the principle of Evil, presentin all im-
meoral and disorderly acts.

The clearest token of a new and distinctive tenor in the Yoruba converts’
religion is found in the modified concept of “spirit” which started to emerge,
taking elements from both its parent raditions. The “spiritual” religion as-
pired w by the missionaries was a faith that was inward, ethical, and strongly
oriented toward eternal or “otherworldly” goals. Its main conceptual un-
derpinning was a marked duafism between body and spirit, or worldly and
spiritual things—on tha, the first section of Akibode’s prayer was as ortho-
dox as his missionary teachers might have wished. This was not easy to ren-
der in existing Yoruba terminology. Crowther translated “spirit” as emé, a word
which derives from the verb m{ “breathe,” and has a close cognate in
“breath” or "breathing.” So emi essentially meant spirit in the sense of the
thing which made the difference between a person or animal living and one
dead, the thing which left the body at death. The gméis put into man by God,
and can have a wraithlike existence after death, but it does not connote the
enduring quality of a person as he proceeds from life into the afterlife and
subsequent rebirth. Nor does it have anything of the generic quality of the
English *spirits,” the whole category of unseen or non-mundane belngs. Ewmi
Mimp, “the Holy Spirit,” must have seemed a very strange coinage to those
Yoruba who heard it for the first ime. In two places the CMS archive pro-
vides evidence for the nineteenth-century Yoruba undexstanding of gm, and
in both of them it seems to mean just “life.” Kurunmi’s chiefs greeted him
with the words “Ki Qlgrun bun ¢ & emi [May God grant you life]";* and a dy-
ing orphan, when asked what he prays for, replies “Emi £:." [ think he was
simply praying not to die.

How ordinary Yoruba Christians understood “spirit,” or rather how they
came to appropriate evangelical language to say something very different,
is implicit rather than directly stated in the CMS journals. Here let me take
an apthropologist’s likkerty with historical method and East forward to a twen-
tieth-century context where this understanding had fully declared itself and
found its language. By the 1920s the term “spiritual” had taken on a new
strand of meaning in Nigerian English, essentially as “powerful in spirit.” It
had this currency particularly g, and with reference to, a group of in-
dependent churches, the Aladura, whose claim was that by enlisting the
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power of the Holy Spirit, healing, prophecy, and other blessings (the “gifts
of the Spirit”) could be attained. A “spiritualist” was not someone who com-
municates with the dead, but an alaghasz emi [literally, someone “strong in
spirit” or “of spiritual pawer”], someone who is effective in prayer, visions,
healing, and so forth, This perspective also made use of the dualism of
body/spirit or eaxth/heaven, but in a different way from classic evangeli-
calism. There the relationship was rather metaphorical: the spheres were par-
allel but also opposed, with the Christian striving to escape from the world
and its snares to the realm of spirit. But “spiritualism,” like the traditional
cosmology, treated the dualism more metonymically: the realm of spirit is
the true source of life, and empowerment in the world depends on drawing
on it to enhance life.

Though a religious practice based four-square on this perspective was fully
articulated only in Aladura, it was clearly present in the outlook of the early
converts, Indicative idioms crop up in the CMS journals, aswith the sick farm
slave of a Chrigtian elder at Ibadan who began to imitate his master by pray-
ing to God; he started to feel better, and “from that time 1 became a pray-
ing man."® The Yoruba original of this Jast phrase must have been some-
thing like “mo di aladura,” and the implication is that the slave was using
aladuraas a virtual synonym of Onigbaghe (Christian). This made much sense,
granted that adura (prayer) was for Christians what ¢bp (sacrifice) was for
the pagan {aborisa), both means for accessing “spiritual” power. At the heart
of the spirituality of the Yoruba converts was their sense that they had a great
power on whom they could call with confidence, for the needs both of this
world and of the next.

COMMUNICANTS AND BACKSLIDERS

The spiritual ethos that has just been described was formed over time
within econgregations that were themselves evolving as moral cormrmunities.
Morality has two aspects here, though they were closely connected: the rules
for living which Christians received from their pastors or from the prevail-
ing norms of their society, and the moral bonds which constitited and ex-
pressed the church as a community. Morality was also connected, but am-
biguously, with the power which was the prime oljective of religious action.
In non-Christian practice, there was a rough continuum-——as from moral to
amoral—between a sacrifice to an erisa for the welfare of the household, in
which the sharing of the meal expressed and confirmed the moral values of
kinship, and an sogun or tirg, a “juju,” bought from a specialist to deal with
ane’s enemies, whose use was entirely unfettered hy moral conditions. While
the prayers of Yoruba Christians were also strongly oriented toward practi-
cal results, heavy emphasis was also laid on the moral conditions imposed
by God for the snecess of prayer, as in the prayer which James Okuseinde
used for the sick at Ibadan:
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Qorun gany fun mé, dari g5 wi fi mé, Lorvhp fosw omp 1¢
“God have mercy on me, forgive me my sins, in the name of Jesus thy son,™?

The moral conditions of effective prayer were often emphazized to the
point of implying a mutual obligation between God and the believer, very
similar to how relations beiween the eorisaand their devotees were construed:
I witl do what you want, and then you will give me what fwant. Samuel John-
son reported how David Kukomi gave moral instruction to his children,
telling them stories about “these whe perished from immarality . . . [and]
those who prospered by cultivating good moral habits. .. . It is very peculiar
with him to turn every incident to good account, and [he] is a regular chap-
lain to his people,”* Rukomi's solution for unanswered prayers—to “examine
yourself and be sure your sin is mixed up with unbelief and doubtings, and
sin lies at the door™—presumes the same direct link between well-being
{alafia) and morality.

The CMS missionaries, like many missionaries at other times and places,
wanted of their converts a virtuoso religious practice, even moral heroism.
James Johnson pointed up the moral condition of the Abeokuta church in
1878 (about which he was scathing) by means of a highly idealized portrayal
of its early years {which he had not personally known):

Then the Christian community was a real brotherheod and each man
looked not only on his own things but also on the things of others. Tr was
as if the Brethren had all things in common, All were single-minded, low
ing and confiding. Then it seemed to them as it did to the Thesslonian
Christians that the day of Christ was at hand: the journey was soon to be
ended and the race brought to 2 clase. . . . It did not enter the minds of
many that the siruggle might be long and the canflict with flesh pratracted,
and that the faith which showed itself able to breast itself atone time against
a concentration of foes might yet fall in repelling a long and dewail[ed] at-
wack [by] some other fortn of opposition. Then the brethren spake one to
another in psalms and hymns and spiritual songs, singing and making
melody in their heatts to the Lord. . . . There was a devouring of scripture
portions as fast as missionaries increased translations. . . . Zeal was ardent
and love great; and hoth stood in scripture basis. Some of our old converts
arc wont to ailude in their conversation to the good olden days when they
and their fellows first knew the Lord and tested of his grace.®

It is very unlikely that the persecuted converts of 1849 really lived in immi-
nent expectation of the garousia—there is nothing whatever to suggest it in
the ¢ porary journals—and Johnson appears to have been carried away
by a romantic identification of the early Egba Christians with those of New
Testament times.

We getamore reliable glimpse of the religious outlook of Egba Christians

at roughly this dme thraugh the unusual medium of some short sentences
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used in his literacy classes by a convert called Dunkuru, Wantiog to illustrate
particular two-letter phonemes (such as &, 2, or we) in use, he chose sxam-
ples of informal religious speech as he might have found it among the mem-
bers of his class. Some telling examples, chosen from twenty-four in all:

Pin ¢sp 12 Patlp sity, “Abandon your former sins.”
fp ¥ a wpa {'aéifp, “We told these lics in former tmes.”

QPlprun naa k' maa sin 81, k'a ma su 7, “It is God we should serve always,
let us not be weary.”

K'a di ern, k'a mu givi, *Let us tie cur load and hold it fast.”

Ouw & a mp ki Egba, a ko wp orp Qlprun, “We Egbas know only moncy, we do
not know God's word.”

Bi 0 ba nge pansaga, k'a ls ¢ b, “If you commit adultery, let us drive you out.”
A sese, atid, “We try and try again, but we fail.”

We ¢3¢ 52 nu, we ny, wy ny, “Wash off your sins, wash them, wash them.”
Eniti ko ghaglo, o wo, “Who believes not is broken dowm.”

Bi igbagbo ko si, ighe & a o ke ligheyin Ye! Ye!, “If we have no faith, what we cry
out at the last will be Woe! Woe!™!

These few sentences—so much the expression of group artitudes that they
are cast as exhortations of converts to one another—say much about the
moral experience of the life of a Yoruba Christian. It is seen as a titing process
of practicallearning, like a trader’s journey in which the trader carries a load
{¢ru) which needs to be tied on well but has expectation of a rich reward 2
The sin {gse) and falsity (in) of the past must be left behind. The key to suc-
cess is Faith (ighagdo), by which the Christian (Onigbagby) can hold to what
the word of God (prp Olprun), mentioned four tmes in the documentasa
whole, requires of him. Yet there is repeated failure and a recurrent need
for the washing away of sin. The whole set of maxims conveys a procsss of be-
coming Christian, set between two great historical markers, the past left be-
hind (atij) and the judgment which will come at the end (igbeyin). Thus the
missionary narrative of redemption is realized in the consciousness of the
converts.

Though the down-to-earthness of Dunkuru’s examples is much more con-
vincing than James Johnson's idyll of the primitive church, it is still true that
mission Christianity's heavy moral demands were more likely to be realized
where the Christians were a tighit-knit minority, their zeal enhanced by per-
secution, sustaining a countercultural ethos. The best environment for this
was the localities called Wasim: [literally “Come and rest”] which grew up
next to the main mission stations at Abeokuta as places of refuge for those
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driven out of their family compounds by persecution or for strangers who
had nowhere else to go.*” Those who lived there were regarded as falling un-
der dirvect church control rather than under the chiefs of their own town-
ship. But even these did not long provide much of a barrier againstinfluence
from the wider society. Itis significant that the two singwhich are highlighted
in Dunkuru’s examples—adultery and love of money—were of large social
conseq e, since they involved just those human and material means—
women and cowries—which were essential for maintaining large personal
foliowings and so realizing the standard prestige values of Yoruba men, The
tone in which Dunkuru and his fellows encouraged one another to stand
fast by their Christian countervalues strongly suggests that by 1855 the moral
resolve of 1849, celebrated by Johnson, was already slackening.

As the church discipline of the early days gradually relaxed, Christians,
young men especially, moved back toward behavioral norms which the mis-
sionaries had proscribed. No area gave rise to greater pastoral problems than
sex and marriage. The values upheld by the mission—premarital sexual ab-
stinence, followed by lifelong marriage to one exclusive partner—were com-
monly breached even in their place of origin, “Christian England,” where
they were backed, not just by social and legal sanctions, but by widespread
cultural attitudes absent from Yoruba, such as a “puritan” attimude toward
badily pleasures, romantic love, and an ideal of “companionate marriage.™*
References to “immorality™—the term nearly always refers to sexual reta-
tions outside marriage-—were common, particularly in the letters of the Eu-
ropean agents. Biihler wrote of the “fearful immorality” of “some of our
young, educated, unmarried African merchants,” and after seeing a parish-
ioner who was unrepentant about an affair, opined that “adulterers. . . are
bound with stronger chains by Satan than even idolators.”® In Abeokuta
and, later, Lagos, Roper considered sexual irregularity the besetting sin of
“gur young men” and refused to baptize the child of a man not married to
its mother.% African lay Christiana were inclined to take a more lenient view
of sexual peccadilloes than were their pastors, and there was “great sorrow™
in the Ake congregation when Thomas King struck two members off the
list of communicants for having had sex together before marriage while away
in Lagos.¥?

Much more serious, and at times a general scandal both within the Chris-
tian body and beyond it, was sexual misconduct by mission agents, especiatly
young male schoolteachers, Aduliery by one of the Aremo teachers led non-
Christians to taunt Knkomi for the disgrace, and a group of younger men in
the church, feeling exposed to temptation, formed themselves “into a closer
kind of union for mutual protection and to watch over each other’s con-
duct.™8 At Abeokuta in 1881, the Church Council had to spend much time
investigating the “irregularities” alleged of mission agents, and several had
to be dismissed,® One Ake ber refused to take cc ion from
William Moore because he was ineffective in checking the misconduct of a
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teacher.™ Yet still lay Christians were often prepared to take a forgiving view
of the faults of pastors whom they felt had served them well: when James
Garber, a lay visitor whe after the Outbreak of 867 had rallied the Ipors
Christians and erected a chapel for them at his own expense, was suspended
for adultery with his housemaid, his people wrate on behalf of "our beloved
visitor,” praying for his reformation and reinstatement.”!

These cases of adultery and fornication mostly involved unmarried young
men, or monogamously married mission agents. But polygamy presented a
much more intractable problem than adultery, since it was less an individ-
ual impropriety than a suuctural feature of the social order, and an honor-
able institution at that. In September 1882, there died in his seventies John
Okenla, Balogun of Egba Christians. One of the earliest converts and an ex-
emplary member of Ake church, a monogamist and a communicant, Okenla
had led the Christian company in many campaigns over the previous twenty
years. A great crowd of all faiths attended his funeral, at which a choir sang
an anthem in his praise, and the warboys fired a salute, holding their guns
in one hand and wiping away their tears with the ather, It was not at all easy
to find a suitable replacement for him, since (as Fanlkner, the then super-
intendent putit) “the greater part of our strong and brave men have become
polygamists,” or {in the delicate wording of S, W, Doherty} “our young men
of high atanding hav[e] all become inconsistent members.”™ The man they
evenwmally chose as Balagun, Joseph Olumide, was an Osiele convert in his
late sixties, described as good and sensible but nat especially strong; and he
was never able to command the respect that Okenla had.™

At this period it was not so common for converts to marry further wives,
since the decision to become a Christian had often carried high costs and
implied a high level of commianent. Lacking this defining experience, it was
their baptized sons who typically became polygamists, not allowing their
Christian identity to stand in the way of their advance up the Yoruba status
system. At Abeokuta this compromise began with some of the Saro returnees
of the 18408, who found that plural marriages, slaveholding, and membei-
ship in associations such as Ogboni and Parakoyi—with all the ritual obti-
gations and pressures to cultural conformity that that entailed—were useful
for their trading intevests. Such Saro, even if they were Christians from Sierra
Leone, never became deeply attached to the mission congregations, and the
missionaries were very critical of their mode of life, Many of them, indeed,
were strongly opposed to the influence of European missionaries in Egha
affairs, up to the 1867 Sl and beyond. And as early as the 18508, some mis-
sion Christians were seeking to integrate themselves more closely into Egba
affairs, above all by getting initiated into the Ogboni society. Since the Og-
boni were the very guardians of “country fashion” {or ibile) and had been
at the root of the persecution in 1849, this was an alarming development
It came to a head in 1861, when John King, Gollmer’s schoolmaster at Ik-
ija, whom he regarded as a future leader of the church, joined the Oghoni,
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as most of the ather teachers and promising young men of the Ake congre-
gation had done,

The missionary response to this—for little could be done to stop it—split
two ways, Treating the Ogboni as a “religious” institution, they might explain
its pulling power as a sign that the Devil had been “speciaily busy these last
few years . .. in contaminating, ensnaring, and corrupting.”™ On the other
hand, they might take the line of Thomas King (no relative to John), who
contended that “Oghoni in ¢his country . . . is nothing but civil constitution
or political community; or in other words African freemasonry.” This went
with a secular or pragmatic explanation of the desire to join Ogboni: to gain
privileges and to avoid molestation. The aim of King's tendentous inter-
pretation of Ogboni as a purely secular society with a direct European equiv-
alent was to enable Yoruba Christians to feel at home in institutons whose
charter was indeed “heathen.” This intention was all of a piece with the mis-
sionary attempts to secularize other areas of Yoruba culture, Here the foren-
sic interests of the African agents stood close to those of educated second-
generation Christians generally, whereas the view of the European agents
concurred with that of moat first-generation converts, though from a very
different starting point. King did not deny that many Christian converts
viewed Ogboni with “dread and disgust,” and Maser went furcher, insisting
that converts who were former Ogboni members avoided the Ogboni house
as much as they did their abandoned idols.”® He even cites an ex-Ogboni
Muslim at Ibadan who told Hinderer that the Ogboni cath was "too horri-
ble and filthy even to utter it.” In sum, those who had known Ogboni as re-
figion mostly found it incornpatible with their new monotheistic faith, and
onlythose who were distanced from it could mentally reconstructit asakind
of freemasonry. Membership in Ogboni and other “secret societies™ has con-
tinued to be a vexatious issue among Christians and Muslima down to the
Nigerian present.

The movement of young Christian men to join the Ogboni society did have
one undeniable payoff for the Christian body as a whole. It gready moder-
ated the wave of Egba hostility to the Chrisgans which broke outin 1867: the
Ogboni chiefs of some townships spoke up for their local Christians and gave
support when they started to rebuild their churches. Itis fitting that the jour-
nals of John King himself, by then a catechist, give the best close account of
this process. The sacred precedent of the Jews’ recurn from captivity in Baby-
lon often occurred 1o him: the renewed sound of the church bell at Igbore
led him to quote Zechariah 4:16 {“For who hath despised the day of small
things?,” a favorite text) and, asked suddenty to preach at the re-opened Ogbe
Wesleyan chapel, he improvised from Ezra 1: 2-3, where Gyrus, King of Per-
sia, is charged “to build [the Lord] an house at Jerusalem.””” The depend-
ence of God's people on the goodwill of a pagan king was necessarily much
in his mind too: when the old Basprun Somoye died later in the year, King
prayed that God would “raise up another such one to be a nuxsing father to
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his church; for the hearts of kings are in his hands as the rivers of water.””®
But the consummation came when he was posted to Ighein, the nerve cen-
ter of and-Christian feeling in t867; and at the rebuilding of its church, rep-
resentatives of each group of chiefs, as well as the sword-bearer of Solanke,
head of Igbein and Balogun of the Egba, joined in the laying of a new foun-
dation stone.” These images of reunion and restoration, which so affected
King, ran both ways: the town took Christianity more into itself, and the Chris-
tians recovered more of a sense of themselves as Egba.

An inevitable effect of the decisions of Christians ta join Ogboni was to
encourage them to take their non-Chrigtian fellow members as a reference
group—so that polygamy and slaveholding, the usual correlates of social
standing, became normalized among them. By the mid-1870s 2 very anom-
alous situation had developed in the Abeokuta church: most influential Chris-
tian men were disqualified—for their polygamy, not their slaveholding—from
being communtcanis or lay officeholders, while women and lowstarus men
(including slaves) formally predominated in these central church activities.
Briefly back io Abeokuta for his last tour in 1875, Townsend addressed the
problem of these “inconsistent” Christians with his usual realism:

Iwantthe cooperation of a class of men whom we cannot receive as mem-
bers of the Church [i.e., as communicants}. They are men engaged in trade
who have been baptized and taught, and fallen into sinful habits, but who
atend church regularly and are often seen at prayer meetings. They are no
hetter and no worse than the majority of church goers in England, Their
children are baptized and attend our schools here or at Lagos. As a body
they have been our enemies and certainly did not prevent the Cutbreak . . .
and now many of them are against us as [whites].*

He wanted to keep these influential but excommunicated men auached to
the church by involving them as “money helpers” on school boards of which
they would form half the membership.

‘When James Johnson arrived in 18477, the tone of his comments was much
more severe than Townsend's. He was seeing the Abeokuta church, which
Townsend had known from its birth, for the first timne, and was impatient
with its compromises, especially over slaveholding by Christians. As an out-
sider, he expressed more clearly than anyone else just how fully church life
had become suffused with the hierarchical values of Egba society at large,
Slaves in the church, he felt, “really have no equal locus standi with the free-
born or freed members, . . . [are] less likely to be elected to committees or
are simply a numerical complement there. . . . [They] must see with other
men's eyes and can have no consciences of their own.”® The corollary of
the slaves’ position was the “worldliness” of their Christian owners, slaves be-
ing the prindpal form of wealth. A wealthy man was esteemed in the Chris-
tian community, he was outraged to find, “though his life be a flagrant vio-
lation of Christian morality . . . by the maintenance of large harems whose
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inmates are Christians and heathens together.” To these “gospel hardened™
Christians, as he called them, Johnson still preached the need to “maiptain
a difference between themselves and the world™—precisely the old evan-
gelical ideal which had had to be severely trimmed to enable the church to
survive under Egha conditions. It was, of course, these powerful palygamists,
in alliance with the chiefs (and with some collusion from the Egha agents of
the CMS), who finally succeeded in driving Johnson from Abeckuta

o

The story of the last few paragraphs has been largely a story of Abeokuta,
which is not exactly replicated elsewhere. Lagos and Ibadan can be added
to make up a aiangle of contrasts. Links between Lagos and Abeokuta were
clase, with Egha forming by far the largest “tribal” constituency within the
Lagos churches, and there was continuous movement between the two
towns. Though there were other forms of social dependence, there was for-
mally no slavery in Lagos, and Christians were mainly involved in commerce,
bureaucratic employment, or various kinds of wage labor, But even without
the powerful structural inducements to polygamy which held in the inte-
rior, the culture of plural marriage exercised a strong pull on the Christian
elite in Lagos, despite the social prestige actaching to presumptively
monogamous marriage in church. After argning the case against polygamy
for several hours with two Christians at Leki—a trader and a clerk—Charles
Phillips reported that “the generality of our Lagos young men begin to think
that polygamy is not opposed to the principles of Christianity.”®® It was in
Lagos that there emerged in the 1880s an articulated challenge to the mis-
siong’ insistence on monogamy—one strand (though not the main one) of
the discontent with missionary policy which led to the African Church se-
cessions of 1891 and 1901.% In her study of elite marriage patterns in La-
gos over the period 188c—191g, Kristin Mann found that no less than 6o
percent of elite men entered into customary or polygamous unions or had
informal liaisons with “outside wives” during their lives, mostly in addition
to their church unions.

At Thadan, there was a much wider social gap than at Abeokuta between
the mission and the town, On the one side, the ethos of the church bore the
irnprint of Hinderer’s Pietism, with its marked sense of withdrawal from the
world. On the other, the public culture of the town, embodied in its chiefs
with their curbulent warboys and slave-filled households, was starding to take
on an Islamic flavor through the influence of Az Latosisa, Nor was there a
large mediating group such as the Saro returnees or a Christian company un-
der its own Balogun to help defend the town, or any movement of Christians
o take tides and of tileholders to become Christians, even nominal anes, as
was happening in Abeokuta by the 1870s. The sharp separation of the Ibadan
church both served as more of a barrier against easy backsliding and made
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it more likely, when its young men came under pressure from the ambient
culture of the warboys, that they would leave Christianity altogether. The op-
tion of belag “inconsistent” Christiaus, that capacious penumbra which took
in so many of the second-generation at Abeokuta, was less viable at Ibadan.

The strains became evident in the mid to late 1870s, when the second
generation of Christians hegan to come through and {at the end of the
decade) the Ibadan war machine started to falter. A series of linked episodes,
involving the families of several prominent converts, showed up how hard
it was for a Christian to meet the criteria for a man of public standing (plpols)
in the town. Islam might then appear to be an attractive alternative. An early
indication of the strains came in 1873 when Cornelius Adesolu, a leading
elder of Aremo, poured out his heart at a prayer meeting about the wicked-
ness of his four sons.* Whatever it was that they had done, the vehemence
of Adesolu’s testimony strongly points to semething more than routine back-
sliding. But the most embarrassing case—so much so that Olubi and Oku-
seinde pass over it in silence—was over the apostasy of the sons of James
Qderinde, the head man of the Ibadan Christians. The following recon-
struction is based mostly on entries from the private diary of Robert Oye-
bode, Kukomi's son, and the journal of Samuel Johnson:

The old man died on 17 March 1877 after along illness. Within the month
occurred two signs that his sons, John and Abel, were not happy with the
public identity they had received from their father: they refused to take
“Oderinde” as their surname, which was the nsual Christian practice; and
Abel, at least, had his face cut with Ibadan marks. But in july, John mar-
ried Nancy Oja, and the feast was held at Samuel Johnson’s house. Still,
there must have been worries about what he was up to, since a few days
later, Oyebode had a “fine talk” with Rev. Daniel Olubi about him.

Then on 10 October a serious fight broke out at Adesolu's compound,
where many Christians lived. A Muslina convert from Chyistianity, Bakare,
attacked two members of the compound, Akintaye and his Christian
brather Akinyele. The next Sunday, Oderinde's people did not come to
church as wsual, presumably because Bakare had taken refuge with
Oderinde's sons after the affray. After Akintayo died of his wounds,
Bakare was arrested and publicly executed a week later. On 16 October,
Oyebode makes the enigmatic enay, “1 had no joy of heart the whole day
and understood that all was done through Mohammedan charms,” and
early in November notes without further comment that John Oderinde
was now allowed to be called Bakare, The following March he publicly de-
clared for Islam %

Two days after Bakare’s execution, while his headless corpse was still being
picked over by the vultures at the central market, Johnson wrote a deft pen-
portrait of him, which also brings out much of the culture of the Ibadan
warhoys:
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He recalls that it was he who had once taught Bakare {or Molara as he
was then known) the Yoruba alphabet. His winning manners made him
a favorite pupil. His father and elder brother had been converts, but fell
away during the [jaye War, and after their deaths he turned Muslim. He
hecame angry and truculent, taking up his cutlass at the slightest offense
and boasting that he would end up being given to the vultures, meaning
he would di¢ in battle. [A writer like Johnson is not likely to have been
unaware of the irony in the way that this prediction came to pass,] He was
prone to pick quarrels with the Christians in the compound, “accusing
them before the chiefs of not going to war. ™

A significant charge, this reiterated the common Ibadan view of Christian-
ity a3 2 “womanly” religion. And it also meshed with the eamnest pleas thar
his relatives made to Josiah Akinyele, now that the death of his senior brother
Akintayo put him in line as the next compound head {bale). He recoiled from
its obligations, and his relatives in turn urged him to renounce his religion:

Christianity, they argued, was “not for one of his capacity but for beggars
or slaves.” He must nat let his father’s house fall into ruins, he must in-
herit his father’s and brother’s wives and be their leader in war. Then he
would receive all “honour and respect.”

Then they sought to challenge his Christian faith: “He cannot be happy
in heaven, for he will go there alone as neither his parents nor his broth-
ers and relatives have any portion there.” But their concerns were prac-
tical, and they could be flexible: “You can even embrace Moharnmedani
and we shall embrace it with you, only be nat a Christian.”

His kinsfolk begged him with tears in their eyes, and got his facher’s
companions, elderly men, to come in a company to prosirate to the
ground to persuade him [this was a signal reversal of Yoruba etiquette].
He found this hard to resist, but the Spirit gave him no rest. He asked his
wife [Kukomi’s daughter Lapemo] to pray with him, butbroke down with
emotion and could not continue. . . . His relatives then turned ta “threats
and persecutions and all sorts of epithets were lavished on him.”

The Christians were meanwhile remembering him “at the throne of
grace.” He resoived he had to leave bis father’s house: “I had rather gain
my soul and lose the world than otherwise,"™®

Samuel Johuson concluded this Journal with unusual solemnity, quoting Isa-
iah 432 (“When thou passest through the waters, L will be with thee™}, and
began his next one by reporting thac Akinyele's roubles seemed to be over,
“his relatives . . . [leaving] him to himself whether madly or stupidly to fol-
low the religion which obliges him to be a monogamist.”™ He moved from
the compound of his father Bolude and built a new house at Alafara, the
seat of the Akinyeles to this day.

The final act of the Qderinde saga, in two scenes, again showed up the
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intensity of the Christian dilemma in Ibadan, as well as its highly gendered
character:

In May 1881 Abel, the junior brother of John, died of what Samuel John-
son called “female disease.” He was in no doubt as to the reason: “seduced
by the lusts of the flesh and by what he was seduced Satan used as an in-
sorument of his punishment.” His family wanted him to have a Christian
burial, as his mother had wished, so that he might “sleep near his father
that he might be where his father is in the next world.” The clergy said
they dare not read the burial service over an apostate, and that anyway it
could not benefit his soul. His brother John {now Bakare] then sent for
the Muslims, and they buried him,%

In a reversal of the usual burial palaver, where both the pagan family and
the Christians would want to claim the dead person as their own, here the
Christians refused to claim in death somecne who had rejected them in life,
despite the wishes of the stilliChristian widow of their former head man,
Abel’s mother.

It was above all the problems of men in Ibadan which led to apostasy, and
the women who were most likely to remain loyal. Asif to strengthen the point,
Johnson ends this journal with the uplifting story of the escape from slavery
aof the other person in the family who stayed Christian, the “Tawful” wife whom
John had married in 1877:

After John abandoned Christianity and took other wives, his first wife
[Naney OQja], though she had a baby by him, found herself neglected. To
support herself she took up work as “a carrier from place to place,” and
was doing this when she was kidnapped with some other women at Ife,
then sold on to Okeigho. Here she was chained up, destined to be resold
to Ondo. But her jailer was so struck by her bold assertion, “Tam a child
of God,” that he helped her by seeing she was sold back to the Yoruba
country. Fetching up at Iwo, she was sent to Oyo—presumably working
asa carrier—where she was severely reprimanded by her owner for speak-
ing to a “Christian sister.” Resolving to escape from Iwo, she prayed God
to send a deep sleep on her mistress, and slipped away at cockcrow. With
a man’s help she crossed over the river Oba, and with her two-year old
son finally got back to Ihadan.®!

With his comment, “That mighty Name was her protector,” Johnson reasserts
a trust in providence that must have been severely ried by the apostasy of
the sons of Oderinde.

While the phenomena of backsliding and aposeasy serve usefully to re-
mind us that the process of religious change was not one of smooth forward
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motion, we must not assume either that those who, in some way or to some
extent, went “back” from their Christian profession were unaffected by their
experience of it Paradoxically, the virtuoso standards of missionaries led
them often to understate their impact, precisely because it often took forms
that the Yoruba, rather than they, had determined. Even James Johnson did
not deny, though it seems to have baffled him, that many of his Abeokuta
reprobates were “regular at church, able to read the scriptures themselves,
punctual in sabbath observances and some in family devotion also and at-
tentive at church sermons.™? Backsliders come up in many forms and con-
texts. Many are identified as Saro returnees, about whom the missionaries
were particularty scathing, for their ingratitude to God despite His delivery
of them. “The dog is curned to his own vomit again” is a harsh text applied
to them more than once (11 Peter 2:22, quoting Proverbs 26:11). James Oku-
seinde quizzes one at Ihadan about why he stays away from church, like many
others of his kind. He mentions polygamy and persecution, and perhaps
meore revealingly, that Christianity “dofes] not admit an undecided man.™
Sometimes the pragmatic motives which first brought people into Christianity
took them away again, as with Thomas Okiji, an Ake communicant who be-
came a Christian after a missionary cured him of a chronic illness and then
reverted in order to secure an inheritance from his brother.* Circumstances
suggest that many relapsed simply as an aspect of moving away from the
church community they had known into anather social environment where
they readapted to the local cults. William George met many such on his tour
of the villages to the southeast of Abeokuta in 1879, including a Saro called
Joseph Marsh, who was head of the Egungun cult but also still said his prayers,
Toneedle George—but in the gentlest of ways, one might think—they called
out an egungun who greeted him “Oyinbo, o ku! {Greetings, white man]."®

But if migration here took people away from Christianity (as mostly it
brought them to it), they often carried something of their abandoned reli-
gion with them. An apostate whom Maser met among the market wonten in
Lagos was still called Onighagho [Christian] by her companions.® Often it
was more than just a Jabel. George was shown the way to Isan by a backslid-
ing Christian called James Osoke, a polygamist and a “magician,” who asked
him to pray for him; George told him he could pray for himself, and quoted
Isaac Watts’s hymn, “Backsliding sons retucn and come / Cast off despair,
there yet is room”; and Osoko was silent for along time as they walked along. 5

Theough we might suspect the missionaries of wanting to find it, a sense
of regret or shame is quite often reported of these backsliders, such as a
woman whom George met in Abeokuta at a friend’s house;

A communicant member of Ighein church fifteen years before, she is
ashamed to see George, who asks her, “Mamma, why do you stoop your
head as you see me?” She replies that she has had t00 many discourage-
ments, with her husband and two children dying. Gearge tells her not to
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murmur against this, for it was God’s chastening hand; by sin came death
into the world. “Will she be able to say vo her maker that because he had
deprived her of husband and children therefore this is the cause of her
being kept back from serving him?” She begins to weep, George reminds
her that she hasa soul to save. He sits by her to comfort her and begs her
to attend church again 98

The emotional gulf between Christian theodicy and Yoruba {or perhaps just
human) need comes over painfully here, and one wonders if it was not a
sense of being abandoned by God in the cardinal project of her life—her
children—which led the woman to abandon the church. Some apostates
seem to have accepted a Christian view of their predicament with stoical de-
spair, like the former Lagos policeman, now with Sango beads around his
neck, who said (in English) “I am lost™* or the dying John Cole, a Savo po-
Iygamist who had played a role in the persecution at Abeoknta, whose last
words to his wife, herself a communicant, were reported as “Tam lost, [ am
for ever lost. O put me out a lictde in order to have some dew fall on me.”
Was this last request less a plea for physical relief than a prayer for the mercy
of God, mediated by the dew?'®

It is easier tw distinguish apostasy and backsliding conceptually than em-
pirically. Apostasy, we might say, is essentially an act of saying “No” to Chris-
tianity after having accepted it. Backsliding results from a Christian’s inability
to say “No” 1o aspects of Yoruba culture and religion, defined as incompat-
ible with it. So it tends to what has been called syncretism: the attempt to
combine elements from two distinct cultural systems,1% In fact this is what
all Yoruba Christians had to do, in one way or another, almost the whole time:
“backsliders™ were merely those who chose to do it in ways that fell outside
the limits prescribed by the mission. So it is not surprising that we come across
backsliders promoting Christianity in their own way, like the man at a farm
hamlet near Ibadan, a polygamist, whom Oyebode admired for teaching the
elements of Christianity to his pagan wives and nephews,’” Or there was
Deroye, once the wealthieat trader in his township at Abeokuta, who was
drawn to Christianity by a business parmner, started coming to church, and
sent his son to school, but broke off when his wrade failed and he had to
take to farming, He still felt Cheistianity to be the true religion and that orisa-
worship was “not clean,” but he never left in the morning without praying
to God, calling his wives to witness. However, he had no conviction of sin or
concern with the last things.® People like these, so far from being tokens
of where the missions had failed, were in a larger sense among the builders
of Yoruba Christianity.
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The last chapter dealt with what is now sometimes called “inculturation”™
the embodiment of Christianity in the forms of a particular local culture.
Words from a fine hymn by Isaac Watts, “Let every creature rise and bring /
Peculiar honours to our king,” remind us that this has been a normal and
repeated process in Christian history. It ean only happen through ordinary
Yoruba becoming Christians, not as an exercise performed by missionaries
from outside the culture; and it Aas to start happening as soon as they do,
not requiring the admonitions of African theologians tw tell them thac it is
needed. It always entails, too, 2 complementary process by which Christianity
exerts an influence on the culture that receives it. In the Yornba case, the
influence of the incoming religion on the cultural identity of those who
adopted it {as well as on many who did not} went much further, since the
very ethnic category “Yoruba,” in its modern cennotation, was the product
of missionary “invention.” If many Yoruba have found this an unpalatable
idea,! the deep reason scems to be because, as commonly represented, the
ethnic designation “Yoruba” belongs to a pre-colonial, traditional, or even
primordial order, while Christanity belongs to an opposed global or mod-
ern order. S0 how could the lauter engender the former? But the plain fact
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is that the person who has the best claim to be considered the proto-
Yoruba—in the sense of being the first Yoruba effectively to so aseribe him-
self--namely Samuel Ajayi Crowther, was also the first Yoruba Christian of
any significance. Over the subsequent century and a half, what it has meant
to be Yoruba and what it has meant to be Christian have evolved in contin-
uous interaction with one another, and neither can be regarded as having
reached a definitive resting point. But a study of the first half-century of the
encounter of Christianity and the Yoruba ought to conclude by showing how
this course was decisively set.

RELIGION, NATION, AND “CULTURAL NATIONALISM”

The political effects of the creation of 2 Yoruba identity worked themsefves
out during the colonial period and afterward, and are not our concern here,
except insofar as they have influenced later perceptions of how the process
began. Here, much of the material to be considered has most often been
treated as belonging to 2 movement of “cultural nationalism,” between the
late 18804 and the First World War. This has never been sharply defined, but
the received account goes roughly as follows. In response to new levels of
racial discriminadon and social exclusion, as well as vo the disparagement
of their culture and collective achievements, educated or *bourgeois™
Africans reasserted their dignity as a race/nation by a new insistence on the
worth of what was distinctive of them. So they cultivated the Yoruba Janguage;
adopted African dress; in many cases changed their European names to
Yoruba ones; collected the ancestral wisdom of their communitiss in the form
of proverbs, stories, and poetry; compiled histarical narratives from oral tra-
ditions; and even started to find merit in some aspects of traditional religion.

The key question to be addressed here concerns the place of Christian-
ity in this movement, which opens out into the broader issue of the rela-
tionship between Christianity and nationalism, whether Yoruba or any other.
The place to start is [, F. Ade Ajayi’s seminal article of 1961, “Nineteenth-
Ceniury Origins of Nigerian Nationalism,” where the term “cultural na-
tionalisra” seems to occur for the first time.? Ajayi argues that nationalism
had its roots in the missionary movement, which he explicitly contrasts in
this respect with the movement of Islamic reform that led to the foundation
of the Sokoto Caliphate. But whereas the Sokoto jihadists drew their inspi-
ration from the transnational religious ideals of classical Islam, the mis-
sionaries were the bearers of the European idea of nation-states. As Ajayi
noted, “They could not conceive of Christianity flourishing in a social or eco~
nomic or even political environment that differed in essentials from the Eu-
ropean environment,"* Though they themselves did not take up the task of
nation-building, they sought to do so through the educated Christian class
which they created.

The viewpeint from which Ajayi wrote was that of a nauonalist intellectual
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in a newly independent Nigeria who was concerned to trace the antecedents
of his country’s situation as well as of his own intellectual forbears. Ajayi
avoided the danger of teleclogy here by pointing out that this was really a
“nationalism” before the nation, certainly before the Nigerian nation. Not
only was the term “Nigeria” still to be invented, but the Yoruba educated class,
whose project this was, had at this stage little or no sense of identification
with the non-Yoruba peoples of what wonld become the hinterland of colo-
nial Nigeria.* Externally, the educated circles in Lagos and Abeokuta that ere-
ated “cultural nationalism” had closer links with similar groups among the
Chrisgan bourgeaisie along the coast from Freetown to Calabar, with the Cre-
ole diaspora, and even with Blacks across the Atlantic than with the non-
Yoruba interior. What all these people had in commeon, apart from a varying
mix of African and Fure-Christian cultural traditions, was a consciousness
shaped by their dealings with Europeans in social settings increasingly saruc-
tured by racial criteria which excluded and disparaged them, So their “na-
tionalism™ was not focused on a given political or cultural entity, but on “the
African nation” (“the Negro race”) in general. It was because they saw the
British Empire as a valuable instrument by which Africa could be elevated to
take its plare among the respected nations of the earth thatso many of thern—
Edward Blyden most conspicuously—strongly supported it,> An unusual na-
tionalism, that had so much of a disappointad imperialism about it!

But any nationalism has 10 have some distinctive cultural content. Ajayi’s
essay, dealing with the whole trajectory from the mid-nineteenth to the mid-
twentieth centuries, gives relatively small weight to the twenty years when
“cultural nationalism™ per se — “a minor cultural renaissance,” he calls itf—
was at its height. The cultwal ferment of these years received much more
extended treatment from E. A Ayandele,7 and it is from him that most later
discussion has taken its rise. While Ayandele is sometimes inclined to read
too much of the later Nigerian nationalism into the movement of the
18904, he does vividly bring out the contradictory impulses which cultral
nationalism displayed—to validate African tradition and to promote the as-
similation of European modernity—perhaps because the issues are often so
alive and unresolved in his own texts.? Yet at the same time Ayandele rarely
loses sight of the Christian agenda that underlay so much of the project of
the cultiral nationalists. Their criticism of European missionaries, for ex-
ample, did not make them less enthusiastic for mission as such, since they
saw the more effective evangelizadon of their non-Chixistian compatriots as
the essential foundation of cultural advance. Few figures of the movement
were as assertive of the claims of the African nation as was Mojola Agbebi,
hut he d studies of traditional religion to be undertaken not as an an-
tidote to missionary Christianity, but as “useful instruments in the hands of
the aggressive missionary.*!?

In recent years there has scemed to be some danger that the importance
of the specifically Christian filiation of cultural nationalism might slip from
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sight. Farias and Barber, for example, describe che cutural nationalists as
having to “deal ... . culturally, politically and intellectually with the incursions
of European powers"—which elides the central redigious terrain of argument,
and rather implies that they were not themselves in many ways part of the
“incursions,”! They acknowledge that “most of [the participants] were
Christians,” which makes it sound as if sore were not, or as if this was an in-
cidental aspect of the movement. But at its height, 18go-1914, virtually all
the key figures of cultural nationalism were clergymen or active Christian
Iaymen. Ironically, the best witness for the Christian inspiration of cultural
nationalism is the one Muslim whose ideas are discussed in their book, the
Yoruba Arabist, Shaikh Adam aHluri, who criticized it for making compro-
mises with idolatry.1?

Christianity was integral to cultural nationalism in two main ways. First,
as Ajayi argued, there was its strong link with the idea of “nation” as such,
But this has much deeper roots than the somewhat contingent one that he
emphasized: the missionaries’ adoption of the nation-state, as it had come
to exist in early modern Western Europe, as the political norm, the “natu-
ral” environment for their kind of Christianity. After all, Christianity had ex-
isted for centuries in many other political settings. But still onderlying Chris-
tianity's endorsement of the nation-state was its readiness from its earliest
years ta valorize the idea of the ethnas, which is the pre-political foundagon
of the nation state.'® The impulse of Christianity to translate its Gospel im-
pliesits acceptance of peoples or “nations” as naturally given units to which
the Church must speak: in the New Testament the Church’s mission “to the
Gentiles™ was literally “to the nations/peoples” (pros fa ethne)."* A work such
as Bede's Ecclesiastical History of the English People (completed in A.D. 731, well
before England had become a single political entity) is an authentic outcome
of this deep disposition of the Chriatian religion. Islam’s idealsituation stands
in sharp contrast: the confessional group, or umma, was to displace the na-
tion, and the Arabic language of its revelation was to transcend its ethnic ori-
gins and have a supra-nationat status.)®

Relationships that grow up between particular religions and peoples can-
not but be reciprocal. And as peoples become nations, they tend to look to-
ward religions in very specific ways. Since nations virtually always see them-
selves as standing in comparison (if not overtrivalry) with other nations, they
need not only those features such as language and culture which define their
uniqueness, but also some qualities that distinguish them from the others
in terms of more widely shared values. Variants of the world religions are
ideal for this purpose, since they offer higher, transcendent values, which
can give an external, moral drive to nationhood that it is much harder to
derive from mere cultural distinctiveness. From the sixteenth to the nine-
teenth centuries, the Protestant identity of the British nation (Scots and
Welsh as well a5 English) did much to solidify loyalties, uniting the political
class and the people, justifying action against the Catholic enemy both within
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(the rebellious Irish} and without {their French rivals).!® Modern nations
are essentially in a condition of becoming, rather than of being. And the
more they depend on religion for the definition of their project, the more
itis thatwhat presents itself for analysis is an articulation of two projects: the
national one and the dynamic of the religion itself.

This brings us to the second way in which Christianity was integral to
cultural nationalism, and also back again to the basic question of just which
nation was at issue. The naitjon envisaged in the missionary praject was an
ethno-linguistic one: the Yoruba, The nation which arose from the social pre-
dicament of the Christian bourgeoisie in the towns of coastal West Africa—
the "African nation™--was another name for a racial category. James John-
son gave plaintve expression to the fact that this “nation” had sa litde positive
substance to it:

Qnr life in British settlements has not been a national one, we are nota
nation buta collection of individuals of diffecent tribes, though of the same
race, under a foreign governient with divergent feelings and aspirations,
and whom it has been difficult to fuse into nne and make one great nation
of. We have nonational sentiment, ambition or aspiration, and no national
pride and thankfuiness for our great men.!?

Since this category had no intrinsic cultural content, the nationalists of
Lagos naturally curned to the rich culture and historical experience that could
give it substance, their own as Yoruba, So cultural nationalism was in effect
largely concerned with consolidating Yoruba identity. Much of its bistorical
writing, even on particular groups (and a fortiori in the pan-Yoruba studies
such as those of J. O. George and Samuel Johnson), had as a mative to “fos-
tex unity, instead of tribal feelings,™® and as such gelled with the active CMS
involvement in negotdations to bring the “intertaibal” wars to an end, At the
same time, many of its typical manifestations had their roots in the long-term
process of Christian mission rather than in the specific roots of the racial na-
tionalism that began to show itself in the 1880s. It is thus not at all surpris-
ing that two of the early venues of “cultural nationalist™ discussion were the
Young Men's Christian Association of Breadfruit Church, whose pastor was
then James Johnson, and the Abeokuta Patriotic Association, based at Ake
Church and under the patronage of the English missionary J. B, Wood. if
Robin Law is right in suggesting that it was the enactment of the Lagos Ed-
ucation Ordinance of 1882 which more than anything else triggered cul-
tural nationatism,'? then the cause of Yoruba-language instruction was a mis-
sionary cause long hefore it was a “nationalist” one. Its aim was simply to
enable Yoruba Christians to read the Bibie in their mother tongue. In later
sections of this chapter my aim will be to show that so-called nationalist ini-
tiatives in the areas of language, music, the investigation of traditionat reli-
gion, and the writing of history derived their primary impetus from the ne-
cessities of Christian inculturation.
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Nowadays the Yoruba have to be considered both a nation and an “eth-
nic group,” The firse, which came first, is what they are in their own ideal
self-conception, potentially a free-standing political entity with all the clas-
sic features of a modern nation save that of having their own state @ The sec-
ond js what they are in relation to Nigeria, where “ethnicity” refers to the
competition between ethnic groups for access to the resources of the state,
a related pattern of clientelist politics, and the instrurnental use of culture
for political ends.?’ The contrast is perhaps overdrawn, since both nations
and ethnic groups have two faces: an external, “political” one, pragmatically
oriented toward rival groups, and an internal, “moral” one, forused on the
constitutive values of the group itself.® It is for this latter face of ethnicity, a
relatively unexplored aspect, that Christanity is likely to be especially im-
portant. Since modern ethnicity (or its higher projection, nationalism) al-
ways involves making the “traditional” relevant to political concerns, the
world religions have a vital mediating role to play here. “Moral ethnicity”
certainly involves communal values, concepts of selthood, ideals of the suc-
cessful life, and so on, that have their roots in pre-Christian, pre-colonial
times: the mode and meaning of being Igbo, for example, still differ strik-
ingly from heing Yoruba, But as people became Christian {(or in the case of
many Yoruba, Muslim), traditional vatues were in various ways ransmuted
by new understandings, or else blended with new values refated, above all,
to progressive concepts of time and new ideas of personal and social devel
opment, The world religions have been the principal vehicle for this nego-
tation between past and present in the lives of Yoruba,

YORUBA, AKU, OYO, AND OTHERS

How, then, did the Yoruba come to be 30 called? There is na doubt that
the word immediately comes from the Hausa, and that it was applied to that
Yoruba entity with which they were most involved, namely Oyo. So it appears
in what is the earliest general account of Yoruba origins, the Sokoto Sultan
Bello’s Infaq al-Maysur (1812), a general history of Islamic West Africa.?* The
word has also been linked with the name of Ya'rub, a prestigious figure in
early Arab genealogies, from which it is most likely to be derived.?* From
Hausa sources, the name (in several variants like “¥Yarriba™) passed to trav-
elers and diplomats, such as Clapperton, the Landers, Bowdich, and Dupuis
{who had it from Hausa traders at Kumasi), who from the 1820s gave itsome
currency in England.® But the earliest direct acquaintance of Europeans with
Yoruba-speaking people had taken place earlier on the coast, where they were
known by the indigenous names of the various sub-groups or “tribes,” such
the Oyo (Eyeo, Hio, etc.] or the Ijebu [ Jaboo].?

There is no evidence that the Yoruba-speaking peoples, despite the affini-
ties of their dialects, their shared customs, and their widespread traditions of
origin from Ife, used an all-embracing name for themselves in their home-
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land, where the “others” were the speakers of other Yoruba dialects, Egba wo
Ijebu, Ijesha te Oyo. But it is telling that a common name based on linguis-
tic and cultural resemblances did emerge wherever the Yoruba were in dias-
pora, and the athers were Igho, Kongo, or Mandinka. Lucumi in Cuba, Nago
in Brazil, it is their appellation Aku in Sierra Leone—said to be from their
moxle of greeting, “o A%"—which concerns us here. In Freetown the Aku were
well known for their strong “compatriotism,” and in 1843 they were involved
in communal riots against the Igbo?’—a circumstance which may help to ex-
plain why the Igbo parents of James White’s first wife were so opposed to her
marrying an Aku man.® The CMS missionaries in Sierra Leone followed the
prevalent usage, and the pioneer of Yoruba language study, Rev. John Raban
{wha received help from the young Samuel Crowther), published his Vocab-
ulary of the Eyo or Aku Language, o Dialect of Western Africain 1880-1832. Here
he implicitly reats as equivalent Oyo and all the cognate dialects, just as the
term “Yoruba” would do. Yet these CMS scholars became rather attached to
“Aku" as the designation of all Yoruba-speakers. The greatest of them, 5. W.
Koelle, was severely critical of his fellows for adopting the term “Yoruba.” It
was, he said, “unbistorical, having never been used of the whole Aku nation
by anybody, except for the last few years conventionally by missionaries”; it
would confuse, since the same word applied both to the whole and a part;
and, being incorrect, “[could] never be received by the different tribes as a
name for the whole nation. Koelle makes two telling assumptions here: that
the unit of svangelism must be the raton; and that there must have been a
“proper national name” for the people called Aku in Sierra Leone, which it
was the job of missionaries to identfy correctly. Yet there was no prior
Aku/Yoruba nation until it began to emerge in exile and was later re-imported
tois homeland by the mission. What seems to have been decisive for the final
adoption of “Yoruba” was Crowther’s use of it in the title of his Vocabulary of
the Yoruba Language (1843). In 1836, Crowther was still describing his home-
town near Iseyin as being “in the Eyo Country. ™ Ifwe ask why he finally opted
for the Hausa term used by travelers to the interior, rather than the one in
use by his colleagues in the Sierra Leone Mission, the answer may perhaps
be found in his participation in the 1841 Niger expedition. Here he and his
colleague Schén spoke of the “Yaruba” when they encountered them along
the Niger upstream from the confluence —both for non-Oyo groups such as
*the Yagba . . . a dialect of Yaruba,” and for the Oyo of the old “Yaruba king-
dam,™! The term Aku hardly made it back to Yorubaland 32

S0 the Yoruba Mission it became, the Bible was translated into Yoruba,
and Yoruba was what the converts came to understand themsalves to be. They
did not abandon their previous self-ascriptions as Egba, Lagosian {pme Eho),
Ijesha, and so forth—what misgjonaries (and soon literate Yoruba) often
called "tribes,” in the sense of sub-divisions of the nation, like the tribes of
lLsrael. These remained the focus of people’s primary loyalties, as Gollmer
observed while planning, from Abeokuta, a mission staton at ljaye:
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*“The ‘feeling’ which exists between the different tribes of the Yoruba
nation is a drawback to the ton of mission work, Friends athome may
say, if there are so many openings in the Yoruba country, why not send some
of the Abbeokuta converts to these places? This can be done and is being
done. Butif the Chief of Ijaye [Kurunmi] tellsus, “These Egha boys [Phillips
the catechist and Wilhelm the visitor] I know not’, but "Thompsen [¢he in-
terpreter] that Yoruba man, I know he 13 my family’, we understand what a
feeling exists . . . more or Jess among all the tribes. . . . However[,] we rust
ere long the Gospel will heal this wound and reciprocity of affection [will
be] cherished among all, cementing the many Yoruba tribes into one great
Christian nation,™®

But the tribe/nation distincdon was not consistently employed, and our wit-
nesses sometimes shift between levelsin naming the nation. So Olubi, an Egha
Jiving in Ibadan, writes in one place of “the unhappy suspicions between the
Fgba and Yoruba nations, which had begun over sixty years ago.”* But then
an impending human sacrifice at Ibadan leads him to pray “on behalf of our
wretched country and [its] disgusting customs,” where what is implied is not
Egba or Oyo-Yoruba but the “neo-Yoruba” nation of the Christian imaginary.®®

As the above remarks of Olubi and Gollmer imply, the foreign term
“Yoruba” did not only come to designate the “supra-tribal” nation which the
missionaries wanted to help into existence, but also the Oyo sub-group or
“wribe” to which the Hausa had originally applied it. For this latter usage there
was strictly no semantic need, since the Oyo were already known as such by
themselves and others, and continued to be s0.3¢ This double reference can
be confusing, though the context usually makes it clear which leve] of ref-
erence was intended. [t went back to the earliest days of the mission, as when
Crowther wrote In one phrase of “a man of the Egha tibe” and “a Yoruba
man," and led to the use of the tendentious expression (again apparently
coined by Crowther), “Yoruba Proper,” to denote the Oyo.% It was the Egba,
unsurprisingly, who were the most sensitive to the status implications of this.
The vernacular newspaper fws Frohin, first published at Abeokuta in 1859,
was subtitled *fun aupn ava Eghe ati Yoruba [for Egba and Yoruba people].”
Egba dislike of the name Yoruba being applied to include them reached its
climax in the years after the Il of 1867 (which had arisen from what they
saw as the partiality of Governor Glover for their Oyo enemy, Ibadan). In
1868, the Egba chiefs told William Moore, the senior pastor and himself
Egba, that they objected to the “Yoruba translation,” and wanted English to
be used in schools. Their reason was “because it is called the Yorubas’ and
not the Egbas’ [boek], by 3o doing preference is given to the Oyos who are
chiefly cafled Yorubas.” Moore defended the translation: “By Yoruba the good
people of England mean the whole of the ribes who understcod each other's
speech in this part of the globe.” Asalu, the senior Ogboni chief, finally re-
lented when it was agreed to refer to the Primer as the “Egba Book.™ Ten
years later, James Johnson—a Saro of mixed Eebu/Ijesha ancestry—was dis-
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mayed by the way that the Egba “look[ed] with a sour contempt on other
ribes, and [met] them with a patronizing air,” especially toward “Yorubans,™?

In the Jate 18gos Bishop Charles Phillips offered what has become the
standard definition of the Yoruba in terms of two coincident criteria, “{1)
having a common language, (2) holding the tradition of a common origin,
regarding Tle-Ife as the cradle of the race."!! Language was an important
marker of sub-group identity, and people were highly sensitive to its nuances.
While sdll in Freetown on his way out, Adolphus Mann got himself an Aku
interpreter who was able to point out to him dialect variations, saying “that
is Yoruba and this Egha.™ James White commented on small differences
between the speech of two Awori towns barely thirty miles apart: for *It is
me," they said Ems ia at Ora, but Omi la at Igbesa, while the Egba said Emirea
and the Yoruba said Eis ni (which is the form in today's Standard Yoruba).**
The language of the Yoruba Primer and the Bible was based on Oyo, but it
was modified with a number of forms from Egba and coastal speech. Within
the full spectrum of Yoruba dialect differences, the Egba and Oyo dialects
are far from the exiremes, both belonging to the *North Western™ (NWY)
dialect area.“ What seems to have annoyed the Egba in 1868 was not the hy-
bridity or relative Oyo-ness of the written language, but the mere fact that
itwas calfed Yoruba. On the other hand, Mann at ljaye felt he had to get hymns
translated or newly composed, since the existing collection could not be used
in that proudty Oyo town because of their “English-Egba jargon.™®

The notion of a “pure” Yoruba speech seems to have been cherished
among the Oyo—Samuel Johnson was once commended bya traveling com-
panion, Bishop Oluwole, for the “purity of his Yoruba,” as well as for “his
thorough knowledge of the manners and customs of the people.™® Unmixed
specch in other dialectswas more commonly said to he “deep,” and “the thor-
ough Ijesha language™ of George Vincent was noted when he preached at
Ondo.*” When the CMS opened up its Eastern Distict in the mid-1870s, it
encountered the much more divergent dialects of Southeastern Yoruba. Yet
Eurapeans were also agreeably surprised that Lagos interprerers could stitl
be used as far as Ondo, and even in the creeks of the Iaje counury. “Here I
can hardly understand the people,” wrote Roper from Jghobini, “but many
of them readily undersand us; the further north we go [toward Ife and Ile-
sha), the more pure does the dialect become." The new eastern rade route
rapidly became a twa-way conduit for travelers between Lagosand the north,
and NWYforms of speech tended to become its lingua franca. The CMS Stan-
dard Yoruba, itself an ardfact of NWY components, was thus intreduced to
Ondo and the east as part of a general, and broadly welcomed, “opening

up” of the counary. Lacking the Egbas’ history of intimacy with and oppres
sion by the Oyo, the Ondo never thought to object to the use of the “Yoruba”
language in schools.

Just as the Oyo provided normative standards in language for the new
Yoruba identity, so too there were standards to be forged in “culture.” Here
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the picture is more complicated. Oyo pride was a factor here, too, but that
tended to be rather retrospective, as with the Ibadan woman who told Samuel
Johnson that “she is of no mixed breed, but of a pure Yoruba blood; and as
such, she should not change her father’s religion.™* But a certain notion of
“Yoruba Proper” affected even Enropeans. Maser speculated-—on very slight
acquaintance and quite mistakenly—that “the fact that the royal family of
Ondo have Oyo and not Ondo marks cut in their face seems to show that
they were sent in ancient times as Governors by the Alafin or King of Yoruba
into this province.” When it came to cultural legitimation through origins,
Ife had the edge over Oyo, and was anyway attractive to invoke because its
power had been in the Jegendary past, rather than in recent history.

But such backward-looking appeals to prestigions eenters of power needed
somehow to be combined with ideologies of progress. The missionaries saw
themselves as raising the level of civilization, but not as being its ariginators,
Following the social evolutionary doctrine of the age, they assessed the com-
munities they knew in terms of how far they had advanced along a fairly uni-
versal scale of “improvement,” So when Hinderer first passed through fjebu,
he commented on the lower standard of its agriculture compared with what
he had seen around Ihadan, concluding that the people were “much more
degraded and less civilized than the Yoruba [Oyo].™”! On the other hand,
when Townsend had to be ferried across the upper Ogun River near Iseyin
in a large calabash, he compared it unfavorably with the Egbas’ use of canoes,
It was, he thought, “an extraordinary instance of {Oyo-Yoruba] faithfulness
to old usages and dislike to innovations . . . in spite of a better plan known to
them.”> By implication Egba openoess to Christianity, and Ovo resistance
it, were each grounded in a general disposition toward progress, and there
was an inverse relationship between openness to change and cultural pride.

More insgructive than these early comments by Europeans on Oyo/Egba
differences are the responses of the mainly Egha and Oyo missionaries to the
peoptes of the east, who differed much more from both the Oya and the Egba
than they did from one another. Young's characterization of the Ondo inst-
tution of concubinage as “one thing which is too peculiar to these people.. . .
quite different from the Egbas and the Yorubas, I believe from that of other
nations,™ was to be echoed in much later comment on Ondo customs, par-
ticularly by Phillips.* These cultural differences were readily graded in a hi-
erarchy of value. The Ondo, opined ]J. B. Wood, “were socially lower than
[other] Yorubaspeaking tribes,” and had some customs “which must be a hin-
drance to their elevation.” But Ondo was still a major kingdom, with a dy-
nasty of recognized Ife origin, When the Oyo Samuel Johnson passed south
through Ikale in 1880, his judgment was trenchant and unabashed:

The Ikales [are] . . . still inferior to the Ondos in intellect and mode of
life. They are a halfnaked, greasy-bodied, dirty and covetous people, oc-
cupying avast portion of land but living in thickets without any regular town,
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Each vlllagn consists of a family or families, and the headman is their chief.
One of such chiefs [iz] chosen a5 the head, . . . living in a similar village or
hamlet in a thicket somewhere. No sign of royalty to disttnguish them, they
are all in their primitive state.>

Later that year, after traveling the same route, Johnson’s Egba colleague
Olubi expressed views so similar that one feels they must have compared
notes. He added two furcher details to the cultural indictment: that the Ikale
had no local markets and that their women went to the farm just like the
men.57 $o although the Ikale were Yoruba by the criterion of Janguage, by
the cultural standards of “Yoruba Proper” they were judged to fall severely
short: they did not live in “regular towns” or have a king, they lacked mar-
kets, their womenfolk did not do proper women's work, they did not come
up to the moral or aesthetic norms of Yoruba life. But there was more to this
than the mere expression of prejudice. Johnsor: and Olubi married a Yoruba
scale of cultural value, itself without intrinsic temporality, to the develop~
mental scheme (cf. “primitive state”) brought in the intellectual baggage of
the missionaries. So a unified project was sketched out, in which the Ikale
woutd be drawn further into the circle of Yorubaness and, as an aspect of
this process, Christianity would be made integral to the destiny of the emer-
gent nation. Some two decades later, this is just what would be attempted by
E. M. Lijadu, a CMS pastor from Abeokuta who founded his own missi
mostly among the Ikale and Ilaje. Lijadu was as zealous 2 “nationalist” as he
was an evangelist, a man much in the mould of James Johnson, who set it as
the grand aim of his mission to make Christianity “the home religion of owr
Nation.™® He was under no illusions that his attack on the cults of Ikale was
regarded by their chiefs as “exposing the {Ikale] nation to the wrath of [its]
national gods.” It was the inevitable corollary of his tabors to make the Ikale
Christian that he had also to make them understand that they belonged to
the Yoruba nation.

SING UNTO THE LORD A NEW SONG

In the nnusual situation that a mission is the midwife of a nation, its abil-
ity to perform this role must depend on its success in writing itself into a pre-
national history to which it has not belonged. Especially when the mission
has not entered as the spiritual arm of imperial conquest, a language to per-
suade has to be the first crucial step in this process of Christian inscription.
At Brat it is a purely instrumental matter: people cannot become Christian
in the way that a Protestant mission intends wnless the Bible, simple tracts,
and devotional materials such as the Prayer Book are translated into their
langnage. It was the great good fortune of the CMS that the problem of find-
ing a suitable linguistic medium for its Word was offset by the availability of
a chief aanstator with the exceptional background, aptitude, and skill of
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Crowther. Even more fortunate was the wider niche provided for this lan-
guage by the historical circumstances, first in Sierra Leone and then in colo-
nial Nigeria, which created the practical opportunity for an Aku or Yoruba
nadon to crysiallize as a shared subjective reality. That, above all, underwrote
the process by which the missions, which articulated this nation-defining lan-
guage, were able to write themselves into Yoruba history,

Missionaries, and the African clergy in particular, were never in doubt
about the cullure- and nadon-forming potendal of their language work, its
religious content as well a3 its linguistic form. When James Johnson claimed
in 1878 that “the Bible in the native tongue” was the greatest achievement
of the Yoruba Mission, the evangelical in him was in complete harmony with
the nadonatisc “This Book must influence the religion, the coming litera-
ture, the thought, the language, the phraseology and the life of the coun-
try, if it be diligently and extensively used.” If this is seen 23 an early show-
ing of the “cultural nationalism™ to come, it is also no more than the
expression of an outlook that arises directly from the logic of mission that
had been around for more than twenty years. Already in 1855 Samuel
Crowther the younger had concluded his admiring account of the methods
used by the Egba convert Dunkuru in his literacy classes by remarking:

We may hope and not vainly for native &nguists and grammarianswho(,]
although at present for want of sufficient information to enable them ta
develop their ralents, remain hidden in the mass of the people who daily
flock to us for instruction. Yet we doubt not that in proportion as literature
thrives among the Egbas and Yorubas, men will not be wanting to come forth
with their talents and embellish the pages of African history®

These aspirations were all of a piece with the outlook that led to the for-
mation in 1858 of an Abbeokuta Road Improvement Society and an Abeo-
kuta Lyceum, held in the Ake school room, where Robert Campbell lec-
tured on the “Dignity of Labour,” and Crowther on “How Can the African
Improve his Country?”! None of this was at all out of line with CMS official
olicy.
F Or’: the more narrowly “culeural” front, the ouistanding early figure
ameng the African mission agents was James White, This may come as a sur-
prise to those readers who have noticed in these pages that few evangelists
were a8 harsh in their opposition to idolatry or as strenuous in the assertion
of the Gospel as he was. Yet White also showed an exceptional awareness of
the aesthetic dimensions of life in Ota, the stony vineyard where he Jabored
for over twenty years. In his firac journal from Ota in 1855 he gave the ear-
liest extant account of the Gelede masquerade, describing both the costumes
and performance and the appreciative responses of the audience.® So im-
pressed was White with the Ota passion for Gelede that he even thought
that “their industry at trade and agriculture is not prompted so much for
the sake of satisfying their wants as to be enabled to join in these games,”
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Fifteen years later he again mentioned Gelede in his journal, pointing out
“the skill of the artists in producing the best workmanship in carving and
painting” and the competition between the different quarters of the town
1 produce the most gorgeous displays.®® But the evangelical in White still
led him to the view that the enthusiasm that went into Gelede was essen-
tially misdirected:

It is a great pity to see the interest and 2¢al manifested by each individ-
ual and the considerable amount of money lavished on mere fleeting, mo-
mentary and unprofitzble pursuits and gratifications, whereas the greatand
important truth of their being great sinners in the sight of God ... . s treated
with as much indifference as a child's play thing. How forcible are the words
of Scripture, “They spend their money for that which isnot bread and their
labour for that which satisfieth not.”

Interestingly, White’s critique of Gelede does not touch on its religious
aspect—asa cult to assuage the power of female witches—but focuses entirely
on its entertainment value, Here his evangelicalism shows both in the priv
ilege he accords to utility over play and display and in his distinct preference
for verbal and musical art over the visnal and plastic. There is a clear rationale
for this preference: White regarded Janguage and music as media more de-
tachable from a specific informational content than painting and sculpture,
and so more adaptable to the Christian project.

The problem that so much of Yoruba culture came embedded in unac-
ceptable religious practices showed up acutely when White succeeded in con-
verting a druramer named Ajaka, He was an unlikely convert, being a grand-
son of the Olbta, and as the best drummer in town he was in much demand
to play at ceremonies and festivals, But though he had wealth, wives, and
slaves, he was childless, and it was this which most probably ied him to be-
come a Christian.®* White conveys vividly the perceived power of Ajaka’s
drum to bring worship alive, and (whether intentionally or not} sxpresses
this in terms which he almost might have applied to the Holy Spirit and
the evangelical search for a heartfeit religion. Without his drumming, “the
idolatrous . . . devotion of the pagans would be cold and devoid of life, for
them it was necessary to drum the attributes of the various deities and awake
them to be propitous to them.” On becoming a Christian, Ajaka renounced
his origa but kept his deum, “one of his inquiries ahways being whether our
religion forbad drumming.” White knew that drumming was more than just
music, and could not but regard Ajaka’s relationship with his drum as in-
compatible with his Christian profession:

“Finding that a direct answer would be repulsive to his feelings and oc-

casion a relapse (for he loves it as his god and actually sacrifices w0 i6),% I

told him not to be in 2 hurry about that, but he shouid not beatit on the

Lord’s day.” For a while Ajaka did sometimes secretly break this rule, but

found that if he did it for any length of tme, the leather would break, as
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if “God saw him and his hand was against him.” So he gave vp drumming
on Sundays.

Some months later, Ajaka again asked if Christianity forbad drumming.
White now decided that he was marure enough in his faith to be told. The
exchange went as follows. “Whose praise do you celebrate with those
sounds you make with your drum?” *The gods.” *How would you like to
have a child whe sides with your enemies and uses all [his] efforts to ex-
tol and magnify them?” ‘T would be very indignant.” “Can you be a true
child of God when you espouse the cause of his greatest enemy, the Devil,
and do you not in effect recagnize the idols to be something?” White told
Ajaka he could not compel him to renounce drumming, but asked him
to ponder whether it really became him. He soon stopped altogether, de-
spite the appeals of many friends.

Six months later, he surrendered the drum to White, along with two
smaller ones that went with it, saying: “God is great. 1 never thought any-
one could take my affections from this my favourite pursuit but God has
done s0.” The drums were eventually handed over to Townsend, who of-
fered to pay for them—they had cost fifteen heads of cowries—but Ajaka
refused: “Abraham of old [this was Ajaka’s baptismal name] sacrificed his
only son to God, I have no child but give this.”

This poignant story underscores the culeural dilemma of Yoruba Chris-
tians, who found some of the most powerful media too bound in with orisa-
worship for them 1o adopt them without feeling very queasy. Yet White was
still anxious both for his converts to be able ta express their Christian faith
in ways congenial to them and for the Yoruba to develop their arts to higher
levels. Very much a words-and-music man, he soon camne to feel at Ota that
the musical side of the services did not work well. The trouble was with the
translated hymns sung to English tunes. Their sense was generally oo
“squeezed and half-expressed for the sake of rhyme”; and their sequences
of verses, different in meaning but always with the same tune, was incom-
patible with the tonal character of Yoruba, which requires that words and
tune be matched,®” Bur a solution oceurred to him:

While meditating on what way music can best be taught, so that men and
women, adults and children, can unite with heart and voice, the thought
came into my mind that the Otas are spoken of as superior ta the [ather]
tribes of the Yoruba nation in these things. . . . Our converts, when hea-
thens, certainly had hymos and songs of praise in honour of their gods—
might they not also, now that theyare Christians, compose songs and hymns
in honour of the GOD of gods and LORD of lords?

His people responded enthusiastically to the proposal. “The women too
[were] not backward in assisting in the matter,” so much so that a woman
who came to be treated for a bad sore, “a poetess and a musician,” composed
a hymn while she was with him.® Instead of the fixed pattern of verses of
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English hymns, the Cta hymns had a looser, more fluid structure. Unforcu-
nately, they were only reported in English ranslation, such as this one quoted
approvingly by Townsend:

We have served the creature more than the Creator

‘We have served the blind

We have served the lame

‘We served him who had no ears

They could not save themselves, still less save us

Come and serve the creator of all of us

Come and serve God the Saviour

Come and serve him who carries all our sins away.®

They sang “soberly” till “Come and serve,” then as loudly and animatedly as
they could.

S0 began the notable traditon of popular church music in Nigeria, “na-
tive airs” and choruses which not only gave a distinctive voice to the worship
of Yoruba Christians but would in years to come be a major influence on the
development of secular popular music.”® White's initiative became widely
known, and whather from his example or independently, was soon emulated
elsewhere. The choruses were often sung in local dialect and to local styles
of music, Charies Phillips, not long after reaching Ondo, was charmed by
the Christrnas songs sung by women in the “pathetic” Ondo style:

This is the day on which Thou art born

This is thy own day

We bow in worship to Thee

We are in thy hand / Qur children are in thy hand
Drive the Devil from us, dol

Take away the world’s dins, dol

The world is in Thy hand.™

Or a song of ljesha Christians:

Persevere, Jesus’ children

Persevere, we won't deal with the Dewil
Persevere that we may all meet on high
Perscevere for owr home is on high.™

From the dozen or so examples that we have, these virmally spontaneous
expressions of popular faith evince much the same religious outlook that
was present in the impromptu prayers examined in the last chapter. Other
individuals were also later credited with pioneering the use of short choruses
in public Christian witness, such as the well-known CMS evangelist Joseph
Fadipe, based at the southern Egba town of Isan, in the 18803, or the flam-
boyant Methodist lay preacher, Ademuyiwa Haastrup, in Lagosin the 18g0s,
or, most famously, Rev. J. J. Ransome-Kuti of Abeokuta, in the years after
1900.™ (Of these pioneers, the uneducated evangelist Fadipe appears to have
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been the subject of the first biography of a Nigerian ever written by a Niger-
ian),” The efflorescence of indigenous church music toward the end of the
century has heen seen as a product of “cultural nationalism,” and Ademuyiwa
{once Joseph Pythagoras) Haastrup is reckoned to be 2 major figure in that
movement.”® But the work of the 18gos stands in a far longer trajectory, which
began much earlier and went on longer than can be accounted for by the
specific determinants of the 18gos. Its roots are Christian rather than na-
tionalist (or rather, nationalist only insofar as they are Christian), and the
trajectory is simply that of Christianity’s Yoruba inculeuration. The new style
eventually moved upward, being adopted in hymns, anthems, and choruses
composed by countless organists and choirmasters, as far as Christ Church
Cathedral in 1agos.”™ Independent churches are sometimes credited with
critical innovation here in this field; but while their achievements are not to
be denied, they should be seen as a development of what had been begun
within the mission churches, rather than a departure from it.

How far should White’s “cultural nationalism,” in the sense of an asser-
tion of the value of African culture, be seen as a response to the deprecia-
tion of Africans by Europeans? His dealings with Gollraer, under whom he
had first served in Lagos, had led him as early as 1860 to write one of the
most forthright critiques of “the spirit of distinction of color” {as he put it)
among Enropean missionaries that the CMS archive contains:

The doctrine delivered from the pulpit is denied and contradicted by
the inconsistent walk of the missionaries. . . . They pretend to be anxions
for the salvation of our souls whilst they are mortified t0 sec improvement
in our temporal condition. .. . The lowest class of people, the ignorant, those
that will be ruled by them, are by them Joved and pass with ther for the
best of men, but al such as are rising into reputation and influence, the in-
telligent and civilized Africans, are by them judged proud and sny other
epithet but good.™

Thirty years later, this kind of sentiment would be regularly expressed in
the radical newspapers of Lagos. The case for seeing him as a cultural na-
tionalist seems to be clinched by the broader project that White outlined in
the letter in which he reported the hymns of the Ota converts: *It seems nat-
ural... . that every nation should, if possible, have its own hymns of music.*?
He follows this with the assertion that “the fine arts of the Yoruba nation are
in a very rude and unfinished state,” but “the preference is generally given
to the Egbadoes, " which is the basis on which improvement can be made.
But what underpins bath these judgments of White's is less a claim for the
unigue value of Jocal culture than a commitment to Africa’s right of access
to what is presumed to be of universal value. What White particularly con-
demns in his European colleagues is their disparagement of Africans as they
grow in civilization, which he correcty sees as inconsistent with the general
tenor of CMS ideclogy. His remarks about Yoruba musical culture makes the
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same assummption as Johnson and Olubi had done in theix judgments on the
Ikale way of life; that thexe is an objective scale of cultural attainment, on
which the different tribes of the Yoruba nation are variably placed; and, if
the lower emulate the higher, the level of the lower and of the whole will be
raised.

The main problem with “cultura) nationalism” is now revealed as having
less to do with its national than with its cultural component. If the teleology
of the concept was initially disquieting, hardly less 20 must be the anachro-
nism of the implicit notion of culture. Neither White nor any of his contem-
poraries used the term “culture” in relation to any of their projects, In speak-
ing of “cultural nationalism” or of White’s “culmaral” interests, we follow the
most common modern referent of “culture,” which is to a range of expres-
sive or aesthetic activities and products—roughly those that White himself
called the “fine arts” (including the verbal and musical arts)—cather than the
usage of cultural anthropology, where culture refers to the whole set of a
people’s “lifeways” and the technology that underpins them. But in separat-
ing off what we may be pleased to call White's cultural interests from the larger
scheme within which he framed his prescriptions for the Yoruba nation, we
fail to grasp thei mteg-my of his vision. While he might not have heen entirely

1ts of a relativistic notion of culture (which we have to
read into him} were well subordinated to a normative concept of civilization
{which he and his colleagues expressly avowed on many occasions). From this
it followed that his conviction that Christianity needed to be expressed in the
terms of African culture never led him to consider repudiating European
knowledge, techniques, skills, styles, or products if he thought that they
brought improvement, which overwhelmingly he did. Indeed, he used them
as evidence for the truth of the Europeans’ religion. In his delight at the com-
Ppletion of his house, which many came o marvel at, he commented:

I have always advanced the fact of the superiority and excellency of En-
glish workmanship not only in architecture but in everything to our own as
evident and decided proof of the excellence and superiority of the religion
of Jesus Christ to the religion of owr fathers.®

Where culture is limited to the expressive sphere, it can be treated rela-
tivistically and so serves more easily as an ethnic or national marker. The
corollary of this is that the cognitive and practical sphere can stll be treated
in anon-relativist way. White may have yearned for modernity—of which the
separation of the expressive from the practcal and cognitive is a decisive
sign—but he was not wholly a medern man, For all his regard for “English”
achievements, his Yorubaness showed in a deeper way, in his pre-Enlight-
enment conviction that the fine and the useful arts formed a unity, which
was intimately bound in with moral value and spiritual power. Most so-called
cultural nationalists took a similar view. Their high-profile adoption of
Yoruba names and African dress—tokens or expressive gestures of the Afri-
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can race or the Yoruba nation—did not signalize any rejection of education
ar Christianity, the twin motors of civilization. If they criticized white mission-
aries, it was because they wanted more, not less, effective mission to their
unenlightened compatriots,

BACK TO THE FUTURE!: FIVE MODES OF CHRISTIAN INSCRIFTION

The area where the inscription of Christianity proved most difficult was,
of course, religion itself. Here the missionary challenge had been concen-
trated, and many very hard things were said about “heathenism.” Yet this
was manifestly an area of central importance within Yoruba culture: it in-
spired its highest artistic achievements and it was intimately bound in with
group identity ac all levels. When Yoruba spoke, as they often did, of the
difficulty of abandoning “the religion of our fathers,” they were saying more
than that it was their “traditional religion,” as the modern cant term has it,
For the orise were regarded as quasi-ancestral, and the most common id-
iom of community membership was in terms of being fellow descendants
of such a more-than-mortal persort. Whatfueled the interest of ardent Chris-
tians, both clergy and laity, in traditdonal religion was the desire to find ways
of reducing the apparently stark incompatibility between Christianity and
Yoruba social being. Their reflections arose first in the context of religious
encounter and finally gave rise at the end of the century to a number of ar-
ticles, pamphlets, and short books, of which the most notable were by E. M.
Lijadu and James Johnson.

Yoruba religion was not all of a piece and did nat need to be condemned
wholesale by even the most dismissive missionary. It was the least historical
partofit, in one sense, that presented fewest problems: the Supreme Being.
Nearly all of what Yoruba, at least in the center and west of the country, as-
serted of God could be taken up and developed by Christian missionaries.
The heart of the argument revolved around what to do about the orita, which
were the main form in which Yoruba religion was cancretely realized in daily
life and showed small potential for reworking into evangelical Christianity.
The Christian task had two complementary sides: to find the coltural lever-
age within pagan belief and motivation to move the Yoruba along a path of
religious change, and to find ways o represent Chrisdanity as the realiza-
tion of Yoruba historical destiny. Five main modes of Christian inscription
resulted: euhemerism, restoration, evolution, anticipation, and prophecy.

Euhemerism is the theory that those who are worshipped as gods were
once merely men who have been raised to divine status in recognition of
their great deeds® Its appeal for a Yoruba evangelist was that it enabled him
to accept the ancestral, heroic, or royal character of figures treated with re-
spect by pagans while at the same time removing their status as orise. There
is no evidence that it was a tactic much employed by European missionar-
ies, nor even that Africans learned it from European teachers. Rather it was
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adopted becanse it made such practical sense to reduce the area of unhelpful
disagreement between the evangelists and their pagan interlocutors; and also
because the simple reduction of erse to total non-existence would have ere-
ated cognitive problems even for African pastors, gince oriss often figured
in gvertly “secular” forms such as genealogies and foundation narratives.
White commented after reporting an argument with an Osanyin priest that
“with the exception of Ifa, every individual god they worship was once a crea-
ture as well as ourselves”; and an another occasion tried to convince the Ora
elders that “orishas are mortal men deified after their death, ™ The orisa who
was most conspicuously subject to this reatment was Sango. Lashite, a Scrip-
wre reader at Abeokuta, “related the history of Shango the deified man and
Ovya his deified wife” in order to deflate an Oya devotee; and during the great
confrontation with the Sango people at Ibadan in 1883, Samuel Johnson
made polemical use of Sango’s history.® This must have been the famous
story of how Sango, ap early Algfin of Oyo, hanged himself from a shea-butter
tree after causing much destruction to his peaple by his magical powers.™
It was reported from Bahia, the main center of Yoruba settlement in Brazil,
around the turn of the century, that local people of Yoruba origin atxibuted
certain versions of Sango myths to the euhemenistic interpretation promoted
by Protestant evangelists in Lagos.®

A less prominent yet more effective case of euhemerism, whose motive
was less to devalue a deity than to preserve the respect felt for an ancestor,
concerned Oduduwa. As already shown in Chapter 4,% the earliest accounts
we have of Oduduwa represent her/him as a refraction of the Supreme Be-
ing, in the aspect of ancestor. In southwest Yoruba, Oduduwa was invariably
represented as a female ancestor, the consarror counterpart of the male cre-
ator-demiurge, Obatala. In central Yorubaland, Oduduwa was usually held
0 be male, but was still regarded both as a facet of God and as an ancestor.
People spoke of themselves as amo Oduduwa [child of Oduduwa] when they
wanted to represent their relationship to God in terms of descent. This idea
was itself quite unacceptable to Christians (as it must have been earlier to
Muslims too), so Oduduwa could only be retained as an ancestor if s/he was
reduced to humanity. Though the steps by which this was done are not trace-
able in detal, the outcome starts to emerge in Sarmuel Johnson’s History. Here
QOduduwa appears both as a “mythical personage,” sent by his facther Olo-
dumare to create dry land on earth and to propagate the human race, and
as an idolatrous migrant from the east who established himself as a king at
Ife, where he died and was deified.? After Johnson, Oduduwa’s de-apothe-
osis gathered pace, In the mid-nineteenth century the priests of Ife had in-
sisted that the entire human race had originated there,% but a hundred years
later this claim had contracted: Oduduwa was now the more particular an-
cestor of the Yoruba throngh the kingdoms set up by his sons.™ So the foun-
dation in 19477 of Fgbe Omp Oduduwa [Saciety of the Descendants of Gdu-
duwa], a Yoruba cultural organization which prefigured the Action Group
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party, showed the confluence of two strands: the Christian reworking of re-
ligious tradition and the formation of the Yoruba as an ethnic group within
Nigeria. By the 1ggos it had become an academic orthodoxy, bolstered by
the findings of archaeology and art history, that Oduduwa was an essentially
historical figure, a king of Ife who established his rule over an aboriginal
population and created the classical form of its sacial institutions, a proto-
Yoruba order.® And when Obatala as well is euhemerized to being the ruler
of pre-Cduduwa Ife, we reatize how far we have been brought from the ver-
sions of these myths first encountered by Christian evangelists.#!

Closely allied to a euhemerist view of the gods is the notion that idolatry
represents 2 decline from a religion that was previously without corruption
or misunderstanding, a primordial monotheism, which it was the objective
of missionary endeavor to restore. So White preached that “Christianity [is)
the oniy true religion from God and heathenism [is] man’s invention, [so]
that the former is more ancient than the iatter and therefore should not be
regarded as new.”” This was an ingenious ploy-—to reverse the old and the
new—and one that he came back to more than once in his untiring attempts
to counter the “religion of our fathers” response to Christian evangelism,
And what else could that pure, ancient religion have been, but the one to
which Adam and Eve had spontaneously adhered in the time of man’s in-
nocence, and which had left echoes in the religion of the Israelites of old®®3

The recognition of self in the narratives of the Old Testament often oc-
curs in the CMS agents’ journals, particularly of the Africans. It mosty takes
the form of Seriphiral precedents for incidents in their own lives, but some-
tdmes of parallels hetween Hebrew and Yoruha customs—for example in
sacrifices, hurial, or marriage practices-—which might be read as survivals from
the presumed ancestral order of things. Some of the more sophisticated agents
reglized that these were areas of academic controversy, A detail in the man-
ner of an Ifa sacrifice made Jarmes Johnson wonder if it might not be “2 dim
and confused remnant of the Jewish paschal zacrifice,” but he at once dis-
avowed any suggestion “of any African connection with the lost ten tribes [of
Tsrael].”® But the theological education of nearly all the Afvican agents, un-
touched by the Higher Cridicism, had taught them thatall human beings were
literally descended from Adam and Eve through the genealogies contained
in the Old Testament. Pinnock’s Seripeure History, for example, concluded its
discussion of the effects of Noah's curse of Hamt’s son Canaan, by telling how
many Canaanites were “obtiged . . . to fly, some into Africa and others into
various conntries—their present condition in Africa we now know."®

In fact, it was not Christians but Muslims who first introduced this mode
of thinking to the Yoruha. Sarmuel Johnsor derived from the *national his-
torians” (ampién) at Oyo a story that Oduduwa was the son of one Lamurudu,
king of Mecca, who relapsed into idolatry and was driven into exile, even-
tually seuling at Ile-Ife.” Again we encounter the idea that Yoruba pagan-
ism is a falling away from a prior monotheism, coupled with the iraplication
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that the Yoruba themselves must have migrated from the east. Johnson’s ul-
timate Mustim source clearly drew upon the same traditon of Jinking all pea-
ples to a common Hebraic stem: "Lamurudu” is 2 Hausa vocalization of Nim-
rod, “the mighty hunter before the Lord,” the son of Cush and grandson of
Ham, While Johnson is quite happy to work within the idiom of this story,
he cannot as a Christian bring himself to accept the Meccan origin, The cus-
toms of the Yoruba prove that they came from the east, he agrees, but they
“are certainly not of the Arabian family.” On various grounds, he concludes
that they most Jikely sprang from upper Egypt, had been subjects of the
Phoenician Nimrod, and may well have been image-worshipping Coptic
Christians (hence their expulsion as idolators from Mecca), That thisis a
speculative historical jurnble should not conceal from us the ideological
neamess of Johnson's solution: the Yoruba are given an eastern origin that
points to a Christian destiny, with garbled memories of Bible stories and a
religious practice in need of Protestant reform.

This notdon of a return to the pure, ancient religion was also combined
with a seemingly opposite idea, that of religious evolution or development.
A substantial account of Yoruba religion along these lines appeared in 1894
in Ellis's Yoruba-speaking Peoples of the Stave Coest, which argued that Yoruba
religious conceptions represented a higher evolutionary stage than those of
the Akan and the Ewe to their west.” But a more instructive book—because,
unlike Ellis, it does not stand outside Yoruba sodiety but is so intensely in-
volved in it—is James Johnson's Yorubs Heathenism (189g). In both purpose
and form this work bears the deep imprint of Johnson's missionary back-
ground. He says he wrote it for young Yoruba Christians, especially those
horn in the faith like most of his flock at Breadfruit, to enable them to be
more effective in winning converts and to help them feel “sympathy with
those who are through this heathenism graping their way in the dark to find
their Lord and their God.”™® 1t takes the form of a catechism, the informa-
tion set out as the answers to a sequence of 125 questions in seven sections,
posed as if for an examination.

Yoruba Heathenism opens with a section on “the Divine Being,” reverence
for whom by means of worship and moeral practice is what constitutes reli-
gion, Johnson asserts that the knowledge of God is universal, “as coexten-
sive with human exigtence as the light of the sun is,” and that it derives from
revelation handed down,” Since he only cites Genesis in this regard, the pre-
sumption must be that all knowledge of God comes down from a single, un-
mediated, original religion. Its corruption, in paganism, arises from 1
hwman inclinations, such as man'’s feeling that he can most effectively ap-
proach God through a mediator, or to his preference for deities that are vis-
ible, material, and temporal over a God who is invisible, spiritual, and eter-
nal. Paganism is thus a generic type of religion, and Johnson aaces many
parallels between the Yoruba origa and the deities of the Canaanites and
Phoenicians, the Greeks and R the Anglo-S: and others. It is
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moreover a normal thing, a stage in the general history of humanity, from
which advance can be expected. Johnson is optimistic thatin the Yoruba case
much ground has already been covered: they possess some notion of heaven
and future judgement, and their “meral code . . . only waits for the superior
enlightenment of Christianity to raise it to a higher levet,1®

Twa of the many parallel cases have, by implication, a greater normative
significance than the rest. One is the Anglo-Saxons, because their paganism
was ancestral to the main contemporary exemplar of religious and social ad-
vancement, Christian England. So Johnson informs his readers that the
names of the days of the week are a “standing monument . . . to the Hea-
then Idolatry of the Saxon race, of whom the great English nation is a sec-
ton”; and at once follows it with the question *“Is there anything similar to
this among Yorubans?” answering it with the orisa-names of the four-day
Yoruha week.!%! If the English mattered more as a secular reference group,
parallels with the ancient Hebrews had a special religious significance, Af-
ter all, the English were one of many pagan peaples who became Christian
and raised themselves up, but Hebrew religion was uniquely the forerunner
of Christanity. Johnson actually gave one of the aims of Yoruba Heathenism
as being to explain how “the Jewish ritual of worship detailed in the Books
of Moses . . , prepared the way for the Christian, "% So when he discusses
the place of sacred groves and trees in ancient religions, for example, the
detail he gives to the palm tree, sacred to Ifa in Yoruba religion and exten-
sively used at Hebrew festivals, strongly hints both at Hebrew survivals in
Yoruba paganism and at the precedent for its evolution into Christianity.)®®

Nao less than three of the seven sections of Yorube Heathenism deal exclu-
sively with Ifa, and they contain much of its richest material, While this cer-
tainly reflects the influence of the man whom Johnson names as his chief
informant, a dabalawe convert to Christianity called Philip Jose Meffre, italso
indicates how deeply Christian evangelists in general had been touched by
their contact with the priests of Ifa, the intellectuals of Yoruba society. With
the possible exception only of David Kukomi, Meffre was the most significant
lay convert of the nineteenth century. He was an Ijesha by birth, named Ar-
ije, perhaps of the lineage of Chief Qdole, who fell into slavery and was taken
to Brazil, where he acquired the name by which he was later known and pre-
sumahly received formal Catholic baptism. Still, he seems to have been in
no very real sense a Christian when after his return he met Samuel Pearse,
who hrought him to conversion at Badagry in 1863.!™ After moving to La-
gos he became an active member of Johnson's Breadfruit congregation and
a licensed lay preacher. In 1876, he and James Johnson went to see the ex-~
king of Lagos and his chiefs, and Meffre

cndeavoured to show them the folly and sinfulness of adhering to the cus-
toms of their forefathers for the simple reason thae they were their fathers”
and rejecting Christianity which their fathers had no opportunity
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of knowing. He [based] his remarks upon the traditional saying of an old
Ljesha heathen man [reputed] in wisdom. This man, when asked ip a time
of difficulty by his king to say what the people of old were accustomed to
do in cases of emergency, advised in effect, we have nathing to do with the
customs and views of the times that are past, but we are to move onward
with time and follow its changes,1%®

Ata later meeting Mefire ook a more theological line, baging his remarks one

descriptive significant names of Ifa, such as "The Great and Mighty One,
“The Child of God', ‘The One who came down from the Heavens to the
Earth', ‘The One whom men have put to death with cudgels ceaselessly’,
“The One whe is the brightest among the gods and prevailed to do in a cer-
1ain occasion what they could not’ . . . and brought it up with eloquent ref-
erences 1o Scripture. , . . He reminded them of a prayer Ifa priests were
wont to pray, ‘That Ifa may bring white men into their country with their
good things’. This prayer was doubtless offered for the geods of Ewrope
and America, but Mr Jose showed them that their wish had been through
the mercy of God granted.’®

The Lagos chiefs, reported Johnson, were “entranced” by this, and “listened
to it with breathless awention.” At the end, when Meffre challenged the ablest
babalswo present to show how Ifa was better than Christianity, he prudently
stayed silent.

Here we have the fourth and fifth modes by which Christianity sought to
inscribe itself into Yoruba history and cultuye: anticipation and propbecy.
They were closely related, even complementary to one another; and both
particularly involved Ifa and the bubalawo. Anticipation is where Christian
Yoruba claim to find, within the waditional religious repertory, elements
pointing toward Christ or Christian teaching asg their fulfillment. Above all
it was Orunmila, the orisz of Ifa, who was argued to prefigure Christ. On the
other hand, there were prophecies of the coming of the Europeans and their
religion, or of haw they would bring order and restoration to the country—
prophecies whose main and mest authoritative source was dabalawo. As is
usual with historically significant prophecies, the evidence for them is en-
tirely post hoc, but the important thing for the present argument is that it
should have been widely believed that they were made. It is that which pro-
duced the effect with which we are concerned, the sense that Christianity
was providentially written into Yoruba history even before it had arrived.
Since Ifa was essendally a projective system, in which the diviner’s clients
played a keyrole in selecting the revelatory message that made sense to them,
it typically worked in practice to sanction courses of action that they were al-
ready inclined to take or felt to be unavoidable. As Meffre’s remarks to the
Lagos chiefs imply, the role of dsbalame must often have been to reconcile
their clients, the Yoruba people at large, to the historical necessities of their
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times, There was thus, in the outcome, a large degree of collusion between
their prophecies and the anticipations of the Christians.

So Samuel Johnson supported his providendalist reading of Yoruba his-
tory by referring to “an old . . . prophecy that as ruin and desolation spread
from the interior to the coast, so light and restoradon will be from the coast
interiorwards,” in a contrastive allusion to the Fulani jihad and the Christ-
ian missions.'*” Though Johnson is here unspecific about the source and cir-
culation of the alleged praphecy, several conerate examples oceur in the CMS

journals. A man at Abeokuta in 1843 replied to T. B. Macaulay’s urging him
to give up Ha, by saying it always spoke the oruth: had notit foretold the com-
ing of white men in the time of Sodeke?'® Alluding to what looks like a re-
lated prophecy, an old Ogboni chief, a friend of Townsend's, told David
Williams that the babalaws from whom he first received his Ifa, years before
in Old Ake, had predicted “that after many years had passed, white people
would come and dwell among them, that out of them I wonld form a friend-
ship on which would depend my prosperity.”'* Sometimes Ifa was used to
confirm an anticipatory dream, as when Ajaka the Ota drummer saw a per-
son resembling James White, telling him (as in waking life) that all was true
in God's book; but he still continued to feel “very uneasy . . . till he consulted
his Ifa which told him all was for the good,"!!? So he continued on his path

But while such endorsement from Ifa was no doubt practically very help-

ful, it could also be a serious embarrazement:

C. N Young was talking with a babalawo and chief at Ondo, who said that
yearsbefore it happened, his Ifa had told him thatwhite men would corme
and “puc things in their proper order.” When he went and told the chiefs,
they had said he must be mad. A few months later, Glover’s messenger
Obayomi had come, and the events thatled 1o Ondo’s restoration got un-
der way. "All these [things] were said to prove that I€a really does see and
can predicts future events, Then I told him that he must have heard from
someone that [the] white man was about to visit them. 1!

Ifa’s reputation for giving accurate predictions, even among Christdans, was
such that James Johnson felt he had to addreas the issue in Yoruba Heathenism.
After insisting that no human being has the right to divine for others—a sure
and definite knowledge of the future lies with God alone—he agrees that
divination sometimes works, This might varioualy be due to “a synchroniz-
ing of divinely ordered events with the diviner's predictions™ (i.e., chance),
or to God’s use of the agency of the Devil, or to His *pity and paternal sym-
pathy” for those who seek the diviner's help.!?

But the sense that Ifa was special, nat to be simply dismissed with the rest
of idolaory, could not be overruled. Here anticipation came to the aid of
prophecy. Again, Meffre scems to have broken the ground. Whereas his fed-
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low babalawo-convert Akibode had unequivocally represented his diviner's
artasa Satanic power 1o be left behind,!'* Meffre treated the pagan past much
more asaspringboard into a Christian future. To avillage congregation near
Lagos in 1876 he showed “from many country sayings and parahles that the
natives of this country had a faint idea of God, but that we had not the rue
and full knowledge of Him tll Christianity was introduced."!* A few years
later, he was bolder in asserting the growth potential of tradition, His ser-
mon from John 1:12 (“As many as received him, to them gave he power to
become the sons of God”) was “enlivened by . . . parallelisms drawn from the
heathen priesthood, showing that its fulfilment was in Christ and not in
Ifa,*!1® Meffre’s influence is very evident in the rich collection of epithets in
Yoruba Heathenism which present ifa as a deity of salvation: Okitibiri a-pu-ajo-
thu-da [Being who, urning himself over as it were in a struggle, postpones
the day of death]; £la ni nwon mbo la n’ile ws [Ela (Orunmila) is the one we
sacrifice to for salvation in our house]; Ko £ing, ko le vo, bpgni on nii gha nilo
n’lfz [He is of no account, is 100 small to be talked of, yet he is the one who
saved us in Ife]; and many others.!'¢

But the fullest exposition of Ifa as an anticipation, abnost a “pre-revela-
tion,” of Christ comesin the writings of E. thadn_l"Bom in 186z at Osiele,
the son of a catechist, Lijadu had his secondary schooling in Lagos and at-
tended Breadfruit church, where he was saongly influenced by James Joho-
son and had the spiritual experience which “led (him] to the habit of sacred
prayer and devotion.”'!8 Evangelicalism led to evangelism. He was strent-
aus in his commitment to mission, and (as we have already seen) he was un-
compromising in his assault en the idolatry of the Ikale and Ilaje, among
whom he chiefly worked. Yet his credentials as a “cultural nationalist™ were
strong: he early made a pioneering collection of the poetry of the Egba poet
Aribiloso and later undertook researches into native medicine. " It was af-
ter he went to Ondo in 1890, first as catechist and then as priest, that the
two sides of him—Christian and nationalist—came together, in a passionate
conviction that Africans must bear the responsibility for evangelizing Africa.
This would entail some serious adjustments of practice: “Africa is not going
to rise while her sons sit down theorizing and quoting rules which admit of
no adaptation to local environments.”!2 Tronically, his strong views on the
need for African selfreliance in mission got their strongest support from an
English missionary, Tom Harding, and brought him into collision with his
Affican superior at Ondo, Bishop Charles Phillips. The issue was resolved by
Lijadu going independent: in 1900 he set up his own organization, the Seif-
Supporting Evangelists Band (Egde Ajihinrerelofe). While no longer working
directly under the CMS, Lijadu stayed fully in communion with the Church
of England and maintained its order in the churches that he founded.!?!

Lijadu wrote two books on Ifa.'*? The first (1897) was frankly polemical—
its foreword by Phillips is along the lines of "Know your enemy"—and com-
mented critically on short excerpts from Ifa divination verses, in order to
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show thac Ifa did not yield “a knowledge of the God of truth.” In his journal
for 1896 he described an Ifa consultation by iocal people near Ondo as “erow-
bling a dumb idal,” but five years later reported that he had been “pursui
[his] Investigations in native Theology,” taking instruction from a babalauwo.'25
The fruits are to be seen in his second book, Orunmial (1908), which takes
quite an opposite tack. Now all the emphasis is laid on how closely the orisa
Orunmila—the god of Ifa'**—anticipated the attributes of Christ, Beginning
in the favored etymological mode, he interprets Orunmila’s name as Orun
& 0 my ilaja [1t is Heaven which knows reconciliation], thus picking up on
those numberless encounters in which Christian evangelists had sought to
persuade Yoruba that Jesus Christ was ke mediator that they had been look-
ing for. Then he turns to a number of epithets or praise-naraes of Orunmita,
using them to argue for his uniquely close relationship with God. Thus Orun-
mila is Eleeri ipin (Witness to che allocation of destiny], the coeval and
confident of God in the process by which all ather gods and men receive
their destny; and he is Igbakejt Olodumare [Deputy to Olodumare]. Now Li-
Jjacu assumes, like all Yoruba Christians both lay and clerical, that the Olo-
dumare of the Ifa verses may be unprobiematically identified with the God
of the Christian creeds, If what may be said of the relationship of Orunmila
to Olodumare is also true of the relationship of Christ to God, it follows that
Orunmila is to be identified with Christ. Lijadu daes not shrink from the in-
ference that “the pagans of our land had a knowledge of the existence of Je-
sus Christ. "% When James Johnson (who had not gone so far in Yoruba Hee-
thenism) spoke in his address to the Pan-Anglican Congress in 1508 of an
indigenous African belief in “a second Person in the Godhead . . . often de-
scribed as the Son of God, who in the form of a man came down from heaven
to earth in order to correct the evils in it and reform a degenerate race,” he
was surely taking his cue from Lijadu,!1%¢

Lijadu probably went as far as an evangelical missionary could go. For hav-
ing put so much emphasis on the mediatory and salvific attributes of Orun-
mila, how could he persuade the reader that conversion to Christianity was
8till necessary to win salvation? In any case, hia tactic was to assimilate Orun-
mila to Christ, not the other way round, as if to suggest that the potential
convert's journey was already begun and only needed cornpletion. So, for
example, he presented Orunmila as the conqueror of evil, in the person of
the ensa Esu, and drove his point home by citing not only Ifa verses, but also
Bible texis (such as Hebrews 2:14-15, and 1 John $:8) in which the stan-
dard (mis)translation of “the Devil” as Esu occurs.’® But in the end he had
to insist that only Christ, by his redemptive sacrifice, could fully wash away
mankind’s sin and effect reconciliation with God 1%

Twenty years later others did take Lijadu’s argument further, The histor-
ical circumstances were very different: the colonial order was well installed,
mass conversions to Christianity were under way, and the beginnings of Niger-
ian nadonalism were evident in Lagos, nourished by a new current of in-
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ternational pan-Africanistm. The inidative mostly came from members of the
independent African churches. Adeniran Oke, self-styled “messenger to
Ethiopians,” argued that Orunmila was God’s prophet to Africans, justas Je-
sus was to Europeans and Mohammed to the Arabs.® Rev. D, O, Epega in-
sisted that Ifa was “the embodiment of the soul of the Yoruba nation and the
repository of their knowledge, religious, historical and medical.”*® These
‘tendencies came to fruidon in an Jjp Qrunmils [Church of Orunmila],
founded in 134, which established a liturgy and a holy book (fwe Odu Mimgp),
whose form was modeled on those of the mainline churches but whose con-
tent was drawn from Ifa. The Church of Orunmila was never more than a
minor strand in Yoruba religious life and declined after the 1950s. 1ts present
interest is that it does at last furnish us with an unambiguous case of cultural
nationalism, in the shape of a religion constructed to an African {namely
Yoruba) nationalist agenda. By contrast, the labors of Lijadu, White, James
and Samuel Johnson, and their fellows were directed to the implantation of
Christianity and to the reworking of local culture the better to receive it.

HISTORY REDEEMED

Without doubt the greatest work that came out of cultural nationalism
was Samuel Johnson's massive 684-page History of the Yorubas. It not only pro-
vides us with far more information about pre-colonial Yorubaland than any
other single source, but it has profoundly shaped our perception of the pat-
tern of Yoruba history. More than that, it is the only one of the texts of cuk
tural nationalism that can truly be considered a wark of literature, and ar-
guably the fount of the modern Nigerian canon at that.!*) Ies author has often
figured in these pages, not as the historian he became toward the end of his
life, but as preacher and teacher, diplomat and social observer. A work as
singular and unprecedented as Johnson’s Histery must ohviously be traced
to a unique personality and experience. Yet there is a remarkable personal
reticence in the writing of this most eloquent and voluminous of the Yoruba
CMS authors—we get a much more vivid sense from the letters and journals
of, say, James White or Moses Lijadu, of what kind of men they inwardly were.
Compare fohnson's terse record of his marriage--“Today I was coupled. May
she truly prove a help meet. May we both be enabled o adourn [sic] our
profession by our example and also be enabled as long as life permits to
labour the vineyard™**—uwith the intense expression of White’s grief at the
death of his first wife Anne.* It is not surprising that the more self-confident
of the African clergy should express feelings of dismay at their experience of
the racist attitudes of Europeans or their own subaltern satus within the mis-
sion; hut while White, James Johnson, and Lijadu all on occasion do, Samuel
Johnson preserves an unbroken discreet silence on what he may have thought
about such things. He reveals himself not through introspection but by the
particularity of his outward gaze, which evinces two powerful attachments—
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to the project of Christian evangelism and to the making (or as he conceived
it, the restoration} of Yoruba unity and greamess. Johnson sought to recon-
cile the contradictory claims of Chrisdan faith and Yoruba identity, not by
any kind of theological argument about what either of them essentially was,
but by a narratve of their providential resofution on the terrain of historical
practice,

The process by which Johnson grew into being a historian has left some
clear traces in his journals over nearly thirty years.'** Thongh there is ref-
erence ta the days of Old Oyo even in his awkwardly written first journal—-
in 1870, when he was a young schoolmaster of twenty-four—what soon dis-
tinguishes Johnson's journals from those of his contemporaries is the zest
and detail with which he records the contemporary history of the late 1870s
in Ibadan. But the great project of his History does not seem to have crys-
tallized until around 1882, when he became deeply involved in the high pol-
itics of his country and his diplomatic mission to the camps at Kiriji brought
him up against the rival claims of the warring Yoruba states, Back in [badan
later that year he asserted the authority af his own historical knowledge in
an argument with a Muslim: “I can now tell you the names and histories of
the kings of Yoruba since it was a kingdom, generations before King Abio-
dun,”'¥® Here Johnson showed his strong sense of heing an Oyo or “Yoruba
Proper”; and moreover, as he proudly claimed, a descendant of Abiodun, al-
ready proverbial as the Alafin of Oyo at its apogee. In terms of a personal
agenda, the fistory may be read as a resolute bid by a man who had been in-
voluntarily torn from his roots—his parents were enslaved and became Chris-
tiar in Sierra Leone, returning to Yorubaland in 1858, when Samuel was
eleven—ito re-plant himself in his native soil; and who realized that his home-
land needed to be re-imagined and re-configured for him to be truly at home
there. The memory of Abiodun'’s vanished Oyo had to be connected to the
new, extended category of “Yoruha" introduced by the CMS, and Christianity
needed comehow to be integrated into its history.

Though Johnson completed his History at Gyo, where he was pastor for
the last fifteen years of his life (1886-1g01), his historical imagination was
formed in Ibadan, which took a pivotal role in its narrative. Now in terms of
the fourfold typology of modes of emplounent which Hayden White has ap-
plied to nineteenth-century historiography, Johnaon's Hisiory is a Romance.
That is to say, it is to be read as “a drama of self-identification symbolized by
the hero’s transcendence of the world of experience, and his final ibera-
tion from i, . . . a drama of the triumph of good over evil, of virtue over vice,
of light over darkness, . . . (2] a drama of redemption.”* Of the four modes
which White discusses—the athers are Tragedy, Comedy, and Satire—Ro-
mance is the only one with a Christian, rather than a Classical, source. It is
not surprising that Johnson was drawn to this mode of emplounent, since
he had clear such precedents for it in the “plan of redemption” expounded
in Scripture History and in the tesdmonies that converts gave of the work-

305



RELICIOUS ENCOUNTER AND THE MAKING OF THE YORUBA THE MAKING OF THE YORUBA

ing of divine providence in their own lives. The hero of Johnson's History
was the Yoruba people, whose fall and redemption he figured by means of
a three-part scheme. In the first stage, Oyo is founded by Oduduwa’s grand-
son Oranyan and grows and prospers, up to the reign of Abiodun. “He was
the last of the Kings that held the different parts of the Kingdom together
in one universgal sway, and with him ended the tranquillity and prosperity of
the Yoruba country.”* In the second stage Yorubaland disintegrates, with
the incursions of the Fulani and the breakaway of its “provinces,” the sack-
ing of many towns, and the enslavement of their people. The third stage is
summarized as “Arrest of disintegration—-~Ilorins checkmated—Attempts at
reconstruction—Intertribal wars—British Protectorate.™* Though Johnson
begins this third stage with an account of the foundation of New Oyo by At-
iba, ason of Abiodun who had himself installed as Afafis, he could not doubt
that the real “new Oya” was Ibadan: the sprawling, kingless, heterogeneous
town that would become the metropolis of the “neo” Yoruba. Afier the late
1830s, he wrate, “the history of the Yorubas centred largely at Ibadan which,
down to the time of the British Protectorate continued to attract to itself ar-
dent spirita from every tribe and family all over the country, so that while
the rest of the country was quiet, Ibadan was making history, "

The key to Jobnson's History is his strategy for reconciling Ibadan and Chris-
tianity. Of all the towns where the CMS operated, none had an ethos more
inimicaf to the values of missionary Christianity than Ibadan, For all chat he
thrilled to the drama and heroism of Ihadan’s history, Johnson did not stint
on his condemnation of the way of life that it represented. Writing of Ibadan’s
early years, he remarks that it “really lived by plunder and rapine. . . violence,
oppression, robhery, man-stealing were the order of the day "0 He returns
to the theme at Jater points in the narratve, as in recounting the deadly in-
ternal politics of the 1870s, or the domestic ravages of the warboys in the
1880s. Yet even in all this, Ibadan setves a divine purpose, so in the last analy-
s it works with Christianity:

Yet [Ibadan was] destined by God to play a most important part in the
history of the Yorubas, to break the Fulani yoke and to save the rest of the
country from foreign domination; in short to be a protector as well as a
scaurge in the land. . ..

A nation born under such strenuous circumstances cannot but leave the
impress of its hardihood and warlike spirit on succeeding generations, and
so we find it in Ibadan to this day. It being the Divine prerogative to use
whomsaver He will to effect His Divine purpose, God uses a certain nation
or individual as the scourge of another nation and when His purpases are
fulfilled he casts the scourge away,™ ¢!

The theme of Ibadan as God’s “scourge” was not original with Johnson,
Figure 10.1. Rev. Samuel fohnson and hia wifc at thelr wedding. Courtesy but was drawn from a theodicy long in nse among the African missionaries
of Dr. Michael Doartmont. at Ibadan. Hinderer's catechist James Barber had written back in 1856 that
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the Thadans “are proud of the conquering power which the Lord has lent
them for a time [but] . . . they do not know themseives to be [anything] but
a whip in the hand of God to chastise their fellaw sinners.”'#? So Ibadan
served a dual purpose in God's plan for the Yornba. It was a punishment for
their sing, an incentive to make them turn to the Word of God and “make
their country good.” At the same time the military sirength of Ibadan made
itinto the bulwark of Yoruba country against the Fulani at Ilorin, and so the
immediate guarantor of the mission’s own freedom to operate. In the reli-
gious geopolitics of Yorubaland, which Johnson did so much to articulate,
Ibadan—though its own indigenes were starting to become mainly Muslim—
was thus aligned with the forces of peace and enlightenment from the south,
against the “ruin and destruction” brought by the Fulani from the north. '
Yoruba history would thus be redeemed through the providential interac-
tion of a new community and a new religion, each of which presented itself
as the means to recover the best of the old.

The history of Johnson's Histery proved 1 be almost as providendal itself.
It was completed in the first half of 1897, and despite the preference ex-
pressed at the Finance Committee —the local executive body—of the Mis-
sion in Lagos for a shorter book i Yoruba for use in schools, the 1,000-page
manuscript was forwarded to London for consideration by the CMS Parent
Committee.!* By the end of 1898 it was on the desk of R. N. Cust, a liberal-
minded member of the Committee, who quickly perused it but did not have
the time to read it properly. Though he was highly impressed with what he
saw, he did not think it was a viable publishing proposition;

It speaks volumes in favaur of the degree of culture to which Negro mis-
sionaries have attained when they can compile in so complete and orderly
a manner such a gigantic work. I look at it with admiration—no native con-
vert of India conld produce such a work. Unluckily it is so very prolix, and
the subject matter 0 very unimporrant both from a secular and a religlous
point of view that I have not what to recommend.’*

Much worse than this cavalier dismissal was to follow. Cust returned the
manuscript to the CMS, which sentiton to their publisher Elliott Stock, who
first said he had never received it, but later arknowledged that he had “mis-
Iaid” t1™ It seers that the CMS authorities made no effort to recover the
manuscript that had been entrusted to their care by an obscure Afvican pas-
tor, What Samuel Johnson made of this indifference to his labor of so many
years we do not know; but he was already a sick man, and in April 1901 he
died at Lagos. It was left to his younger brother, Dr, Obadiah Johnson, to re-
canstitute the manuscript from Samuel’s notes and drafts. Exactly how much
of the present vexsion is Samuel's and how much Obadiah’s is beyond spec-
ulation. Suffice it to say that anly Samuel could have collected the material
and formed the judgments that make the History as we know it, and that Oba-
diah, having helped his brother complete the first version, was uniquely placed
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to put it together again. Obadiah was a busy man, and the work took a fur-
ther fifieen years. Then the boat taking the new version to England was cap-
tured by a German warship and taken to the United States, the manuscript
ok two years longer to get to the printers, and the high cost of paper fur-
ther delayed its production. It was finally delivered to the public in 1921.

So the History was reborn into another world. Nigeria had come into be-
ing, and the colonial order was well in place. In direct response the first move-
ments of political nationalism were starting to find their voice: the National
Congress of British West Africa (1920) and the Nigerian National Democ-
ratic Party, active in Lagos from 1923 under the leadership of Bishop
Crowther’s grandson, Herbert Macaulay. In their scope the former of these
was wider, the latter (despite its name} much narrower, than the later phase
of nationalism after 1945 which eventually led to Nigerian independence;
but still both challenged the Bridsh colonial administration of Nigeria. How
did Johnson's History, as a2 work of “cultural nationalism,” relate to them?
Here we have to return to a question posed earlier in this chapter: was it
African (i.e., of the "Negro race™), Nigerian, or Yoruba nationalism that was
at issue? Samuel Johnson knew nothiog of Nigeria—even Obadiah’s “Edi-
tor’s Preface,” written after 1616, makes no allusion to it—and his work shows
few traces of that anxiety to vindicate Africans as a race in the face of British
prejudice and disparagerment that was so much felt by educated Africans on
the coast. There is litte of that pained critique of the doings of Europeans
or missionaries that might be regarded as the hallmark of African national-
ist discourse. The Historyis dedicated in the warmest tones to the mentor of
Johnson's youth, Rev. David Hinderer, described as “the pioneer missionary
of the C. M. S. in Yoruba Proper.” The English and the Yoruba are even com-
pared as races to their mutual advantage—"it would appear that what the
one is amongst the whites, the other is among the blacks.” With a certain
note of caution, Johnson welcomed British overrule as the framework within
which the fure “prosperity and advancement” of the Yorubz nadon might
come about, So when the History was received by the public, its direct con-
tribution was less to the nascent Nigerian nationalism than to the shaping
of Yoruba ethnicity within Nigeria.
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That human beings construct society though telling stories, and then ery-
ing to implement them, has been the theoretical basis of this book. Chris-
tian mission is about the effective telling of a story, and conversion occurs
when people are prepared to take that story as their own. In practice, things
are more complicated because the mission’s story always has to be aligned
or reconciled with other, ongoing stories current among those who receive
it; and stories of all kinds have competitors, rival versions of how things might
go. In any case, however powerful may be the sense that stories and lives
correspond—so thar, as the Psalmist says, “We spend our years asa tale that
is teld™'—an irreducible gap sdll lies between them, since real lives and bis-
tories have to respond to unforeseen material contingencies and the clash-
ing projects of others. Nearly a century later, Yornba are still engaged in
the unfinished project of making themselves, now as Nigerians as well as
Yoruba, and so have fresh stories to tell, which necessarily involve them in
reconfiguring their past. No part it of it has engaged them more than the
religious encounter through which they first knew themselves a¢ a people
desiring to be modern. It is no accident than the two founding classics of
modern Yoruba historiography, both conceived in the bright morning of
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Nigerian nationalism—Ajayi's Christian Missions and Ayandele’s Missionary
Impaci—took this as their subject.

Four decades after independence, Nigeria's history evokes responses of
disappointment and hopes deferred. The giant of Black Afiica, standing
alongside South Africa as a major regional focus for the continent’s deve)-
opment, its potential has been thwarted by conflicts 2rising from its great re-
gional and cultural diversity (culminating in the Civil War of 196%-1970)
and by appalling misgovernment, mostly at the hands of the military regimes
which have predominated since independence. Perhaps the most galling
thing of all has been that the revenue from Nigeria's vast 0il reserves, whose
value surged in the early 19708, yielded so little in terms of improved social
infrastructure or standards of living, The Yoruba, with the rest of southern
Nigeria—now mainly Christian, with higher levels of education and wealth~
were especially alienated from a national power soructure dominated by a
miliary that was largely northern and Muslim in its highest echelons and
connected with the ruling class of the northern emirates, With- the contin-
ued growth of bath Christianity and Islam—to the point where only a de-
clining residuum of Nigerians (and very few Yoruba indeed) do not adhere
to either of them—religion has joined region and ethnicity as a basis for
conflictat the national Jevel, By the 19gos there was a strong and widespread
feeling that the national project of Nigeria was faltering. I shall conclude
with two narratives of the present that reflect critically on this predicament,

¥

Wole Soyinka is Nigeria's leading intellectual, and in 1986 became the
first African to win the Nobel Prize for Literature.? Since the 1960s he has
been an unsparing and courageous critic of the abuses of Nigeria’s rulers,
and he has endured periods of imprisonment or exile because of it. Through
his mother, Soylnka’s lineage ascends to his great-great-grandfather Daniel
Olubi; he was born in the CMS compound at Ake, Abeokuta, where his fa-
ther was the headmaster of the primary schoal; his wider family is replete
with connections in the Anglican Church in which he grew up; and he re-
mains intensely (and critically) aware of this heritage and its responsibilities.
No modern African writer is as versatile as Soyinka—drama, poetry, novels,
critical essays on culture and politics—but it is in his autobiographical works
that he mast vividly holds up a mirror to the public Life of his country.® Of
these the bestknown is the delightful Ake: The Years of Childhood, whose theme
is the widening world of the growing boy, out from the enclosed microcosm
of the church compound—where to the teacher’s sor the malevolent iwin
sprites? seerned as real as the resident shades of Bishop Crowther or Rev.
Canon Delumo-—to the bustling, essentally non-Christian town beyond its
gates, This ransit seems to prefigure Soyinka’s own eventual abandonment
of Christianity as a young adult in the nationalist climate of the late 1g50s:
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he judged Christian missions severely for their destructive attitude towards
Aftican culture, and he adopted Ogun as an icon of his own values as an
artist committed to African liberation,?

But it is in Jsavir A Voyage evound “Essay,” a quasi-ficiional exploration of
the social world of his father {“Essay”), named after his home-town in Ijebu,
that Soyinka reaches furthest and deepest into the past. The bock’s main
story line is based on a real episode in 1941-1943, the successful aempt of
agroup of youngish, educated sons of Isara, most of them working away from
home—hence their name for themselves, the “ex-Ilés™—to get Akinsanya,
a nationalist trade union leader in Lagos, elected as king of the liude town.
The contest between the two candidates is portrayed as one of progressives
against traditionalists, for the ex-Iles are all Christians, and speak the lan-
guage of Christian “enlightenment,” They reminisce and dream about their
time at college together—it is modeted on St Andrew’s College, Oyo, which
$. A, Soyinka entered in 1910 to rain as a teacher—and they put on a play
to commemorate the centenary of Rev. Henry Townsend's first visit to Abeo-
kuta in 1843. But the importance of religion to the narrative—and espe-
cially of the tension hetween Christianity and Yoruba cultural identity—
emerges most saongly at the climax of the book, when the two factions con-
front one another. The traditionalist view is expressed as the thoughts of the
ancient chief Odubona, last survivor of the old regime swept away by the
British conquest of Jjebu in 1892, which at last let in the missionaries. He
sees that defeat as essentally a spiritual catastrophe—“Was it not enough
that that the missionaries strutted through the proud land, their churches
and schools everywhere?"-—and the educated man whom the ex-Iles want to
see put on the throne of Isara as “their way of finishing off what they began
forty years before.” As if mindful of the two sides of his own family, Soyinka
has Odubona conurast fjebu's gallant attempt to control its cultural destiny
by keeping missionaries out with the Egba decision to let them in, with all
its fateful consequences, The case for the progressives' man Akinsanya is put
by the suave Opeiln, adept at settling church disputes. Itis simply that these
are modern times, and that Akinsanya has the cultural skills to promote Is-
ara's interests effectively: “He knows the white man but he belongs to Isara.
He has sworn to preserve the ways of Isara while carrying our voice to the
highest councils of the land, and beyond the seas.™ Akinsanya succeeds in
becoming king of Isara.

The tone of Jsard is very genial, even in its areatment of Christianity. Since
Soyinka elsewhere makes no bones about his distaste for “alien religions,™
the reason is surely that in Isara they have been so well domesticated. When
there is a publie dedication, a prayer from a church elder, a reading from the
Koran, and a libation to the ancestors or the orisa are offered alongside one
anather, Christians, even the modernizing ex-Iles, are not averse to consult-
ing oracles or getting charms made, if the need arises. The main criterion by
which Christianity js valued iswhatit will contribute to the welfare of the town
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asawhole. But Soyinka's celebration of what Isara stands for goes further than
the tolerance and eclecticism of the Yoruba outlook on religion (which itself
may be alitde overstated).® He ia looking back from the late 1980s, by which
time years of corrupt, incompetent, and increasingly brutal military dicta-
torship had done much to erode the institutions of civil society and spaoil the
hopes of Nigerian natonalism. The ex-les of Isara, whom Soyinka intends
to stand for their kind “all over the nation,” are compared favorably with their
successors: “[Their] life . . . was lived robustly, but was marked also by an in-
tense quest for a place in the new order, and one of a more soul-searching di-
mension than the generation they spawned would later underaake.”® The
personal ambitions of the ex-lies are halanced and checked by their public-
spiritedness and by the moral values of their small community.”® {o fsaré
Soyinka seems to look back to a time where nationalist ideals were still un-
suilied by the political practices of later years, and to a place where civility was
underwritten by the pragmatic, live-and-let-live ethos of the old religion. Such
has been the intensification of conflict between Christianity and Islam in Nige-
ria over the past thirty years'>—even among the Yoruba who are supposed to
go happily ta one another’s festivals—that Soyinka addressed it direcilyin a
public lecture in 1991.1* The andience must have been a largely Chrisdan
one, and Soyinka (while as usual not mincing words about the “holy frenzy”
of both monotheisms) reserves his sharpest remarks for some Muslim man-
ifestations of it. However, an oblique reference to the “born-again” suggests
that Soyinka bad another religions foree at the back of his mind, the surge
of horn-again Christianity, which has a very different story to tell of Nigeria.l¢

¥

The history of Yoruba Christianity has not proceeded evenly, but by chal-
lenge and reaction, by lulls and revivals, The very process by which itbecame
domesticated and subject to routine cultural demand gave rise to feelings
that jts original #as had been last and its spiritual power depleted. Soyinka
evokes it well in words he attributes to his mother, known as Wild Christian,
in Ake, “The period of faith is gone,” she says, “There was faith among our
early christians. Faith. fgbaglo. And it is out of that faith that real power
comes.” It is power to drive back evil spirits that she has in mind.'® It may be
that the pattern of religious revivals that we find in Yoruba history expresses
a cultural dynamic very widespread in west-central Africa, whereby periodic
outbreaks of social malaise gives rise to movements of renewal, when new
spiritual means are found to expel evil and restore social and bodily well-
being—until things again run down, and the cycle isrepeated.’® Buta model
of simple repedtion will hardly do for the Yoruba case, since superimposed
on any local-level determinations is the pattern of its colonial and post-colo-
nial history; and they in urn are now affected by influences and conditions
constituted at the global or transnationat level.
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The greatest single force on the Yornba religious scene today, and indeed
throughout most of southern and central Nigeria, is the charismatic or neo-
Pentecostal movement, whose members are colloquially called born-agains.
Pentecostalism first made its appearance in Nigeria in 1930-1931, when the
leaders of the Aladura revival, so far easily the most important mavement of
renewal in Yoruba Christianity, made contact with the Apostolic Church, a
British Pentecostal body. Thus emerged a grouping of churches distinguished
by the practices of “tarrying” for the Holy Spirit and speaking with tongues,
as well a8 by a concern for effective prayer and visionary guidance, and for a
more spontaneous, African style of music and worship. These were the erig-
inal Aladura hallmarks. Over the 1gx0s and 1g6as, the influence of Ameri-
can Pentecostalism grew, with leading evangelists conducting revivals in Nige-
ria and Nigerians visiting their various headquarters in the United States. But
the movement did not take off until the 1g7a0s, that period after the Civil War
when vastly increased public revenues from ail permitted a great expansion
of higher education and fueled urban growth. According to Matthews Ojo,
its leading historian, the charismatic movement had its deepest roots, and
found most of its effective leaders, among university saff and students.!? It
later moved with them off campus and continued to grow in the urban cen-
ters, still strongest among the educated young, but with a broadening social
base; and it expanded even faster as economic and political conditions wors-
ened in the 1980s. The born-agains have tended to dominate the religions
airwaves, excelling in the use of the new electronic media; and the leaders
of their main churches or “ministries,” like Deeper Life or the Redeemed
Chiristian Church of Ged, are major public figures. By the mid-1590s Re-
deemed’s monthly “Holy Ghost Nights” at its campgvound off the Lagos-
Ibadan expressway had become perhaps the largest regular gatherings of any
kind~—about 30,000—40,000 people attend—ever to have been held in Nige-
ria.

The gquestion of how neo-Pentecostal or born-again churches relate to the
older independent churches such as the Aladura, marked by an earlier Pen-
tecostal impulse, is complicated. The born-agains themselves stress how dif-
ferent they are, and there ove striking differences in style, idiom, and em-
phasis. Whereas the Aladura were proud that theirs was an authentically
African Christianity, the born-agains see themselves as belonging to the most
dynamic movement of world Christianity, members of a Christian interna-
tionale. The preferred language for their services is English, rather than
Yoruba; African styles of music, drums, and so forth find Jess favor than Amer-
ican gospel-type music, with electric guitars; dress, particularly of the mass
of youthful members, is most often fashionable Western style. The keynote
throughont is one of global modemity, which is hoth expressed in, and made
possible by, the born-agains’ effective use of electronic media. Yet basically
the born-agains and the Aladura share the same worldview, with its deep
Yoruba (or Nigerian, or African) roots, Its positive side is that God is avail-
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able to answer the prayers of His faithful people in their daily needs for heal-
ing, prosperity, guidance, success. On the negative side, the world is affected
hy a plurality of hidden forces—demons, ancestral spirits, powers of the old
religion such as orisa—which impede progress and from which protecdon
and deliverance may need to be sought. The very vehemence of horn-again
attacks on the Aladura churches—"white-garment churches” (alasafunfun)
they contemptuously call them—is paradoxically a token of how close they
stand on many essentials. The trump card of the born-agains is that they can
address these perennial needs in the terms of doetrinal formulations (e.g.,
“faith gospel,” deliverance theology)!® that have an international currency
among Pentecostalists, and that in an attractively modern style,

Perhaps what most distinguishes the born-agains from the Aladura is sim-
Ply the strength of their commitment to the idea of making over anew. That
is also why the stories by which they place themselves in time are so reveal-
ing. They have two complementary stories 1o tell: a sacred or canonical one
which they aim to replicate, and a concrate history of Nigeria, which is less
to do with tracing their origins than with clavifying what it is that they have
come to redeem, The first narrative is, of course, their own theological char-
ter; the account in Acts 2 of what happened “when the day of Pentecost was
fully come™ the greatest of all Christian miracles, when the Holy Spirit de-
scended upon the Apostles and enabled theim to speak in tongues, so that
the heterogiot mass of visitors to Jerusalem heard them, “every man . ., in
his own language.” It is a story of the weak hecome strong, of the establish-
ment of universal communication and of the mandate of mission. The im-
mediate application of this potent story is in the renewal of individual lives
stunted or dislocated by the vicissitwdes of experience, and itis true that Pen-
tecostalism has not always given rise to much of a social gospel. Yet the grow-
ing comparative literature suggests that Pentecostalism is 3 protean phe-
nomenon, whose exact public import will depend on other features of the
context in which it gains adherents.!® The very idea of being “born again”
has great potency as a metaphor of radical renewal, and by the 1g8as Niger-
ian born-agains regularly applied it to the condition of their nation.

So the second born-again narrative is a spiritual history of Nigeria. Its ba-
sic premise is thatNigeria is a land spoiled, its Gad-given bounty squandered,
by the misrule of those who, mostly by force and fraud, have wielded power
since independence. Ruth Marshall-Fratani sums up the general lines of the
born-again diagnosis of the problem:

Pentecostalist discourses engage with the history of the present, ques-
doning the social, political and cultural formos they see¢ as historical ground
for the present crisis. This questioning focuses not on external interven-
tions such as colonialiam or capitalizm, but rather on the practices of lacal
agents—"What {5 basically wrang with us as a people?” Pentecostalism’s
fierce rejection of all forms of socio-cultural practice which are seen as par-
ticularly *Nigerian,” “tradittonal” and “local” expresses not only a form of
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' li which hasi lividual agency—it is individ-
ual sin and v.he pu‘sonal rejection of()hmt thntopens up the space in which
the Gilure of the nation is manifested—but also reinforces its resclutely,
“modern,” transnational character.®

If the born-agains take for granted the concept of Nigeria as a nation, they
reject the nationalist precept that the nation’s growth depended on estab-
lishing a continuity with its pre-colonial cultural raots, for they are above all
anxious to put its past behind them.

One way in which they do this is to stigmatize certain dates in Nigerian
history as taking it away from its proper destiny. One of these is 1804, the
date of the foundation of the Sokoto Caliphate. In recent years “the Caliph-
ate” has become a common sobriquet among the Yoruba for the Muslim po-
litical class of northern Nigeria, whose hegemony they so much resent. It
was often adduced in explanation of why the Yoruba politician Chief M. K.
Abiola was prevented from taking office, despite winning the most votes in
the presidential election of 1ggg.

Another negative date is 1977. What is felt to be at stake here are not just
symbols of a negative past, but real powers of evil which underlie the prac-
tices of Nigeria’s rulers and hold the nation back. The symbolic revival of
tradidon was a pronounced feature of the public culture of nationalism,
reaching a high point in the holding of the Second World Festival of Black
and African Arts and Culture (FESTAC) at Lagas in 1g77. Born-agains of-
ten single it out as a milestone on Nigeria’s downward path, since many of
its performances were associated with traditional cults that they regard as
demonic. For just as an individual may only reach fulfillment through his
deliverance from ancestral spirits and demons, so Nigeria must be spiritu-
ally delivered from its past. In Samuel Johnson’s History, the Yornba were
joined to the stock of Adam through Oduduwa'’s affiliation to Nimrod (Lamu-~
rudu). In an address by a Pentecostal leader cited by Marshall-Fratani, Nim-
rod is given a very different meaning:

Nimyred, he was a hunter , , . and there’s 2 hunting spirit that has core
all the way down from Nimrod. Now notice that Nintrod was a man who dealt
alotimto sorcery, he was into all kinds of things. And most of the continent
of Africa, you notice, are the people of the descendants of Ham, and the
things you find in the life of Nisnrod, you find all over the continent. . . . The
man was actually possessed of a Jeopard spirit, a hunting splrit. . . . Many
African leaders seem tw have something in common with the leopard, ™!

The speaker goes on to compare the theft of the animals’ life by the hunter
to the spoliation of national resources by corrupt rulers; and itis more than
amere analogy, for “there is something at work—it’s not necessarily poverty
anly, there's a spirit behind it.” The redemption of Nigeria from its past his-
tory, in the view of the new Pentecostals, is more than a secular struggle; it
is a battle against the principalities and powers of darkness,
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While Soyinka and the born-agains may touch hands in their condem-
nation of the conduct of Nigeria's rulers, the narratives in which they figure
the Nigerian predicament could hardly be more different. If Soyinka is ana-
tonalist disappointed, he is a nationalist still, especially in the cultural sphere
where hia main achievements lie, but the born-agains are in important ways
post-nationalist. Yet neither of them, in telling their stories of religion and
nationhood, can avoid situating themselves in relation to the Christian mis-
sions and the religious encounter of the nineteenth century, where the cul-
tural dilemma which the narratives address was first put squarely on the
Yoruba agenda.

At its most general the dilemma was and is how to achieve the most ef-
fective and viable mix of the traditional and the modern: a temporal antithesis
ance severely criticized by anthropologists but rendered fashionable again
by its wanspasition into a spatial mode, as local and global. In Yoruba eyes
the two dimensions have always been strongly coordinated with one another,
as their cardinal concept of modernity—olgu—indicates precisely: it means
“sophistication,” “civilization,” moat literally “enlightenment,” where it car-
ries the connotation that progress depends on opening oneself to the wider
wortld, forward movement on spatial enlargement, It is a quality which the
Yoruba have prided themselves on possessing, compared with other Niger-
ian peoples. Qlaju began with the missionary metaphor of bringing light to
darkness, and missionaries have always stood as the paradigm of imposing
external, in fact relatively global, definitions of value. Yet mission can only
succeed if its message is ranslated into local terms: even the concept of plaji
took root as deeply as it did because, more perhaps than its missionary orig-
inators realized, it also drew potently on Yoruba symbols and ideas.®* And
though missionaries may well be taken as {(in Mudimbe’s words) “the best
symbol of the colonial enterprise,™ it is sl true that the primary motive of
the “cultural nadonalism” of the late nineteenth century was to write Chris-
tianity into Yoruba culture and history.

In relating themselves to this heritage, the main swrategic choice faced by
contemporary Yoruba has been where to place the continuities and where
the ruptures from what has gone before. As always with making history, it is
a decision which hinges on existential choices in the present as much ason
the interpretation of the past. Wole Soyinka, as much born in the CMS pur-
ple a3 any Nigerian, chooses to sever those links for an emphasis on his prior
Yoruba roots, though his vision of a democratic, religiously tolerant Nigeria
also chimes weil with the secular tendency of evangelicalism, whenever it
wrns theologically liberal. Pentecostalism, in its American origing, was a
protest against such liberal Protestantism, and its spread in Africa has been
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facilitated by the decidedly un-secular character of African worldviews, even
after conversion to Christianity. The born-agains, more in accord with the
popular spirit of the times at the end of the century throughout Africa, reach
for the fruits of modernity through a vehement rejection of their “oadi-
tional” heritage. In effect, they revive the modernizing challenge presented
to African institutions by the evangelical missions of the last century, one of
the great transnational religious movements of their day; and their exiticism
of the mainstream Protestant churches for “deadness” uses the same lan-
guage in which ardent missionaries criticized their congregations for be-
coming formal and complacent in their religious life. Yet at the same time,
when a leading born-again advocate of the fashionable “gospel of prosper-
ity” defines it as a “state of well-being in your spirit and body . , . a life of
plenty and fulfilment . .. life on a big scale,” his idea of it hardly differs from
the traditional notion of alefia. And their project for individual and national
renewal continues to presume the existence of a plurality of spiritual pow-
ers, demonic as well as divine, a reminder that the missionaries, while they
could require the converts to hand in their idols for destruction, were less
successful in persuading them that they represented nothing but their own
imaginings. When modernityis offered on these premises, old demands for
inculturation lose much of their appeal. The pendulum of cultural change,
which for many decades has swung toward Africanization, now swings back
to more transnational idioms such as Pentecostalism provides. So this com-
plex history moves forward, with its ebbs ang flows, its splits and conver-
gences, and its successive reconfiguratons of the relations of past, present,
and future, The storyteller is tempted to bring things to a satisfying finality;
but the historian knows he must refuse the sense of an ending.
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on Fa in Dahomey.

6. On the cowry zone, which links the Yoruba sikeumene to a broad band of the
Cenural and Western Sudan, see J. Hogendorn and M, Johnson, The Shelf Money of the
Stave Tradz (Cambridge, 1936), Chapter 8.

%. R, E. Bradbury, The Benin. Kingdom and the Edo-speaking Poapies of South-uestern
Nigeria (London, 1957).

8. Hounkpatin C, Capo, “Le Gbe est une langue unique,” Africa 58 (1983): 47-57.

9. On ¢he physical conditioning, see G. J. Afalabi Ojo, Yoruba Culiure: A Geo-
graphical Analysis (Ife, 19686),

10. G, Connah, Afican Civiliwaiions: Precolonial Cities and States in Tyopicel Africa:
An Anwhaeological Perspective (Carabridge, 1987), 123-49.

11, Forastimulating essay on early stie formation, sec Ade Obayemi, “The Yoruba
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than any other town I have seen in this country.” Further examples in Falola and
Oguntomisin, Miditary, 70.

327



NOTES TO PAGES 37-42

44. On Abeokuta, see 5. O, Biobaku's pioneering The Egha and Their Neighbours,
r842-1872 {Oxford, 1957); also (though focused on the later period} A. Pallinder,
*Government in Abeokuta, 1840-191 4™ (Ph.D. thesis, University of Goteborg, 1973).
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4’7+ A. Mann, Journal, 22 March 1855.
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pages of the central portion {Chaprers 4—6) of Law's book.

$+ LIVING IN AN AGE OF CONFUSION
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33, 5. Pearse, Journal, 12 Nov. 1863.
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dery’ staff . . . small brass figures on iron sticks connected by a chain, always a fright-
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named as such) to put an interdict on the completion aof his house. On Oghoni and
gdan see further R, F. Thompson, Black Gods and Kings, Chapter 6.

36. J. A. Maser to H. Venn, 10 SepL 1861. He deplored this leveling as prevent-
ing capital accumpulation and development and even urged that “the system must be
exterminated by the gospel.”

47. As A. C. Mann described its sound when it came out for the New Yam festival
at Iseyin: Journal, -3 Aug. 1856.

88. At Oyo, Egungun was headed by the Algpinni, one of the Oyomesi chiefs, and
at Tjaiye, Kurunmi headed it (Falola and Oguntomisin, Miditary i Ninaeenth Century
Yorwba Politics, 71). At Ibadan, the head of Egungun was the Alaagbus, a prestigious
figure in the town.

39. See accounts by D. Olubi and W. S. Allen (respective Journals for 23 May 1970)
of an incident during the annual festival when a big Egungun with a club blocked
their way and Allen was thrown off his horse. Such an offense to dignity wan serious,
and Olubi demanded, and got, a forraal apology from the Alaaghea. The man re-
sponsible came with 100 companions to beg forgiveness,

40, 5. A. Crowther to T. J. Hutchinsan, 10 Sept. 1856.

41.]. C. Muller, Journal, 11 June 1848, at Abeokuta, An Egungun had disturbed
Sunday service at Ake church. When protest was made, the senior Egba chief Sagbua
fined those responsible, saying that Egungun wan at ail times forbidden to pass
through Ake, Tlﬁsmayunplydmtgungun,uan Ogo cult, was seen as a disruptive

ein A in ¢ o the indigenous Oro, subject to Ogbani control,
Wemmlld therefore probably read “Yoruba” here in the sense of “Oyo.”

42. W. 8. Allen, Journal, 2§ May 1870, at Ibadan, Again, “Yoruba® (o be aken in

sense of “Oyo.”
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43 V. Faulkner, Journal of Itinerancy, 10 August 1877.

44. For an Egba account of Lisabi and the Egba as omp Lisadi, see Moore, History
of Abeokuta, g=10,

45. The modern desire for a more “frateynal” concept has led to the widespread
use in cotloquial Yoruha of the English-derived term supda.

46. For discussion in relation to Ihadan compounds, see Falola, Political Economy,
45—46, 58.

47. As noted by Johnson, History of the Yorubas, souvid,

48. As the son of Hinderer s first friend in Ibadan, the elderty chief Agbakinwanted
to take his father's place after his death {D. Hinderer, fournal, 2¢ Aug. 1855). The
brother of a deceased Christian ingists that his children take up the origg he cast away
{W. S. Allen, Journat, 8 Feb, 1866).

49. D. Hinderer, [ournal, 4 July 1851.

50, D. Olubi, Journal, 24 Dec. 1870.

51. G, Phillips Jr., Journal, 26 Oct. 1878.

52. C. Phillips 8., Journal, 10 July 1854. The first of these incidents nearly pro-
voked a civil uprising, since the adulterer belonged to the Balogun's family. Other
chicfs intervened to beg Kuwrunmi off.

53. C. Phillips Sr,, Journal, g Nov. 1853. About this time eighty heads (£9) was
what it cost to redeem a slave (C. A. Gollmer, Journal, 1a Nov. 1857, at Abeokuta).

54.]. White, Journal, § March 1855.

55. For example, ]. A. Maser, Annual Letter, 31 Jan. 1880 (a newly baptized woman
at Leki is so hard pressed by creditors that she tries <o cut her throat); or C. Phillips,
Journal, 13 june 1877 (2 creditor threatens o kilk himself to force a party of travel-
¢rs to which a debtror had joined himself to hand him over); or T. King, Journal, 7
Nov. 1856 (a creditor several times tries to hang himsclf in the debtor’s house, 5o
the debtor goes to stay at his debtor’s house to pressure him into paying).

56. Like the Sierra Leonian woman seized from Lagos for a debt, whom Thomas
King saw held in irons at Abeokuta { Journal, 21 July 1855). She was lucky, since they
agreed to send her back to Lages for the Consut to settle,

5%7. L. Smith, Journal, 5 Oct. 1854.

58. H. Townsend to Wright, 11 Nov. 1875.

59. G, Phillips, Jowmnal, 5 June 1878.

6o. 1. Smith, Journal, 7 April 1848.

6. Quoted by D. Williams to J. A. Maser, 24 Nov. 1879, aletter written during the
187g~1880 CMS inquiry inte the holding of glaves and pawns by Christians and mis-
sion agents at Abeokuta,

62. Sce “Domestic Slavery. Minutes of a Conference held at Lagos, 16-19, 22-23
March 1880,” G3 Aa {1880), 106, The “gentle” view of pawnship was strongly put by
the agents of the CMS in the interior, all of whom held them (¢.g., Olubi had four,
8. Johoson kad three, etc.}. The benchmark work on Yoruba pawnship isE. A. Oroge,

“kwofa: An Historieal Survey of the Yoruba Instimution of Indenture,” African Economic
History 14 (185): 75108, See also T. Falola and P. E. Lovejoy, ¢ds., Paumship in Africa:
Debt Bondage in Historical Porspactive (Boulder, 1694), cspecially chc three chapters on
the Yoruba by Judith Byficld, Ann O'Hear, and Falola himself.

63. G. Meakin, Journal, 22 fune, 8 Aug. 1850.

64 A, C, Mann, Journal, 14 Aug. 1859,

65. D. Olubi, Journal, 21 March 1867.
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66. J. Okuseinde, [ournal, 18 June 1880, Gg Az (1880) 165,

67. ). Okuseinde, Journal, 28 Sept. 1879, G5 A2 (18B0) 184.

68. On Yoruba slavery, E. A. Oroge's “The Institution of Slavery in Yorubaland,
with Pardcular Reft 1o the Ni h Century” (Ph.DD. thesis, University of
Birmingham, 1971), though never puhblished, remains the only general study. Fora
valuable, but rather untypical, case study, sec A. O'Hear, Power Relations in Nigeria:
Horin Staves and theér Successors (Rochester, N.Y,, 1997), Chapters 2 and 8.

6g. J. Johnson, Annual Report for 187g.

0. The general perspective here substantially follows that taken by I. Kopytoff
and 8. Miers in their introduction, “African "Slavery’ As an Institution of Marginal-
ity,” to their edited volume Slavery in Africa: Historical and Anthropological Perspectives
(Madison, 1977).

71. H. Townsend, Journal, g0 Jan. 1851, at Abeokuta,

72, For example, a former slave of the great Egba chief Sodeke is put to death by
Onro for selling his own child and other relatives; J. C. Muller, Journal, 8 Nov. 1848.

73.J. A. Maser, Journal, 22 May 1858, The boy was noticed in the slave market at
Oke Odan bya Christian convert who perceived that he could read. He had attended
the Baptist school at Ijaye and his father was so frightened at the insult to the Egun
that he handed bim over to Kurunmi, who sold him.

74. A, C. Mann, Journal, 6 July 1856.

75. ). Barber, Journat, 4 April 1856. Cf. D. Hinderer, Journal, 4 Oct. 1855: cara
vans from Ibadan taking slaves to Epe (Kosoko's town on the Lagoon) and to Porto
Nowvo, along with large quantitics of palm oil and livestock.

#6. C. Phillips Sr., 17 July 1854.

7. G. F. Bahler to Venn, & Jan. 1883, ¢ ing on the stal b
Ibadan and Abeokuta in the Makun j

#48. D. Olubi, Jaurnal, 22 March 1880, G3 Az (1880), 159, This was in the carly
years of the Kiriji way, before the forces were stalemated.

79. C. Phillips St., Journal, 22 March 1855.

B8o. See J. A. Maser, Journal, 22 May 1855: two Egba kidnappers, who had opec-
ated round Ibadan and captured the sister of [badan's ally the Balogun of Ipara, are
handed over by Ibadan to the Egba Ogbont, who execute them.

81. ]. A. Maser, Journal, 11 Oct. 1865. The word comes from the Hausa samame,
and p bly was a recent adop o name a new phenomenon.

82. W. Moore, Journal, 7 July 1851.

88, As in the description by Bacber { Journal, 4 Jan. 185%) of how it was dane in
[jebu Remo in the 1820s.

84. W. Moore, Journal, & Ang. 1855.

85. T. King, 7 April 1850,

86, J. White, Journal, g Jan. 1862, The frecing of the women from Lagos was cn-
tirely prudential, since otherwise there would have been a major conflict with the
British governor. More generaily, see T. Faloia, “The Ijaye in Diaspora, 1862-13g5,”
Journal of Asian and Afvican Studies 22 (1g87): &7-79.

87%. . White, Report for Halfyear to 25 Sept. 1862.

88, Johnson, History of the Yorubas, 381,

8g. "Tran idile Apara ati awon ome re,” 7577 ff. of “Twe Itan Oko Apara,” manu-
script at Obaferni Awolowa University Library.

go. D. Hinderer, Half-yearly Report of the Ibadan Station Ending April 1855.
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g1. 5. Johnson, Journal, 25 May 1881, G3g A= (1881), 29; W. 5. Allen, Journal,
15 July 1883, Gg Az (1883), 103; and 1: May 1885 (1885), 86.

92. Unsigned journal from Aremo station (I think by R S. Oyehode), 18 and 31
Jan. 1886, G§ Az (1886), 112; also F. L. Akiele, Journal, g0 Jan. 1886, ibid., 114; and
Unsigned (in fact D, Olubi, but written by Akiele), go Jan. 18886, ibid., 115, which
identified “the late Balogun's people” (ie., slaves) as the culprits.

93. G Meakin, Annual Letter [for 1858), 29 Jan. 18x5g; and Journal, 7 Jan. 1959.
The road south of Itorin was infested with the king's slaves who, despite the shack-
les on their legs, were seen stealing loads from farmers (H. Townsend, Journal, 22
Aug. 1854).

94 For a useful account, see Oroge “Institution of Slavery,” Chapter 4.

95. W, Allen to Wright, 19 Nov. 1879,

g6. For example, J. Barber, Journal, 30 March 1853, at Ken: wanting to get the
ground cleared for a mission, he asks the Alaketw who “fancied it to be impossible to
get labowrers to hire, becauase it is not the practice of the cowntry,,” but, anxious to
help, offers to “beg” his men to clear the bush, Or C, A. Gollmer, Journal, 21 April
1859, at Abeokuta: laments he cannot get servants, despite thousands of people in
the town, 5o he redeems two “Toari” (i.e., Gwari) slaves recently imported from the
interior. Or D. Williams to Maser, 24 Nov. 1879, at Abeokuta: “C ly Jooked
upan asvery mean, the simple name labourer is very odious to people; apaupcrwould
rather be content to go begring about or go to gather sticks or leaves in the bush for
the market.”

97 As porters, see . Barber, Journal, 18 Dec., 1853, women carriers from Ibadan
to Lagos: or J. Johnson, “From Lagos to Abeokutz,” Aug. 1877 “Women are largely
employed as porters and are idered less troubl " As house-builders {inso~
far as itinvolved making mud walls, a task linked to women’s traditional work as pot-
ters), see H. Townsend, Journal, 16 July 1Bg7; or J. Barber, Journal, 13 Jan. 1857,
which foterestingly mentions slaves and five woroen worldng together,

93. C. Phillips Jr., Journal, 12 Jan. 187%. The context of these remarks was the
poorworkmanship shown by thirty-one Ondoe male laborers, hired to put up the first
church building in Ondo.

99- W. Allan [n.b. not the Egba Willizm Allen], in his report *The Yoruba Mis-
sion,” G3 Az (1888), 42. Allan was sent out ta report on various issues then affect-
ing the Misxi bly the bishopri ion, On glavery, he considered that the
1875 Minute on ﬂmry, whlchforbade the holding hy CMS agents of redecemned slaves
as servants and pawns.wasadcad letter.

100. J. Jol rep Iz A view which he rejected, Annual Report
far 18%g.

tot. D. Hinderer (in retirement in Germany) to Lang, July 188%.

10x. H. Townsend to Venn, 27 July 1863,

103. For example, T. B. Macaulay, Journal, 21 Now. 1855.

104. This document, with a good many others of its kind, papers of the Court of
Redemption set up after the 1880 Dy ic Slavery Conf: e, isin *Manumission
of Slaves in Abeokuta 1877-1886," CMS(Y), 2/2/5, National Archives, [hadan,

105. . White to H. Venn, 2 Feb. 1866.

106. J. Barber, Journal, 10 Sept. and 23 Nov. 1855,

107. ]. Johnson, Annual Report for 187g.

108, S, W. Doherty, Journal, g March 1875.
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16g. For an overview of the phenomenon, see R Law, “Human Sacrifice in Pre-
colonial West Africa,” African Affairs 84 (1985): 53-88. Though it draws most of its
data from Benin, Asante, and Dahomey rather than Yoruba, its lucid discussion of
the conceptual issues is applicable generally.

116. 8. A. Crowther, Journal Ending e Dec. 1847,

111, D, Olubi, Journal, 29 March 1867.

112, Seventeen Yeors in the Yorubs Coundry, 212-13; ¢f ]. Barber, Journal, 26 Feb.
1854: "There was a perfect silence in the town, for the people were going to offer
that aborinable sacrifice of human being to their god of war called Oranmiyan.”

118. . Okuseinde, Journal, 21 Dec. 1872,

114. W. 8. Allen, Journal, 25 Nov. 1873.

115, A. B. Ellis, The Yoruba-speaking Peoples of the Slavs Coast of West Africa (Landon,
18g4), 69, says the sacrifice was to Ogun, but Oranyan was theusual recipient. Though
this evidence is not strictly ¢ porary and depends on h it comes from
only a few years fater (18g4), and the circumstances make it quite plausible.

116. Already in 1848, S. A. Crowther commented, at the news of a man sacrificed
to Obalufon atIgbein (the ieading township in war), that some other townships, such
as Itoko, had commuted the sacrifice to bullocks: Jowrnal, g5 June 1848.

1. C. Phillips, Journal, 2o Nov. t878. Cf. at Ighesa, where V. Faulkner was ac-
costed by a woman who was about to be bought for sarifice, crying Gds i ("Save
me”). Journal of itinerancy, 17 Sept. 1879,

118, E. M. Lijadu, Journal, 22 Sept. 1892, The Ikale were Ondo's enemies to the
sauth, with whom a disastrous war had recently been fought.

119. J. A. Mascr, Journal, 21 july 1866, As Saretire was Balogun of Ikereku, it is
possible that the mutual regard of warriors played a part in saving the Ijesha, Tin-
ubu, 2 famous trader and the senior woman of the town, was Owu by birth and the
niece of King Akitoye of Lagos.

130. There is an interesting discussion of the logic of human sacrifice, a conumon
enough practice in “archaic” societies (ie., with states but not world religions) alt
round the world, in T. Todorow, The Conguast of America: The Question of the Other (New
York, 1g87). Todorov argues, referring to the Aztecs, thatin order to perform his me-
diatory function with the beyond, the ideal victim roust be neither a member of the
community nor a total cultural stranger. From that viewpoint, an Jjesha might have
suited well for an Egba sacrifice. Of course, the Yoruba did not haye hyman sacrifice
on anything like the scale of the Aztecs, nor did they fight wars to get victims.

121, This account is drawn from three documents: C. Phillips’s letter to the Gov-
ernor of Lagos, 26 Oct. 1880, reviewing the whole train of events, and the Journals
of Phillips, Aug.~Dec. 1880, and C. N. Young, July-Nov. 1880, the latter twa in G3
Ag (1831), 11 and 12.

132, Om Okeigbo, see R. J. M. Clarke, “Agriculoural Production in a Rucal Yorvba
Community” (Ph.D, thesis, University of London, 1g;79}, esp. Chapter 2, which points
out the similarities between Okeigbo and Ibadan in its early days.

123. W. S. Allen, Journal, g Nov. 1873,

124. See, for example, Oroge, “Institution of Slavery,” Chapter 2, and Barber, 7
Could Speak, Chapter 4, on “big men™ and slogun houscholds,

125. Quoted by I. O, Delano, Owe [Tsin Om: Yoruba Proveris — Their Meaning and
Use, 1.

126, Part of a saying attributed 1o the great ljesha warrior Ogedengbe (d. 1910).
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127. For Bahaode, “Journal of an Iksha Evangelist” [i.c., George Vincent], from 6
April 1875, CA2/011/76. A woman thus saluted Esu, and when Vincent asked her
who Babaode was she replied: “Devil (Esu] the father of the gates outside a house.” Ba-
haluaye, i Obaluaye or just Babalu, is more widespread. For an example of a
worshipper addressing smallpox as simply “Baba,” E. W. Gearge, Journal, 15 Aug. 1838,

128, W. Marsh, Journal, 17 April 1850.

12¢. D. Olubi, Journal, 18 Oct. 1833.

130. S. W. Doherty, Journal, 1 June 1876, quoting people at Oke Amu (a very
small place), and 2 Feb. 1877, quoting the Jabigavinia of Iganna, the premier ruler
of this, the ald Onko province of the Oyo Empire. The latter remark—the point of
which was to say that the pba needed to consult his chiefs—arose from Doherty’s re-
quest for land for what he hoped would become the centre of an Onko District of
the CMS. That was not to be.

131. 5. W. Doherty, Journal, 18 May 1876, at Fganna. A missionary visiting a town
on tour was often referred to as “the king's stranger,” to ernphasize his special privi-
leged status.

132. D. Hinderer, Journal, 26 May 1856. The remark is quoted by Ajayi, Yoruba
Warfare, 66-67, who further anakyzes the context.

138. C. N, Young to “Rev. and Dear 8ig" 26 Feb, 1876.

134- Pecl, Zjeshas and Nigevians, 84.

135. D Qlubi, Journal, 2g Nov. 1868, What he said was Xuky o jor 0 jolp, trans-
lated by Olubi as “Rough body hinders a decent look.”

136. D. Otubi, Journal, 11 Feb. 1870, Labosinde was a leader of the Ifesin Ibadan's
early days, and *was most agreeable and very fatherly in his manners and therefore
much respected by all” (Jobnson, History of the Yorubas, 225).

137. B, Hinderer, Half-yearly Report of the Ibadan Station, to 25 June 1887,

158, Latosa: D. Olubi, Journal, 4 Feb. 188(. Kurunmi: A. €. Mann, Journal, 6 Nov.
1853, 3oJan. 1854, g July 1854; C. Phillips Sr., Journal, 29 March 1858, 3 Nov. 1853,
Annual Letter 1857,

13- C Phillips 10 Finance Committee, 10 Nov. 1884.

140. C, N. Young, Journal, 28-2g Oct. 1878,

141. C. Phillips, Journal, 26 Oct. 1878. He claimed Lésa had a seraglio of some
800400 WOMER,

142. W. Moore, letters to Parcnt Committee, ¢8 Oct. 1869, 27 Jan. 186, 26 Feb.
186, and E. Q. O. Moore, History of Abeckuia, 8o-81.

143. In 1878 Ogundipe killed the son of a wife becanse she absconded (J. A, Maser,
Report of Faji Station, 1878), and in 1882 closed the churches becanse two Chris-
tians were suspected of helping het, “the most confidential of his wives,” to es-
cape w Lagos (V. Faulkner to J. B. Wood, 18 Apr. 188¢; ]. B. Wood to C. M. S. Sec-
retaries, 24 Apr. 1883; S. W. Doherty, Journal, 16 Apr. 1883). On the affair of
Madarikan’s slaves, J. B. Wood to Lang, 18 Aug. 1886, 22 Sept. 1886.

144. Sahlins, Islands of History, 35~54-

145 Johnson, History of the Yorubas, 384-386 gives the fullest account. Ajobo’sfall
isalso mentioned in Olubi to Finance Committee, 13 Sept. 1871; . Okuseinde, Jour-
nal, 6 July 1871; and W. 8. Allen, Journal, 22 July 1871. Allen and Okuseinde ymen-
tion presents taken from the messengers of Masaba of Nupe (omitted by Johnson),
which were the final cause of Ajoba’s rejection.

146, Johnson, History, 391-94, and Journal, 1 May, 30 June, and 1-106 July 1874.
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Johnson was a witness to the slaves’ exccution. Unfortunately, ncither Olubi nor Oku-
seinde nor Allen mention this episode in their journals for this peried. On Efunse-
tan as arms dealer, see Falola, Potiticat Economy, 79; and more generally LaRay Den-
zer, The Fyalode in Ihadan Politics and Socisty, ¢, 1850-1997 (Thadan, 1gg8), 10-12,

147. It is the tragic contradictions so arlsing that have fascinated subscquent
Yoruba portrayals of her, as in Akinwumi Isola's play Efunsetan Answurs.

148. R 8. Oyebode, Diary, 1 Nov, 1877,

149. Johnson, History, 407-410. Contemporary references in D. Olubi, Journa),
21-22 Jan. and 12 Feb. 1877 (i.e., the opening and the concluding days of the whole
affair); J. Ckuseinde, 22, 24, 30 Jan. and 1218 Feb. 1877: and most fully in John-
son himeelf, Journal, 13, 14, 20-23, 25, 30 Jan. and 1% Feb. 1877. Also R. §. Oye-
bode, Diary, 30 October 1877,

150, Johnson, Hisiory, 410-1%, 41%7-20, and Journal, 2627 Feb., 23, 26 April
19%7%7. Also J. Okuseinde, Journal, 27 Feb. 1877 D. Olubi, Journal, 1-4, g, 11 Nov.
1877; W. 8. Allen, Journal, t1 Nov. 1877; R. S. Oyebode, Diary, 26 Feb., 1-3, 5, 11
Nov. 1877. Oyebede's diary is the most immediate source but lacks the retrospective
sweep of Johnson's narrative. Though it does not add much information, it conveys
avivid sense of how these conflicts may have seemed to an Ibadan man (as Oyebode
was) not directly caught up in them. Mostly they rumble like distant thunder behind
the more pressing concerns of daily life—seuch as, in Oyebode’s case, his wife's fatal
illness at the time of lyapo’s final downfall--but sometimes they burst through like
great lightning fiashes.

551, Thus Kemi Morgan, Akinyde’s Outline History, Part 111, 32.

t52. Ibid., 26-27; and Jobnson, History, 41g~20.

153, Tam grateful to Karin Barber for drawing my attention to the importance of
orikito I. B. Akinyele's fue Jtan Dadax, which are much less prominent in Mrs, Mor-
gan’s reworked English version of her uncie’s book. Her Akinyele’s Outline History is
rather like a meiding of Johnson and Akinyele, with additional material of her own.

154. Om Yoruba fears about “enemies™—which draws mostly on modern data but
includes many proverbial sayings, so can substantially be taken as applyiog to the nine-
teenth century too—I am much indebted to an unpublished paper by B. A. Oyetade,
“Qnd: Enemy in Yoruba Belief.”

155. 8. W. Dobherty, Journal, 8 Feb. 1877.

156. C. N. Young, 17 March 1884. It was the powecful Mode family group, who
hawe had many notable members to this day, including the Awosika family. On the
social background, see P. C. Lloyd, ¥orubg Land Lo, 103-105.

157, R, 8. Oyebode, Diary, 5 Sept. 1977. Who “Aje” was ls not clear—an Egba well
known for his charms, [ suppose. “Aje” surely has nothing to do with 8§ (“witch”),
since aff/witch is never an element in Yoruba personal names, unlike o (“money,
profit®) as in Ajéfwolé ("Prosperity comes to the house®).

158. W. 8. Allen, Journal, 15 Jan. 1871,

159. 5. W. Doherty, Journal, 9 March 1875.

160. T. King, Journal, 19 July 1861,

161. Rumor reported in Moore, History of Abeokuta, 67-68; report of his fatal ill-
ness in King, Journal, ig july 1861, who also suggests the possibility of suicide.

162. K. Barber shows this brilliantly in “Going Toc Far in Qkuku: Some Ideas About
Gender, Excess and Political Power,” in Gender and Idendity in Africe, ¢d. M. Reh and
G. Ludwar-Ene (Munster, 1994).
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163. 8. W. Doherty, Journal, § March 1845,

164. C. Phillips Sr., Journal, 3 Nov. 1858; A. C. Mann, Journai, 6 Nov, 1853. The
discrepancy in the dates is nat a problem: Phillips expressly says it happened on the
gd, and gives it as the lead theme of his entry for that day, whereas Mann (who bas
no entry for the grd) relates it as backgreund to an entry for the 6th, when he went
to see Kurunumi,

16g. A. C. Mann, Journal, 10 Oct. 1853.

166. G, Phillips Sr,, fourna), 10 Oct. 1853, Swearing by Kurunmi's sword comes
closc to identifying him with Ogun. Anyone's “head,” or Or, is their guardian spirit,
uniquely linked to their own personality.

167. A parallel from outside Africa which comes to mind is Polynesia, and par-
ticularly in relation to the debate over whether Captain Gook was really pexceived by
the Hawaiians as a2 manifestation of their god Lono, See G. Obeyesckere, The Apoth-
sosis of Capiain Cook (Princeton, 1992), 189—41, 197—09; M. Sahlins, How “Nasives”
Think: Mc‘wﬁam Cock, for examprle (Chicago, 1995), esp. 126-28, 13648, 252-55.
Sahli 1 not just because of his superior command of the de-
tails of the case, bu! hecause he succeeds in showing how particular Hawalian an-
butions of the divine to priests and chicfs {and with Cook, an cxuaordinary sea-horne
stranger) fall under an enchanted conception of nature {163-64). See also G. Den-
ing, Mr Bligh's Bad Language: Passion, Power and Theatre on the Boundy (Cambridge,
1992}, esp. 198-g7, on Tahid.

168. For example, C. Phillips $¢., Journal Ending g0 June 1855.

16g. C. Phillips §r., Journal, 22 March 18g5. There is no evidence that Kurunmi
was possessed by Sango and so symbolically his *wife” (on possession as analogous to
wifely subordination, see Matory's cagent analyais in Sex and the Enpire). He was “chikd
of Sango” in the same sense that all followers of particular erisawere their children.

170, C. Phillips Sr,, Jowrnal, 7 Nov. 1856 (hc is abused and nearly beaten by Ku-
runmi’s sons, who go about the town with companions making rouble); or A. C.
Mann, Journal, 21 Feb. 1855 (a son of Kurunmi's, briefly sent to schaal, will not al-
low the other children ta sit in his presence),

171, G, Phillips St., Journals, 17 June 1858, 14 Jan. 1858, 19 Apr. 1857.

172. A. C. Mann, Annual Letter for 1858, 18 Jan. 1859.

173. T. King, Journal, 17 July 1861,

174. }. B. Wood to Lang, 18 Jan. 1884,

175. Moore, History of Abeokuia, ge.

1%76. J. B. Wood to Lang, 31 July a884.

177. Sex ]. Tiffe, “Poverty in Nineteenth-Century Yorubaland,” fournat of Afican
History 25 (1984): 43-57, an the incidence and nature of poverty. On the interpre-
tation of *begging” and attides toward giving, see . D, Y. Peel, "Poverty and Sxcrifice
in Nineteenth-Century Yorubaland,” fournal of African History 31 (1990): 465-84, and
the further exchange between Diffe and Peel in fourvial of African Histosy 32 (1991).

178. H. Townsend, Journal, 16 Aug. 185g.

179. H. Townsend, Journal, g Aug. 1857. A Sango pricst had called to ask for a
present frora him at Tseyin. He means “Yoruba™ here in the sense of Oyo, in contrast
w

180, J. White to H. Venn, 6 June 1867.

181.]. B. Wood to Lang, 6 Aug. 18go.
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4. MAKING COUNTRY FASHION

1. Yoruba retigion in the nineteenth century has received very little property his-
torical study, as against the very many accounts of orisa cults in the twentieth centiry
which tend to carry the assumption that their detail can be retrojected to the past
hecause they deal with the “traditional.” The major exception is the work of Peter
McKenzie, cuiminating in Ha#l Orisha! A Phenomanology of a West African Religion in the
Mid-Nindeenih Century (Leiden, 19977}, which presents a comprehenaive digest of the
information ined in the CMS archives on Yoruba seligion. It will be a great boon
to all future students of the subject, whether or not they share McKenzie's phe-
nomenological approach.

2. See, for example, P. Landau, **Religion’ and Christian Conversion in African
History,” fovrnal of Religious History 28 (1999): 8-30, with particular reference to the
Khoikhoi of Scuth Africa.

3. S. Crowther Jr. to H. Straith, 2 Sept. 1858, Whether the tract referred to in
this letter was ever published is not clear.

4.J Johnson to GMS Secretary, 21 June 1878, The phrase “orisha man” {oorisa)
might refer to orisaworshippers in general, but raore likely to devatees of Orisanla
or Obatala.

. E. O. Q. Moore, History of Abschusa, 13.

6. A. C. Mann, documnent daced 26 June 1848. He cites it purely as a specimen
ufdleldmmdprayer“momﬂuent!hmthmoﬁhc lation.” I have retained the

and i i orthography of the otiginal,

7. 8. Crowther 8r., Journal Ending 25 Dec. 1846.

8. ]. White, Journal, 5 Nov. 1854,

9. T. B. Wright, Journal, 1 4 jan. 1869.

10. C. A. Gollmer, [ournal, 12 Aug. 1858, at Lower Ijaka.

11. J. C. Maller, Journal, 19 Feb, 1849.

13. W ,Journal, 8 Aug. 1851.

13- S. W. Doherty, Jowrnal, 12 May 1876, One cannot repose as much trust in the
diction of this prayer s in che Ifaye prayer quoted in Yoruba by Mann, a5 it has such
distinct echoes of the Book of Common Prayer. But there is nothing un-Yoruba about
the sentiments expressed.

14. This poiot ig excellendy made in T. C. McCaskie's State and Society in Pre-Colo-
niad Asante (Cambridge, 1995), esp. 3~19, against the allbut-complete exclusion of
religion from 1. Wilks's monumenial work, Asante in the Nineteonth Century: The Strue-
turs and Eoolution of a Political Order (Cambridge, 1975).

1%. J. Goody, “Religion and Rimal: The Definitional Problem," Bsitisk fournal of
Socialogy 12 (1961).

16. R. Needham, Beligf, L ge, and Experience {Oxfard, 1972).

17.SeeT. Asad 'l'he(bnsu'ucdorn ufkelimmAsanAmhmpolog:al Category”
[1g84], reprinted in his Gensal of Refigion {Baltimore, 1993]. Chapter 1, which
is a cridque of C. Geertz's i fluential “Religi As a Cultural Syatem” [1966],

reprinted in his The Intapretation of Cultures (Ntw York, 1978). Chapter 4.

18. For a text which summarizes this posidon with great Iucidity, sec J. Beattie,
Other Culturss (London, 1g64), Chapters 12 and 13, which treat both magic and re-
ligion uader the rubric “The Field of Ritual”; and for an exemplary ethnography
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along theae lines see J. Middleton, Lugbara Refigion (London, 19606), esp. Chapter 4,
“The Field of Ritual Action.” See also T. Asad, “Taward a Genealagy of the Cancept
of Ritual,” in Genealogies of Redigion, Chapter 2,

1. This perspective has heen argued moat i ly and eloquendy by R. Hor-
ton, with whose general approach [ am much in sympathy. See his collection Patlerns
of Thought in Afvica and the Wast: Exsays on Magic, Refigion and Science (Cambridge, 1093).

20. Quoted by a convert to D. Clubi, Journal, 16 Dec. 186¢. The word ebosamight
refer to orisa in general, but more likely to a devatee of Orisanla or Obatala.

21. See M. Gilbert, “Sources of Power in Akuropon-Akuapem: Ambiguity in
Clagsification,” in Creativity of Power: Cosmology and Action in Afvican Socities, ed. W.
Arensand . Karp (Washington, 1989), 59-50, for an excellentaccount of one Akan
saciety; and R. Horton, *Social Psychologies: African and Western,” published with
the reissue of M. Fortes, Oedipus and fob in West African Religion (Cambridge, 1983),
41~8%, which essays a comparative explanation of variations in the balanee between
natural and social forces in four West African religions.

22. On the cannon, W. Kirkbam, Journal, 25 Sept, 1856: the Alake's shaves at his
annual festival were stopped from offering yam and palm oil to it {(which suggests it
was 1aken as a token of Ogun). On the bell, A. B, Green, Jeurnal, 6 July, 1884: it fell
into the possession of a young man "who . . . has made a god of it,” but agreed to
give it up for £5, or 150 heads of cowries.

29. H. Townaend, Journal to ey Dec. 1844,

24. On the heavy symbolic load of the cowrie shell in Yoruba culture, see Toyin
Falola and Q. B, Lawuyi, “Net Just a Currency: The Cowrie in Nigerian Culture,” in
Wiest Afvican Economic and Social History: Studies in Mawory of Marion Johnson, ed. D.
Henige and T, C, McCaskie {Madison, 1590), 26-86.

25. S. Johnson, Journal, 2g Feh. :875. The same vision appears in The History of
the Yorubas, 28-2¢, with some small differences in wording.

26. L. Kopytoff, “Ancestors and Elders in Africa,” Africa 41 (1g71), 139-41.

2%, C. N, Young, Journal, 20 Apr. 1875.

28. W. 8. Allen, Journal, 24 June 1885.

2G. J. White, Journal, § Sept. 1853, 20 Feb. 1854, § Apr. 1854

go. C. A. Gollmer, Journal, 13 Oct. 1853 (an entry which alsc mentons his own
prayers for success in an expedition to defeat Rosoko at Epe} and = Avg. 1854.

31. A corparative linguistic foomote to Kopytofi’s thesis, which is mainly based
on an ethnography of the Bantu-speaking Suku of Zaire. Though be arguzd a.gamsl.
using the term “worship” for tors on the grounds of the contt
cestors and elders, Bantu languages do wﬁeltheamot [zéma] wtuch d.lsun.gulshes
“ancestors” ctearly from living elders. I have argued the oppusite for the Yoruba on
cthnographic grounds, even though the Yoruba have no distnct word for ancestors:
they just refer to them as daba wa (“our fathers™).

32. Alzpansapa means “the one who swings his arms to and fro," and is also wide-
spread as an sgungun’s hame, See M. Schiltz, “Egungun Masquerades in Iganna,” in
African Arts 11 {1978): 48. Oloofu means “the one with the mallet.”

33. 8. A. Crowther, Journal, 21 Aug. 1346,

34.). White, Journal, 31 July 1853.

35. S. Crowther 1o H. Venn, 4 Nov. 1848,

36. 8. Johunson, History of the Yorubas, 2.

37. A ritval of this kind is nowhere described in the CM$ papers (or any other
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nineteenth-century source known to me), but I think it safe to assume that the ha-
sic form of the transit from bush shrines to town shrines as described in modern ethno-
graphies is an enduring feature of “country fashion.” See the detailed analysis of the
Yemoja festival at Ayede given by Apter, Black Critics and Kings, o8—114.

38.J. C. Miiller, Journal, 10 Feb. 184g.

39. G N. Young, Journal, 10 Apr. 1877. The Lisa's wives were at ficst not easily
persuaded that Mrs. Phillips and Mrs. Young were actually women!

40. See T. J. H. Chappel, “The Yoruba Cult of Twins in Historical Perspective,”
Afvica 44 (1974} Nevertheless, hing of the old Ision at the birth of twins
scems to have survived evenin the west: 8. Cole at Abeokua (Journal, 13 Sept. 1873)
reports the case of a women who came begging to Ake mirsion house because her
husband abandoned her when ghe gave birth ta twins.

41. C. Phillips, Journal, 6 Apr. 1885. See the entry for 31 Aug, 1880 and C. N,
Young, Journal, 28 Aug. 1880: the casc of a Christian, converted at Leki, whose wife
bore twins at his hometown, Ado (Ekiti), which was equally opposed to twins, who
had to escape to Lagos. Also C. Phillips, Journal, g Apr. 188g and C. N. Young, Jour-
nal, 7 Oct. 1885: cases where twins were born to a non-Cndo mission teacher.

42. On the Idoko generally, see C. Phillips, Journal, 1g July 1881 and 11 March
1887 and letter to A. Merensky, g Jan. 1889. There were about 200 of them, “rather
exclusive in their habits.” Their particwlar orisa was Oro Idoko, associated with the
wind, and they also venerated the earth. On the purification rituals, sec C. Phillips,
Journal, 7 July 1885 and 20 Feb. 18g0.

43. J. E King, Journal, 16 Jan. 1871. An almost identical incident h d in
Thadan: the Ary Latosisa told William Moore that there was "nomethg supernam
ral” about hisarrival from the interior on the same day that Olubi ceturned to badan
from the coast (Journal, 3o Aug. 1874). The coincidence secms to have put Lato-
sisa in a very elated moad,

44. W. Allen, Journal, 15 May 1859.

45. ]. A. Maser, Journal, 18 Dec. 1865.

46. Thisisstill widely said of atbinos, wha axe nat infrequenty to be seen in Yoruba
towns, It appears that they may formerly have been killed as an abominaton, like
twins in eastern Yorubaland. Qlubi reports (Journal, g Aug. 1868) an incident in
Thadan in which a white apot, said to be Obatala’s mark, appeared on the head of
the brother of a boy attending church. The boy's family withdrew him lest Obatala's
anger be provoked and the brother go white all over, leading him to be treated as an
abomination and killed.

47. W. 8. Allen, Journal, 26 July 1867, at Ibadan. The bees were called Sango's
“messengers,” so kola and cold water were offered to appease him.

48. C. Phillips S, Journal, 30 July 1857.

49. On white origa, the group of deities linked to Obatala, see Verger, Orixas,
Chapter 18, and B. Belasco, The Entmp As Culture Here (New York, 1980), 108~
109, 181.

50.]. G Miiller, Journal, 5 Feb. 1849.

51. J. White, Journal, 6, 1g March 1870.

52. J. White, Journal, 23 March 1873.

53 C. N Young, Journal, 31 March, 14, 25 Apr., 2 May, g Oct. 1879, 12-15 Feb.
183e. C. Phillips Sr., journal, 17 July 1879. In fact none of these entriesactually names
the god of smallpos, most widely called Sopona but also called a variety of other
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names. The king whom Young calls “Olukalasi” must be Arilekolasi, in whose reign
(1861-1366) civil war broke out between the palace slaves and the town chiefs. Be-
fore he died, he is said to have cursed Ondo, saying it would remain desolate—as it
did till Captain Glover sponsored its restoration in 1872. But the smallpox made the
chiefs in 1880 think that Arilekolagi might still need appeasement. On the Ondo
background, se¢ 3. K. Olupona, Kingship, Religion, and Rituals in. a Nigerian Comuer
nity: A Study of Onrde Yoruba Festivals (Stockholra, 1991), 30-81.

54. Annual letter of J. A. Maser for 1846, from Faji (Lagoa).

5. E. M, Lijadu, Journal, Jan~June 18gx,.

56. T. B. Macaulay, Journal, 25 Sept. 1855.

7. 5. Pearse, Journal, 21 Sept. 1959, at Badagry. “Ifa dust” (#yenssun), made by in-
sects from the tree Baphis nitide, is put on the divining tray in which the dadalawe
marks the signs dictated by the oracle.

58. Though the tones are different, there seems to be some semantic association
between & and the verb i, “to be cold, wet, or moist,” which is associated with
calm and good intentions. Abraham’s Dictionary of Madern Yoruba (p. 658, s.v. nite)
gives two examnples: § finiinteitiz b mi serp, *he spoke pleasantly to me," and, said as a
prayer, i#émi ko tiid mon mié, “may my house be reposeful.”

59. W. Moore, Journal, 33 May 1863.

60, This expression is a literal rendering of the Yoruba phrase gare origs; for a dis-
cussion of the concept of “play” (er) in relation to Yoruba performance, see ML T,
Drewal, ¥Yoruba Ritual: Paformers, Play, Ageney (Bloomington, 1992), 15-23.

61, The point is well made in K. Barber, “How Man Makes God in West Africa:
Yoruba Attitundes towards the Orisa,” Africa 51 {1981): 724—45.

62. Like the babalawo Phillips met at Ondo with all his paraphernalia spread out,
ready to make 2 sacrifice for protection: C. Phillips, Journal, 21 July 1887,

63. Thus J. T. Kefer, Journal, 25 Sept. 1853, at Ibadan; J. A. Maser, Journat, 14
Oct. 18y, visiting Osiele.

64. T. King, Journal, 6 Oct. 1850,

65. A. C. Mann, Journal, 2526 May 18g54. Though “his rank (in the cult) ent-
tles him to many henours,” Erinle was attracted to Christianity and attended church,
but evenmally he yielded to family and public pressure.

86, A B. Green, Journal, 28 Aug, 1883. The man had dedlined the ofﬂoe‘dwhtch
involved making an annual human sacrifice —two or three years earlier, and now ran
to the mission to avoid it.

67. W. K. Bascom, “The Sociological Role of the Yoruba Cult-Group,” Americen
Anthropologist 46 (1644): 1—75, here 44. Thls remains thc definitive study of recruit-

ment to cult-g: and of the relath kinship and cult membership, De-
spite its date a.nd speaﬁclowuou.m,, 1 its analysis is patible with the nine-
teenth-century CMS data.

68, T. King, Journa, 2 Dec, 1850,

69. “A journal of Mr D. Coker, a catechist at Ida (1874?)."

70. 8. A. Crowther, Journal to 16 June 1848. See also Crowther to G. C. Green-
way, 15 Sept. 1847, making a similar observation.

71. Crowther, Journal to 16 June 1848. Cf. a case reported by J. White from La-
gos { Journal, 6 April 1853): a young female convert asks permission of her mother's
husband to give up the idols—Sango, Eleghara, Osanyin, Obatala, and Ifa—which
he had helped to procure,
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#72. |. C. Milller, Journal, 13 April 1848.

73. ] White, Journal, 31 May 1355,

74. T. B. Wright, Journal, 27 Oct. 1867,

45. See J. L. Matory, Sex and the Empire That is No Move: Gendar and the Politics of
Metaphor in Oyo Yoruba Religion (Madison, 1904), esp. Chapter 6, for a cogent account
of this in relation to the ¢ porary Sango cult in northwestern Oyo.

76. A. F. Foster, Journal, e3 Feb. 1875. While he is at Ado Awaye, theve is a com-
meotion in the middle of the night caused by a “messenger™ from Oya to say there is
awitch in the town. He says all the women in the town will be killed unless they make
a sacrifice.

77.C. A. Gollmer, Journal, 22 Sept. 1859, at [sala, a small Egbado town: *a female
quitefrantic. . . her eye was full of fire and her mind and person appeared to be wroughe
upon by some supernatural influence.” C. Phillips Sr., 25 July 1854, at Ijaye: a devo-
tee (of unspecified sex) is “dpsied with the Sango’s spirit” and rushes at Phillips with
her/his staff (ose).

78. C, N. Young, Journal, 13 April 1875. Palm winc was recoghized as taboo to
Ohatala.

%79. 8. Johnson, Journal, 28 Sept. 1883, Johnson does notidentifying the possessing
onisa,

80. For fuller documentation, see ]. D. Y. Pee), “Poverty and Sacrifice in Nineteenth-
Century Yorubaland,” Journa? of Afican Histors 81 (1901): 465-84.

81. W. Moore, Journal, 2 Oct. 1862.

82. I. Smith, Journal, 19 April 1851.

83. For example, “They gave it in order that Obatala may give them wezlth and
children™ T. King, Journal, g1 Dec, 1851, of an Ohatala priestess collecting cowries
in Kesi market, Abeokura.

84. H. Townsend, Journal, g Jan. 185¢, says of an old Elesy woman who became
a Christian at Abeokuta that “she . . . had also given herself the horrible name Es,
L.e. Devil.”

85. J. T. Kefer, Journal, 4 Sept. 1854.

86. W. S. Allen, Journal, 17 Aug. 1870.

%7. Thus the individuals referred to In notes g7 (case g) and g5 (case 1).

88. S, Johnson, fournal, 1 July 1879. He doesn’t name the woman’s orésa but the
description in adl its details suggests it was Sango, perhaps the deity most widely wot-
shipped in Ibadan, with the bag called the Jada $angu, as described below (note go).

8g. W. 8. Allen, Journal, 5 Fcb. 1873.

go, D. Williams, Journal, 1g and =5 July 1874, on a recent convert at Abeckuta.
Sango is not named, but see Joan Westcott and P. Marten-Williams, “The Symbolis
and Ritual Context of the Yoruba Laba Shango,” fousnal of the Reyal Anthropological fn-
stitute g2 (1g62): 23~37. With the sbe was also handed in what Williams called “her
idol Bayoni, a goddess,” a cap maade of cowries, with strings of cowries hanging from
the rim with a bell on the end of each one, which was also part of the Sango regalia.

91, On Orisa Oko, the outstanding source is a remarkable ¢thnographic essay
which Thomas King had as hisJournal entry for 28 June 1861. See too H. Townsend,
Journal, 16 January 1855, and J. Johnson, Annual Report for 1879.

92, J. Carter, Journal, 3o Aug. 1857.

93. E. B. Idowu, Olodumars, 63, quotes a saying: Ihiti enia ko 5i, ko si imaly, “Where
there is no man, there is no divinity.” J. L. Matory comunents that “Shango initiation

343



NOTES TO PAGES 106—-109

‘makes an origé’ (5¢ origa) in the neophyte’s head,” in his *Government by Seduction:
History and the Tropes of ‘Mounting’ in Oyo-Yoruha," in Modernity and its Maloonienis:
Ritual and Power in Posteolomial Africa, ¢d. J. and J. L. Comaroff (Chicago, 1993), 77

g4. K. Barber, “How Man Makes God.”

9. A. C. Mann, Journal, 3 June 18xg.

g6. J. White, Journal, 23 Aug. 1873. Elerc (“owner of the python”) may well
be another name for Osumare {“the rainbow”} wha was widely worshipped in west-
ern Yorubaland. Agemo, manifest in the chameleon, was also widely worshipped
in Jjebu.

Jg'y‘.]. White, Report to 15 Sept. §867. This accaunt is of special interest since it
carefully desceibes the form most of these oniga took. [fa very likely consisted of the
sixteen dedicated ikin (palm nuts); Fweren was “owo snail shells, said 1o have been
the means of their [the palm nus?] conveyance from the invisible world and to have
landed them on carth”; Osanyin, an iron rod with a rounded head; Elegbara, a con-
ical lump of clay with certain leaves pounded in it; Osun, a sting of yellow beads, a
brass bracelet, and a yellow pebble; Yemola, white beads and a pebble,

93, D, Williams, Jownal, g Nav. 1872.
99. D, Williaros, Journal, 14 March 1843,

100. 8. Pearse to C. C. Fenn (Annual Letter), 1§ Oct. 1873.

tol. ). Smith, Journal, 24 Sept. 1866,

102.J. Okuseinde, Journal, 2 Apr. 1892. On Bayoni, an orisadependent on Sango,
see note go.

103. M. J. Luke, Journal, 30 Sepe 1878, at Leki.

104. S. Pearse, Journal, 5o April 1363, at Badagry. This was the famous Arije, or
Phillip Jose Meffre, on whose conversion see J. D. Y. Peel, “The Pastor and the Ba~
balawo,” Africa 60 (1ggo): 338-6g. Olojo, the deity of the day, was at Ilesha particu-
larly worshipped by members of Chief Odple's lineage.

104. M. J. Luke, Journal, 15 Sept. 1889, Gg A2/1891/0/23-24. This is a very
Tjesha list: Orisa Asalu is an ona fisnfus worshipped only by members of Chief Lor's
lineage; Olode is the Ilesha smallpox god. Agbure is unknown to me.

106. C, Phillips, “An Account of the Candidates Who Ave Baptized at Ode Ondo
on Whitsunday, May 13, 1883,” Gg A2/1883/0/134.

107. Ibid. Ibackoigho was said simply to be a deity of Efon in Ekiti.

108. Ogiin, the river which flows past Abeokuta, has no connection with Ogiin,
the god of iron,

109. S. Crowther, Journal to 25 Sept. 1845, writes of “the great goddess Obbatatla,
also called Odudua, who is suppased 10 be head of all the deities in the world, ir as
much as the ercating of flesh and bones of ¢hildren in the womb is the prerogative
of this goddess.” On the great shrine of the female Oduduwa at Ade Odo, see J. White,
Journal, 2g Oct. :860; and 8. Pearse, Journal, 6 Oct. 1863. For an early rendering
of the central Yoruba view of Oduduwa, given by Gollover’s Ijesha Scripture reader,
as “the great god at Ife and the reputed father of the Yoruba race, ” see H. Townsend
to H. Venn, 1g Dec. 18g4.

110. The Ibeji worghipper among the converts at Ondo (case no. 12} was
the only Egba among them.

111. See further J. D. Y. Peel, “A Comparative Analysis of Ogun in Pre-Colonial
Yorubalaind,” in Afrive’s Ogun: (ld World end New, ed. Sandra T. Barnes, 2nd ed.
(Bloomington, 1997).
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112, For example, on Ede, U. Beiex, A Year of Sacred Festivals in One Yoruba Toun
(Lagos, 1959); on New Oyo, P. Morton-Williams, “An Outtine of the Cosmalogy and
Cult Organisation of the Oyo Yoruba,™ Africa 34 (1964): 243~61; on Ila Orangun, J.
Pemberton, “A Cluster of Sacred Symbals: Orisa Worship among the Igbomina Yoruba
of Ua-Orangun,” History of Religiors 17 (1977): 1-28; on Ondeo, J. K QOlupona, King-
ship, Religion, and Rituals in o Nigeriaa Comvrunity (Stockholm, 1991); on AyedeEk-
it, A, Apter, Black Critics and Kings (Chicago, 1992), 56-68.

118, D. Olubi, Annual Letter to C. C. Fenn, 28 Dec. 1875,

114. J. A. Sunday, Journzl, 31 Aug. 1880. One legend of Ogiyan or Ogiriyan de-
scribed him as a yich man who worshipped Obatala and was made king of Ejigbo, an
Oyo town 1o the northeast of Thadan, which was the recognized center of the cult:
G. F. Bithles, Journal, 3 Sept. 1856. See also “Itinerancy of Bishop Oluwole and the
Rev. 5. Johnson in the 3bolo District of the Yoruba Country, January 14-g1, 18g6,”
in G3 Az/O/18g6/74.

115, Journals of C. Phillips, C. N. Young, and E. M. Lijadu, passim. The sequence
is confirmed for day and much of the symhbalic significance is elaborated in
Olupona, Kingship, Religion, and Rituals, but as he does not expressly address the ques-
tion of how their sut may have changed over the past century, care must be
taken in simply applying his analysis wholesale to the oi h century, Obviously
the human sacrifices have gone, and the Ogun festival seems to have modified ies
character somewhat; for further discussion see J. D. Y. Peel, “Historicity and Plural
izm in Some R Studies of Yoruba Religion,” Africs 64 (1994): 157-60.

116. C. N. Young, Journal, 16 July 1876; cf. C. Phillips, Journal, 4 Aug. 1877.

117, Bascom, “Sociological Role of Yoruba Cult-Group,” 3649, on Oramfe atIfe.
This function is not menticned by the CMS authors for Ondo, nor by Olupona, Xing
ship, Refigion, and Rituals, Chapter 4, in his account of the modern Oramfe festival
at Ondo, which he describes as a ritual of “cosmization.”

118. Obalufon was apparently treated by some households at Ibadan as the New
Yam deity {J. Barber, Journal, § Aug. 1858), and he was called “god of yarns” at Akwre
(E. M, Lijadu, Journal, [une 1g85).

11g. S¢e above, Chapter 1, pp. 20-21.

£20. By a rough count, among 253 references to origa in CMS journals from
Abeockuta, there were fifteen (6 percent) to Osun and twelve (5 percent) to Yemoja.

121. Apter, Black Critics and Kinigs, 80-65.

122. J. R. 0. Ojo, “Orisa Oko, the Deity of ‘the Farm and Agriculture” among the
Ekitl,” African Notes 7 (1g73): 35-61.

128. M Schiltz, “ Yoruba Thunder Deities and Sovereighty: Ara versus Sango,” An-
thropos 80 (1985): 67-84.

124. For the By, C. N. Young, Journal, 27 Dec. 1878 and 2 May 1879, where he
expressly says they were *Yorubas® (Le., in this context, Oyo} who had some support
from Obayoni (see Chapter 8, p. 55). For the Ologun, who are said to have come
fram Ife (probably, in fact, Modakeke), C. Phillips, Journal, 19—-20 Aug. 1878.

125. Such as the sixty followers of one priestess in Abeokuta: T. King, Journal, 8
January 1853.

126, W. 5. Allen, Journal, 2 Jan. 1885, at Ibadan; T. B Macauiay, journal, g Apr.
1853, at Abcokura.

1% G. Phillips to C. C. Fenn, 23 Nov. 1877.

128, G, Phillips, Journal, 36 Dec. 187g.
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129. G. N. Young, Journal, 1g Jan., 2 Feb., 31 March, 2, 14, 16, 25, 28 Apr., 2 May,
g Oct, 5 Dec. 1879; 4, 21 Jan, 1880,

1g0. C. Philllps, Journal, 177 July 1879. Further reference is made to this incident
by C. N. Young, Journal, 13 Feb. 1880, and in C. Phillips, Annual Lettex for 1880, in
Gg A2/1881/0/10a.

131, C. Phillips, Journal, 1 Sept. 1879.

132. C. N. Young, Journal, 14 Feb. 1880.

133. G N. Young, Journal, 29 Juty, 5 Now. 1834, in G3 A2/1885/0/7.

134. For full descriptions see Wande Abitmhola, Ifa: An Exploration of Ifa Literary
Corpus (Ibadan, 19%76); and W. R. Bascom, Ifz Divination: Communication beiuwesn Gods
atd Mem in West Africa (Bloamington, 198g). Perhaps the caclicst detalled de-
scription of the method is from the catechist W, Marsh, Jouraal Ending ef Dec.
1846.

135. In contrast to the large literature on Ifa (and especially it literatwre), there

is relatively little on the babalgue th beyond the classic work by B. Maupeil,
La Géo ie 6 Uancienne Cite des Esclawes, 3rd ed. (19438; veprint, Paris, 1988), esp.
Chapter 4.

136. One cannot say entirely so, though of the very many references to fadalawe
in the CMS papers, none isto a But Maupoil, G i2, 153, refers to some
female dabalatoo, and ] have heard of cases in twentieth-cenwury Yorubaland. Sabai-
Gue does mean “father of tes,” and the exi e of the odd female one tells

us more about how Yoruba gender roles could be stretched than it undermines the
concept of [fa as an essentially male cult,

137. Cf. the Igbadu, protective calabashes without which “one has not yet arrived
to perfection in the worship of Ifa" (T. King to H. Venn, 25 April 1853) or the elab-
orate dedicatory ritual called Pinods (]. Johnson to CMS Secretary, Jan. 1879). Again
the fullest and most syseematic account is Maupoil, Géomancie, Chapter 7, which al
thaugh based on fieldwork in Dahomey deals with practices directly adopted from
the Yoruha. M. T. Drewal, Yorubs Ritual, Chapter 5, gives a useful account of the Itefa
rituals, a stage of initiation mainly for adol

138. M. J. Luke, Journal, 8 Nov. 1888, in G3 Aa/18g1/0/28~-24.

13g. ). White, fournal, 2 June 1870.

140. For example, a babadawe in Abeckuta said “that Ifa was sent by God as his
messenger and the means of man's being™: S. Crowther Jr., Journal Ending £5 March
1854, which contains vivid pen portraits of six named dabalasowho attended for treat-
ment at Crowther’s dispensary.

141. L. A, Braithwaite, Journal, e8 Feb. 1878, at Leki.

142, See G. 0. Gbadamost, ““Odu Imale’: Islam in Ha Divination and the Case of
Predestined Muslims,” fournal of the Historical Sociely of Nigeria 8 (1977): 77-93.

143. S. W. Doherty, Journal, 16 Sepc. 1877.

144, See M. O, A, Abdul, “Yoruba Divination and Islam,” Oria 4 (1970): 17-25.
The similatity of the signs marked by the dsbalawo in the dust of the divining tray to
those found widely in Islamic West Africa and Madagascar was noted by B. Maupoil,
La G4 iz a VAncienne Cte des Esclaves (Paris, 1943), 430, citing earlier work by R
Trautmann, For the wider diffusion of the system elsewhere in Africa, see W, van Bins-
bergen, “Regional and Historical Connections of Four-Tablet Divination in South-
ern Africa,* fournal of Religion in Afvica 26 (19g6): 2-29.
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148. S. Pearse, Journal, 14 Dec. 1865.

146. D). Hinderer, Journal, ix June 1853, This was a variant of a well-known gy
ing, Riro né t'enis, sise ni £Oprun ("People will think about something, but God will
do it™), which came into J. B. Wood’s mind as he i d to the intransig of the
A Latosisa during the Rirfjl negotiations. Wood to Lang, 19 Aug. 188x.

147.]. E King, 18 Aug. 1868. Cf. W. Allen's report of the same conversation—the
two maen must have gone together, though neither says so—in very similar terms:
Jourpal, 15 Aug. 1868.

143, W, S, Allen, Journal, 2 June 1880,

149. J. A. Lahanmi, Journal, 10 Aug. 1888, at Abeokaa.

150. W. 8, Allen, Journal, 8 Dec. 1871, The literal “God exists™ does not really
cawch the foree of the remark, which is closer 1o "God s great” or "God is powerful.”

151. S. Johnson, Journal, *7 March 1870, at Ibadan.

152, Cf. Idown, Olodumarg, 61: “He [Olodwmare] is indisputably not one among
the divinities [orisa) "

153. H. Townsend, Journal to 25 Dec. 1847.

154. 5. W. Doherty, Journal, 18 May 1876, at Iganna.

155. J. T. Refer, Journal, 3 Dec. 1854. It was not proper for an ordinary person
to approach the head-chief directly, only through a subordi chief a3 medi

156. Thus R. C Abraham, Dictionary of Modern Yoruba, s.v. orisa,

15%7. M. J. Luke, Journal, 27 May 188g.

158. C. Phillips to A. Merensky, g Jan. 188g, in Gg A=/1889/0/2g. Similar let-
ters were writen by D. Coker from Badagry and T. Harding from Abeokuta (Gg
A2/1888/0/162, 172 renpectively), but they are not as interesting and deailed as
Phillipe's.

159. On Edo and Itsekiri terms see R. E, Bradbury, The Berin Kingdon: and the Edo-
speaking Pooples of South-Western Nigeria (London, 1987), sa-68, included in which is
a section on the isekiri by P. C. Lioyd, 19g—200. The Tuekind language is so close to
Yoruba as to be virtually a dialect of it. Cf. Bishop James Johnson's comments on an
epithet af the Supreme Being at Benin, Orisgbuniwa, which he renders as *Orisawho
gives us being,” adding that they “(apply] to him the term "Orisha’ which in Yoruba
is used exclusively [for] imaginary and inferior divinities and which takes the place
of ‘Olorun.’™ Report from Benin, 2 Dec, 1gog, GaAz/0/1g08/=.

On Gbe terms, sce M. ]. Herskovits, Dahomey: An Anciens West African Kingdom, vol.
2 {New York, 1938), Chapter 26; Lisa is the male half of a God in two persons, the
female half being Mawu. Mawu is plansibly Idendfied with Yemowo, the wife of
Orisanla/Obatala, who alone of the oriyzcould be called Orisa tonf conric O. Yai, "From
Vodun to Mayu: Monotheisra and History in the Fan Cultural Area,” in L% it
rufigicuse en Afriqus, ed, ).-P. Chréten {Paxis, 1993), 241-265.

160. Idowu, Olodumaye, 61-62, ou. implz. Fle treats impk as interchangeable and
synonymous with orisa, but also suggests that “carlier on, the word was used in a re-
stricted sense of divinities . . . connected in a specific way with earth.” Lloyd (in Brad-
bury, Berin Kingdom, 19g~-200) notes that among the Itsekiri, wmale (which contm-
ues their sole generic term) are "deified early inhabitants of the country,” which fiz
with the connection with the earth.

151. For his role as God’s deputy in creation, his purity and serenity, see further,
Idowu, Qisdumare, 71-775.
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163. A phrase used by B. X. Belasco, The Enivepromaur As Culture Hevo: Preadaptations
in Nigerian Econowsc Development (New York, 19B0), 121-23, referring to the myth of
how Obatala fragmented and produced the various white srisa, which he interprets
as a response to the social impact of the Atlantic uwade and the introduction of cowry
currency on Yoruba society.

163. M. ]. Luke, Journal, 7 Oct. 1888. A European missionary, F, G, Toase, was
tald by the chief {Obja) “that he never worshipped idels but that he simply spread
out his hands to the God of heaven whom he called Aramufe and to whomn he of-
fered kola nuts.” “Diary of an [tinerating Tour in the Ijesha Country,” in Gg
A2/1894/0/171, These ritual details are confirmed in modern accounts of Oramfe’s
worship at Ife: M. A. Fabunmi, Ife Shoines (lle-Ife, 1969), 3. Aramufe is merely the e-
sha pronnnciation of Oramfe.

164. Bascom, “Sociological Role of the Yoruba Cult-Group,” 36-57. See alsa the
brief reference to Oramfe as “the special Ife thunder and solar deity” and short de-
scription of a ritual like Orarnfe’s which he ascribes to Olodumare, in Idowu, Ol
dumare, 142-48. Oddly, [down omits any reference to Bascom’s study.

165. G. A. Vincent, Journal, 17 May 1885, in Gg A2/1886/0/ 85, Olojo also had

a great festival at the Ife-domi d town of Okeigho, where he was felt especially to
guvern the destinies of women. E. M. Lijadu, Journal, 16~18 Oct. 189s, in Gg
A2/1896/0/42.

166. [down, Qlodumarm, B4

16%. See especially Chapters §—7 in I. A. Akinjoghin, ed., Ths Cradie of a Race; Ife
Jrom the Beginning io 1980 (Port Harcourt, 1993).

168, See Idowu, Olodumare, 24—28, for some repart of this variety, which he plainly
finds ¢mbarrassing and does not resolve convincingly,

16g. See J. White, Journal, 29 Dec. 1866: “the goddess Oduduwa.” Or 8. A
Crawther, Journal Ending 25 Sept. 1845: “the great goddess Obbatalla, aiso called
Odudua, who is supposed to be head of all the deities in the world.” The account of
Qduduwagiven by A. B. Ellis, The Yoruba-speaking Peoples of the Stave Coast of West Afvica
{London, 1894), 41~48. deriving from experience and contacts near the coast, is
emphatic about her female gender: “Wife of Obatala but . . . coeval with Olorun,”
or the female part of an androgynous earth/sky deity. Similar are the views of the
Lagosian cleric, J. Olumide Lucas, The Refigion of the Yorubas (Lagos, 1948}, g3-95.

170. ]. White, Journal, 11 Janvary 1868, at Ado Odo; and ibid., 20 March 1855,
referring to a day sacred to “Cdudua (God)” at Ota.

171. C.N. Young, 15 Jan. 1878.

172, Idowu, Oloduman, 83-37, on the name.

179. T. B. Macaulay, Journal, 12 Apr. 1855.

174. C. Phillips to A. Merensky, g Jan. 1889. Itis, however, likely that this showld
not be taken at face value as a widespread Ondeo belief at this time. As I argue below
(Chapter 6, p. 173), his account contains traces of two very different eschatologies,
ane ancient and one recently inoroduced from central Yorubaland. This picture of
Olodumare as heavenly judge may well belong to the latter.

175. J. White, Journal, 177 [an. 185%.

1'76. W. Moore, Journal, 186z.

177. One of the best discussions of these issues in West African religions is H.
Sawyerr, God: Ancestor or Orgator? (London, 1g70), whose Chapter 3 deals with the
Yoruha
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178. There was 2 subordinate center of the Ifa cult at Ado Awaye in the Oke Ogun,
from where the Alafin recruited his diviners: J. A. Maser, Journal, 12 Sept. 1854; S.
W. Doherty, Journal, 23 Feb. 1875, at Ado.

17g. See the saying quoted at the beginning of Chapter 7 below.

5. THE MISSION AND THE POWERS

1. See ]. Lonsdale's discussion of “the African race for power” in his “Scramble
and Conguest in African History,” in R. Oliver and G. N. Sandérson, cds., Cambridge
Hislory of Aftica, Vol. B (Cambridge, 1985), 700-722.

2. T. C, McCaskie, *“Innovational Eciecticism: The Asante Empire and Europe
in the Ninetcenth Gentury,” Comparative Studies in Society and History 14 (1973): 30—45.

3. The literature on Buganda is large, but A. Hastings, The Church in Africa:
1450-19%50 {Oxford, 1994), §71-85. gives an excelient summary.

4 P.8. Landau, The Realm of the Word: Language, Gender, and Christianity it o South-
on African Kingdom (Portsmouth, N.H,, 19g5).

5. 8. A. Crowther, Journal ending 25 Sept. 1846. See further Biobaku, Zgba and
Their Neighbouss, 31-33; and Pallinder-Law, "Government in Abeokuta,” Chapter 1.

9. Mooxe, History of Abeokuta, 51-53.

7. 5. Pearse to H, Venn, Annual Letter, 10 Jan. 1871. There is also a 28-page
pamphlet by ¢he amateur historian T. O. Avoseh, The History of St Thomas’s Church
Badagry, 18421970 (Araromi-Apapa, Adeolu Printing Works, n.d.), which attributes
the name to Thomas Tickel (d. 1886), He was an English trader who was appointed
Civil Gommandant of the Western District of the Lagos Colony after its annexation
in 1863, and gave much support to the church. Pearse's authority is to be preferred
over Avoseh's. For a good acconnt of Badagry at this period see Sorensen, “Badagry,
1784-1863," Chapters 8~g.

8. J. O. Lucas, History of St Potd’s Church Breadfruit Lagos, 1852-1945 (Lagos,
1954), a substantial centenary history by its then pastor. The very first church had
been a bamaboo shack near the landing stage at Ebute Ero, where Gollmer’s catechist
Jameas White had first preached, They then moved to a derelict slave barracoon on
the site of St Paul's, where breadfruit trees grew,

9. The founding pastor was the Saro Willlam Morgan, and the main pillar of
the congregation was a Lagos warchief, fJacob Ogunbiyi, who could give up his Ifa
but not his wives (on whom see Morgan, Annual Letter, 7 Jan. 1861). He was the fa-
ther of a later Archdeacon of Lagos, T. A. J. Ogunbiyi.

10. ], White, Annual Letter (for 1880), at Ebute Meta,

11. The extent of Gollmer's political involvement in Lagos affairs woald not be
realized from his mission journals or from his son’s biography. But see Cornespond:
Retative to the Dispute between Consul Campbeli and the Agents of the C. M. §, at Lagos (Con-
fidential Print 4141, July 1846), and discussion in Ajayi, Christian Missions, 76-83.

12. The earliest recorded aroko, accompanied by twenty kola nuts, and expreasly
said to have been called forth by the defeat of Dahomey, was sent by the Oné of Ife
to Townsend at Abeokuta. H. Townscnd, Journal, 24 April 1851, Sometime in the
18508 Gollmer received an elaborate one from the Orwa of Ilesha, professing friend-
ship and asking for 2 white man to Live with him; [C. V. H. Gollmer}, Charies A. Goltmer,
His Life and Missionavy Labours in West Africa (London, 188g), 200-216,In 1354, Hin-
dereratIbadan had a “cowrie Jetter” from the Awngjale of Sjebu professing “tight friend-
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ship™ by means of 2 standard motif of these messages, pairs of cowries strung facing
one another to signify amity. Letter to H, Venn, 23 April 1854,

L3. & A. Crowther, “Account of a Journey to Ketu, Jan. 5-19 18g3." This visit was
soon followed up by the catechist James Barber: [. Barber, Journal, 24 March to 14
April 1859, With the clearing of a plot, it must hawe seemed that a Ketu station was
all but established. But this was not to be, On the religious politics of Ketu, see fur-
ther Adediran, Frontier States of Western Yorubaland, 189-qe.

14. . Hinderer, Journal, 24 Sept. 1849, For more on the curtailment of the CMS’s
ambitious original expansion plans, see Ajayl, Christian Missions, 95~96.

15. D. Hinderer, ‘Journal of Visit 1o Ibadan, a Yoruba Town Two Days Journey
East from Abbeokuta,” 16 May to 11 June 1851, and Journal for Quarter Ending 25
Sept. 1851, esp. his “Final Acconnt of Thadan,”

16, D, Hinderer, Journal for Quarter Ending ¢ June 1853, and R. B. Hone, Sev-
enteen Years in the Yoruba Country: Memovials of Anna Hinderer. . . Gathered from Hes four-
nals and Letters (London, 1873).

17. H. Townsend, Journal, 25 March, 21 Ang—7 Sept. 1852,

18. H. Tewnsend to H. Venn, 14 Nov. 1850.

1g. G A. Golley, Journal, 13 Aug, 1859, Alse cited in [G. H, V., Gollmer], Charies
A, Gollmer, 152-58.

0. H, Townsend, Journal, 3 Sept. 1852,

21. C. A. Gollmer, Journal Ending ¢5 June 1845.

22. A. C. Mann, Journal, 24 July 1856.

a8. $. A. Crowther, Journal Ending 25 June 1846,

24. H. Townsend, Journal, 12 Jume 1851. This offering would have been calied
saraq, on which sce further Chapter 77 below.

26. ]. T. Kefer, Journal, 25 Oct. 1853.

26. Ibid., 27 Oct. 1853.

27. H. Townsend, Journal, 14 Feb, 18531 he introduces Mann to Eurunmd, whose
wives xing his praises, “especially m that he now had a white man dwelling in his town,
and white men were his friends”; A. C. Mann, Journal, 2 Dec. 1853,

28. . Smith, Journal, 4 April 1359, 24 Jan. 1860. Isaga was in fact sacked by the
Dahomeans in 1882,

29. D. Hinderer to Enight, 19 May 1853.

30. Thus Samson Yeyeju (an Ake Christian) to Townsend, 12 Sept. 1870, in
CAz/0/85/170, H. Townsend to Venn, 21 Jan. 1871; Barber, Gshielle, 73.

31. D, Hinderer, Half yearly Report Ending Sept. 1859

32. Biobaku, Egbs and Their Neighbours, 52, credits T d with a leading role
in the jon of the Alzkeship. There is no sign of this in Townsend's journals
and letters, andd PallindenLaw, “Government in Abeokuta,” 28, is right to express skep-
ticism about it.

93. H. Townsend, Journal, g~31 July 1853. As an ally of Porto Navo, Ado had
threatened Abeokuta's raute to the port of Badagry. Now it agreed to be neutral and
not to molest Egba traders.

44. Forawid ging of the missions’ initiatives in material civilization,
see Ajayl, Christian Missions, Chapter 5: and specifically on the cotton scheme,
8486, 167-68.

35. S. Crowther Jr. to T. Clegg, 30 Oct. 1856, on cotton production, listmg the
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rain sowrces: a mixturce of warchicfs (Ogunbona, Aambala, Sol ), wealthy
traders, several Saro and Christians, and Madam Tinub

6. An edition in translation of Scala’s Memorieis being prepared by Dr. R. 8. Smith,
to be published in the British Academy’s Fontes Historiae Africanae series. See also T.
King, Journal, 26 Nov. 1856; T. B. Macaulay, Journal, 27, 2g Aug., o Nov. 1856; J.
A, Maser, Journal, a7 Aug., 28 Oct,, 10-20 Nov. 1855; H. Townsend, letters to H.
Venn, 28 May, 28 Aug., 18 Oct. 1848; ¢ June 1859.

3%. Isaac Swmith (Journal, 6 June 1850) vizits Ogunbona's farm, seven to eight
miles aut on the Abaka road, with its fine yams and maize, and ground being pre-
pared for cotton and pepper.

38. 8. Crowther Jr, Report for the period to 25 Dec. 1856,

39. For a fuller discumion of this see Chapter g below.

40. H. Townsend, Journal, 2 fan. 1854.

41. T. King, Journal, 2 [an. 1854.

42. H. Townsend to H. Venn, 24 June 1858. He adds a telling detail: the puissant
Madam Tinubu, big in the cotton trade but not especially of the missionary party,
associated herself with the project by giving 20,000 cowrles toward its cost,

43. He was the grandson of Archdeacon Wiliam Paley, the author of influential
works of Christian apologetico—View of the Evidences of Christianily (1794), and Nat-
ural Theology (1802)~which put the teleclogical argument for the existence of God
in classic form. On the Training Institation, see further Ajayi, Christian Missions,
150-52.

44 His brocher James escablished a printing busi in their home town, Exceter,
which still exists.

45- H. Townsend te H. Venn, 6 Feb,, 4 May 1860,

46. H. Townsend, Annual Letier, 8 Jan. 1858, and D. J. May, “Journeyin the Yoruba
and Nupe Countries in 1858," fournal of the Royal Geographical Socisty 30 (1880):
212-39.

47. H. Townsend, Journal, 20 Jan. 1853, “All our new friends ill," he comments
laconically two days later, referring to the fresh arrivals. Of the thirty European mis-
sion agents {excluding wives) who had come out to West Africa up to the end of 1860,
ten had already died in post, while five had retired (aften on doctor’s orders). OF the
fifieen in post at the end of 1860, another four would ghortly die,

48. D. Hinderer, Halfyearly Reports Ending April and September 1859,

49- D. Hinderer to Knight, 11 June 1860. The plan was that the agents would come
to Ibadan to report every twoe months.

50. The period 1850-1856 saw the recruitment from Sierra Leone of ten Yoruba
agents at the cavechist level or above, that is, literate enough in English to be able to
write journals. These were James White, Sam. Crowther Jr., William Moore, T. B.
Macaulay, Chartes Phillips Sr., William Morgan, James Barber, Sam. Pearse, William
Allen, and Thomas King.

51. Thus E. G, Irving to “My dear sit” (Swraith or Venn), 20 Jan. 1854. Dr Irving
was a naval surgeon, appointed by the CMS with Foreign Office support as a politi-
cal agent and adviser to the Egba chiefs.

54. See discussions by Biohaku, Zgbe and Their Neighbours, 52-56; and Ajayi, Chris-
tinn Missions, Bo-83.

53. R. E. Burton, Abeokuta and the C Mountains (London, 1863), vi: “We
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have petted our bantling Abeakuta, and . , . the spoited child has waxed fat and kicked
against the foreign pricks.” And 171: “The weak outlying states of El Islam, Tlori {sid]
for instance—now the last ripple of the mighty wave urged southwards by an irre-
sistible curr though at present unable to sweep away the barriers of Paganism,
is srong enough to resist any encroachments. And the day will come when the Law
of the Prophet shail rule throughout the lands, when Ethiopia shall stretch forth her
hands unto Allah, and shalk thus rise to her highest point of civilization. Meanwhile
those who support Abeokuta are but shoring up a falling wall.”

54 H. Townsend to H. Venn, 4 Oct. 1860,

55. D. Hinderer to H, Yenn, 25 April 1860; 10 March 1863,

56.J. A, Maser to H. Venn, 10 Sept. 1861: "The Baloguns have always assisted us,
whilst the Ogbonis have always acted against us.”

57. See 8. A. Crowther to HL. Venn, § Now. 184g; D. Hinderer, Journal, 1024 Oct.
1849; J. C. Muller, 17-29 Oct. 1849: H. Townsend, Journal, 8 April 1850. The per-
secution broke outin Itoku, and was taken up in Igbore, Igbein, Itori, Oba, Imo, and
Ijeun. For a fuller analysis see Chapter g, pp. 286-37.

58. Burton, Adeskuza and the Ce 286,

59 H. Townsend to H. Venn, 2 July 1862, represents Eghas ay saying, at the time
when a Consul for Abeokuta was being discussed, “Better we had never received a
white man, the liebus were wiser than we were.” ]. A. Maser to H. Venn, 3 March 1864,
says feelings against Europeans were so high thar the mission had suspended public
preaching.

60. Best details of the aftermath to Ikorodu are in J. A. Maser to H. Venn, g March
{“astorm is blowing over us™), 2 June, § Aug. 1865. Maser was very critical of Glover's
policy.

61, The earliest reference to him is J. A, Maser, Jowrnal, 24 Oct. 1865, who says
he was “called ‘Reversibke’ from his invention of a new patern of handkerchiefs which
can be wed on both sides as headdress for women.” Later he was contrasted with
two CMS clergy: “Holy” (James) Johnson and “Eloq " (Henry) Joh

62. ). A. Maser to H, Venn, 31 July 1867.

63. H. Townsend to H. Venn, 3 April 1966.

64. J. A. Maser, Journal, 24 June 1866. Igbein, which regarded tolls on the
river trade with Lagos as its perquisite, had always been a focus of anti-misslonary
feeling.

65, V. Faulkner to H. Venn, 18 April 1868, tracing the 1867 Ifpie hack to the as-
sault on Lieh; o the arson, H. Townsend to H. Venn, 25 Jan. 1864.

66. . A. Maser, “The second persecution of the Abeokuta Misgion, October 1867,"
CAz/0/68/163. Maser was at Ikija. W. Allen, who was Faulknec’s catechist at Igbein,
gives a slightly different version of the bellman’s roessage {Journal, 12 Oct. 186%):
that the white men, the Saro, and the native Christians should worship separately.
His comment that the Bagprun did not mean to stop the worship of Ged would seem
to imply that this was indeed said, and perhaps widely believed.

67. This was the English missionary Edward Roper, on whom see below, p. 13g.

68, Chrisifan Missions, 201.

69, W. Allen, Journal, 1§ Oct. 1864,

70. W. Allen, Journal, 23 Nov. 1869. Their participation was the more significant
becanse the head of the Parakoyi at Ighare, Akighogun, had been so prominent in
the 1849 persecution. H. Townsend, Journal, 16 May 1850.

352

NOTES TO PAGES 137-130

71. An eldetly chicf, the Agbskin, looked after him on his first visit in 1851 (D.
Hinderer, Journal, 23 May 1851), After his death, Olunloyo, who was the main figure
in the Kudeti neighborhood, was the “chief warror under whom we’re placed,” as
the catechist James Barber put it. Journal, 14 Oct. 1856, an entry which gives a good
example of how important it was to have such a patron. Olunloyo died in 1857, and
thereafter Ajobo, who rose to Balogun but fell from power in 1871, was a major pa-
tron at a higher level.

72. Having said this, I don’t want to imply a constant and unmediated influence
of theology on social action. Gollmer shared Hinderer's Pictist religious background,
and few CMS rmissionaries liked political invoivernent better than him.

7%. D. Hinderer to H. Veon, 29 Sept. 1863, translating it amid the shortages of
the war. J. Johnson, Report, Aug. 1877, notes its populariey. R S. Oyebade was given
an English text and a dictionary to help him learn English: “Life of R. S. Ogebade,”
GgAz/0/1893/9p, referring o his youth in the 1860s, On the other hand, Danie)
Coker, Journal, Sept. 1898, reported of a woman reading it at Badagry, that it was
“not agreeahle with native modes of thought™—which was surely so.

74. D. Himderet, Journal, 1 Ocx. 1855.

75. D. Hinderer, Joumal, 7, 12 May 1856,

78. H. Townsend to H. Venn, 6 April 1863, referring to the aborted Dahomean
invasion of that year, and ibid., 25 Feb. 1864. Also to Major Straith, 31 May 1864
“The war [vs. the Ibadans at Makun] is bringing the Christians into a political posi~
tion the end of which we don’tyet see.” The idea had been on the agenda some years
back: In 1857, some converns had tried “ta unilte themselves and assist in the war as
a church,” leading Townsend to speak 10 them on “the duty of Christans . . . in the
time of war™ ( Journal, 5 Sept. 1857).

77. During the siege of Ilesha in 1870, some young warriors called (o see Daniel
Olubi (Hinderer's successor), full of joyful anticipation of its surrender. Olubi gave
them an impromptu address from James 4:1-3—"From whence come wars and fight-
ings among you? Come they nat hence, even of your lusts that war in your members?”

78. ]. Johnson, Annual Report for 1819, referriog to « Nov. 1878. In 1864, Hio-
derer had had trouble over the seizure of converts for refuging to go to war: extract
of letter from J. A. Maser to J. A- Lamb, Feb. 1868, CA2/0/68/108. Hinderer re-
ported (letter eo H. Venn, g0 March 1865) that ten young Christians retired to the
farms to avoid being press-ganged. For more on the effects of the sirains between
Christian and warrior values at Ibadan, see Chapter g, pp. 2'7a-74.

79. 5. Johnson, Journal, 5 April 1876.

80. D. Hinderer to H. Venn, 15 Sept. 1862. Roper's own full account in letters to
H, Venn, 24 March and 2z April 186z. He was based in Ibadan, but went to Ijaye in
Mann’s place to allow Mann ta escort his wife and ather refugees to Abeokuta, See
also A. C. Mann to H. Vean, 15 May 1865, and narrative in Ajayl, “The Haye War,”
109-110.

81. The period 1863-1865 saw almost continuous blockade. See especially E.
Roper to H. Venn, 7 Oct. 1863, which gives a month-bysnonth account of their pri-
vations, which forced him to spend most of his time as a subsistence farmer because
cowries were 50 short, He bad no paper to write anything for the whole of 1864, and
the next letter 1o Venn was dated 1 March 1865. No wonder it was bitter about the
Egha bias of fue frohin.

82. D. Hinderer, Half-yearly Report to 25 June 186g.
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83, The earliest reference 1o him is D. Hinderer, Journal, g1 Oct. 1849, which
puts him at fourteen to fifteen years old, Oluhi himself reviews his early life in the
Journal entry (6 Feb. 186+) which records his mother’s death. She was an ariga priest-
ess and Olubi agsisted hey, “called early to the service of the Temple, like Samuel.”
At firat he was indignant at missionary attacks on orisa, but was moved by the preach-
ing of J. C. Miller, which he heard while laid up with a neck injury when he was
eighteen.

84. The party came to be known, in the oral traditions of the Ibadan church, as
Fheje Vesin ("The seventh was a horse,” L.e., Hinderer’s mount).

85. See Kemi Morgan, Akinysle’s Outling History of badan, Part II, 108-110.

86. 20: “The Lord hear thee in the day of trouble; the Name of the God of Jacob
defend thee.” 45: “My heart iz inditing of a good matter; I will speak of the things
which I have made wuchingﬂacklng. 118: ’ngve thanks unto the Lord, for he is
gracious; b his mercy endureth for ever.”

87. D. Ohubi, Journal, 11 Now. 1g70; W. 5. Allen, Journal, 11 Nov. 1870.

88. Taking as a measure the year in which African agents first appear as authors
aof journals (which indicates 2 definite level of education and responsibility), the pe-
riod 1857-1865 saw no accessions. Thereafter: 1864 (T. B. Wright), 1865 (W. 3, Alken,
W. George), 1866 (5. W. Doherty, J. F. King, D. Williams, D. Olubi, J. Okuseinde, T.
John), 1867 (N. Jobnson), 1840 (S. Joh §. Cole), 1872 (C. N. Young), 1873 (C-
Phillips Jr.}, 1874 (A. F. Foster, J. Johnson), 1876 (H. Johnson), 1877 (I, A. Braith-
waite, M. J. Luke, D. O. Williams), 1879 (J. A. Williams).

89. A. C. Mann, Letter from Lagos, 6 Sept. 1866; N. Johnson, Annual Letter for
1877,

90.See N. Q, Sogunle, Histary of St fude’s Church, Fhute Metta (Lagos, 1968), a good
centenary history, by a member of one of the old Egha families of the cburch.

g1, G. F, Bihler, Journal, 25 Junc, 1857; J. A. Maser, Jowrnal, § May, 1858; Biih-
ler to Dawes, 29 Nov. 1864; and J. O. Lucas, History of St Paul’s. It is a great pity that
Nicholson’s own letters—there are no journals—are so exiguous.

92. One feels this is a topic which yet awaits its definitive study, but see M. J. C.
Echeruo, Victorian Lagus (London, 1977).

93. A nice anecdote of this was recorded hyHerbutMamnﬂay (1864-1 g46), the

“father of Nigerian nationalism,” in a short antobi ipt, Box 57,
Herbert Macaalay Papers, Unlversity of Ibadan lemy C-cwnerloverused to take
a ride around Lagos every ing, and would regularly call 1o greet HM’s father,

the Rev. T. B. Macaulay, Principal of the CMS Grammar School, HM as a little boy
had a pair of velvet knickerbockers whose knees were worn bare by kneeling on the
floor at family prayers. Noticing this, Glover one day asked him: “Little Herbert, what
has spoilt your royal purple knickers on the knee like that?” “Ler-us-pray has done
it, Sir.” Glover roared with Jaughter and gave hitz a silver sixpence, and then always
asked after the “let-us-pray chap.”

94. The afficers were J. P, L. Davies, President; Charles Foresythe (lawyer, also of
Breadfruit), Secretary; Rev. T. B Wight and Rev. T. B. Macaulay, Vice-Presidents; Rev,
W. Morgan, Treasurer. Also actlve was j. A. Payne (court clerk, of Christ Church Faji).
See various letters in CAz/0/11/57-64.

g5.J. A, Maser to Finance Committee, 25 Sept. 1873, CA2/0/11/64B.

g6. E. Roper to Huwchinson, 10, 20, Oct. 1873,

g7. For a biography see E. A. Ayandele, Hody johnson: Pioneer of Nigevian National-
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ism, 2836~1917 (London, 1g70), which is ger on the political than the religi
side of Johnson. On the latter, see J. D Y. Peel, “Between Growther and Ajayi: The
Religious Origins of the Nigerian Intelligentsia,” in African Historiagraphy: Essays in
Honour of Jacob Ade Ajayi, ed. T. Falola (Lagos, 1993), 6479

93. This example —it may he apocryphal—is given in Lucas's History of ¢ Poul’s,
Chapter 4.

agg. l“*or an excellent account of the ecclesiastical politics of all this, see Ajayi,
Christian Missiors, Chapter 7. The anomalies went further: Ota (on the road from
Lagos to Abeokuta) and its out-stations did fall under Crowther’s jurisdiction, be-
causc the missionary there, James White, was an African,

100. D. Hinderer to Wright, 18 May 18%5. Townsend woultd still have preferred
a capable white missionary, but ‘T have taken in review all my white fellow labourers
at home and here, but there is a want of tact and of practical wisdom in dealing with
heathen chicfs and . . . also with our native helpers amang them,” and thought John-
son the better choice. Letters to Wright, 25 Nov., 20 Dec. 1875.

101, Venn died early in :873. For the modulation of his ideals in official CMS cir
cles, see C. P. Williams, The Idea! of the Self-Governing Chuvch: A Study in Victorian Mis-
sionary Strategy (Leiden, 1ggo}, esp. go-g4.

10¢2. J. Johnson, “From Ibadan to Oyo and Ogbomosa™ (26 Apr. to 3 July 1877);
“AVisit of Inspection ta laro and Itinerancies ( Jan. 1879); and report headed 5
Oyo, Iseyin, Ogbomoso, Ilesa” (1878). All enclosed in letter to CMS Secretary, Jan.
187g; letter to CMS Secretary, 21 June and ¢ Joly 1878, His particular desire to de-
velop [jebu and INesha would sccm to arise from the two sides of his ancestry.

108, §. Johnson to CMS Secretary, 2 Aug. 187g.

104 . Johnson to CMS Secretary, 30 Jan. 1878.

105. On the argument about slavery, see Chapter 5 and Chapter 11.

1066. J. Johnson to CMS Sccretary, 1o Nov. 187g; Minutes of a Conference on Do-
mestic Slavery held at Lagos, 16-23 March 1880, which contains several accounts of
the events of 1879; W. Moore to H. Townsend, 26 Jan. 1880, accusing Johnson of
“divid[ing] the Egba church inte parts.” Also file “Manumission of Slaves at Abeokuta,
1877-1886," CMS(Y) 2/3/3, National Archives, Ibadan.

107. Ajayl, Christian Missions, 23738, notes that at first the CMS Comnittee had
been minded to keep Johnson in post, but later changed its mind. He puts this down
to a general decline of confidence in African leadership. This may well be so, but the
dependence of the mission on the goadwill of the Egha chiefs and the fear of an-
other Ifple must also have weighed strongly. Johnsan was reptaced by Faulkner, who
had been pastor of St Jude’s, which had a largely Egba congregation. In 188g J. B,
Wood 100k over and continued till his death in 1897, becoming aimost as adept in
Egba politics as Townsend had been.

108. “Journal of J. A. Maser During a Journey to Countries East of Lagos in De-
cember 1873"; D. Hinderer to H. Wiight, 15 Dec. 1874, g Feb. 1875,

109. D. Hinderer ta H. Wright, 14 May 1875.

110. C. Phillips, “Short Account of Hirnself," 10 May 1875.

111. At the Yoruba Language Conference beld in 1875, he was so forward in his
views for "such & young man” (as Olubi put it}—"self-opinionated,” thought Fanlkner,
though he had a history of hostlity to Phillips—that fie was rebuked by the always
mild Crowther: V. Faulkner 1o 3. Wright, 17 May 1875.

11%. M. J. Luke, Journal, 2 Aug. 1888. This phrase was usially used to refer to the
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local pba, as when Luke was once called “my father’s strangey” by a son of the king
of Otun-Fkiti { Journal, g June 1893).

113, J. A Maser, Journal, 24 Dec. 1873,

114. C. N. Young to “Rev. and Dear Sir," £6 Feb. 1976,

115. C. Phillips, Journal, Sept.-Dec. 1888, “High Chiefs”is the term used at Ondo
to refer in English to the five senior nonroyal titde-hotders (Ruarfa).

116. See E. A, Ayandele, The Missionary Impact on Modern Nigeria, 1842-1914 (Lon-
don, 1966), Chapters 6-8; and P. F. de Moraes Farias and K. Barber, Self-Assertion and
Cudtusral Brokerage: Early Cultural Nationalism in West Africa {Birmingham, 199o). For
further aritical discussion, see Chapter 10 below.

117. See the full reatments of this cardinal episode, very different in tone but
complementary in substance, in Ajayi, Christian Missions, Chapter 8; and Ayandele,
Missionary Impact, Chapter 7.

118, On the African church movement, the standard work is stll J, B. Webster,
The African Churches among the Yoruba, 18911922 (Oxford, 1964).

11g. 8. Johnson to Governor, 6 Jan. 188a.

120, F. L Akicle and J. Okuseinde, Journal, 2g Aug. 1886,

121, As president of the Native Pastorate Association, which raised funds to make
the Lagos churches financially independent of the CMS, Payne worked closely with
James Johnson, its secretary. He added “Gtonba” to his name in 1889 to indicate his
descent from the royal lineage of ebu Ode, His position was delicate, since besides
being an [jebu patriot he was, as the supreme court registran a servant of the British
Crown.

122, “Beginning of Missionary Work in Ijebu Ode,” manuscript accaunt by the
teacher, 4/1/9, CMS(Y), Natlonal Archives, Ibadan.

123. For a fuller account of the maneuvers which led up to the [jebu campaign,
see Ayandele, Missionary Impact, 54~68. His main omission is that his focus on the
whitz missionaries leads him to ignore the significance of the Ijebu hatred of Olubi.

124. Ayandele, Missionary finpact, 65.

125. Harding was called “the surveyor" by the Ijebu: M. D. Coker, Journal, 12 Feb.
1892, This journal gives a vivid picture of the tense atmosphere in liebu Ode in the
run-up to the invasion.

136. T. Harding to Lang, 11 April 18gs; W. 8. Allen, Journal, 2-4 April 18g2; R
8. Oyehode, Journal, 4, 7-16 April 1892,

127. On the campaign, see R. S. Smith, "Nigeria—Ijebu,” in M. Crowder, West
Afvican Resistance: The Military Response to Colonial Occupation {(Londen, 1971), 146—
204.

128. W. 8. Allen, Journal, 26 May 18gs. In fact, the news, arriving just before that
of the chiefs’ decision from Kixiji to expel Harding and Olubi, seemed miraculous:
“and so the tongues of the messengers were made to cleave in a wondrous manner
to the roofs of thelr mouths” (J. Okuseinde Jr., Journal, 2¢ May 1892).

129. W. 5. Allen, 7 Aug. 1892. Cf. E. M. Lijadu at Ondo, Journal, 5 June 1892:
“Christianity has become contagious.”

1 30. For two comparative accounts, drawn on here, see J. D. Y. Peel, “Conversion
and Tradidon in Two African Societies: ljebu and Buganda,” Past and Present 77
(1¢77): 168-141; and “Religious Change among the Yoruba,” Africs 37 (1967):
292-306.

131. For this reason it is much less well documented than mostather Yoruba areas,
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since the missionaries (all of them Africans in the early years) were not CMS agents
and so did not have to report their activities to London,

132. Islam, through its long-established rading links with Ihadan and also with
the mixed Ijebu-Lagosian town of Epe on the Lagoon {where Kosoko bad taken
refuge), had 2 much firmer pre-18g2 feothold than Christianity. This was consoli-
dated when the main politcal figure of the post-18g2 era, Balagun Kuku (who had
heen in exile in Ibadan), joined Islam with a huge following in 1goz. Where Chzis-
tianity won out was in the peripheral Biebu towns, which did not have many prior
links with Islam and used Christianity after 18gg to loosen the hold of ljebu Ode
over them,

133. J. Johnson te Baylis, Anoual Letter, Feb. 1go2.

134. Further on Desha, sce Peel, Jieshas and Nigerians, g2—-g7, 16474

t35. “Life of R. 8. Oyebode,” GzA2/06/18¢3/95. His father was David Kukomi,
the most important early canvert at Ibadan.

136. T. Harding, “Journal of Tour,” £1 Nov. to 3 Jan. 1900, Gollmer was called
Alapako (“Owner of the plank house™) from the old mission house at Badagry which
he had veassembied at the CMS Lagos headquarters. As Gollmer retired in 1862, Oni
Adelekan must have been quite an elderly man. After early suspicion of Christianity
because the first church was sited at Modakeke, Adelekan encouraged its expansion
after 19oo, especially when an Ife man, E. A, Kayode, was put in charge. See “Bishop
Phillips’ Report on the Ife Church Troubles,” CMS(Y), 2/2/8, National Archives,
Ibadan.

137. "Ondo and Ilesha Districts; Papers Relating te Development of Churches and
Schools, 1907-1923," 2/2/11; and “Papers on Ekiti District, 1923-1928," /2/186,
both CMS(Y), National Archives, Ibadan.

138. James Jahnson was Ily made an assi bishop in 1901 and given
charge of the Niger Delta p It was a sad on the CMS Yoruba Mis-
sion that its two most able African clergy of the ccnlmy-—-Crw:hu and Jehnson—
were in the end dispatched to work ide Yorubal

139. F. Melville Jones {the Principal of the Oyo Training Instinztion) to Baytis, 10
Jan. 1907, on the issue of whether more Europeans should be transferred into tain-
ing work: “I quite believe that Native Agents can well be utilized in Evangelizing new
districts, but where we should feel the lessening of European Agency would be in the
work of Superintendence.” While he went on to say that some native workers might
be capable of it, such aa Rishap Phillips, he felt that for a good while to come there
would be a need for European superintendence.,

6. PREACHING THE WORD

1. See Chapter &,

2. A Memoir of the Revd. W. A. B. johnson (London, 1852} was read by J. T. Ke-
fer while recovering from his first bout of fever (Journal, 14 April 1853), and J. A,
Maser was sent a copy a little later (Journal, 23 Sept. 1853). G. Meakin read it, as
well 28 a life of Martyn, while on the boat ont (Journal, 277 Oct. 1856). On John-
son's minisiry at Regent in Sierra Leane (1816-1823), see |, Peterson, Province of
Fresdom, 103~11%; it was the reason why “Joh "b such a N pame
among liberated Africans.

8. E. Roper to H. Venn, 15 Feb, 1861,
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4- E. Roper to H, Venn, 3 Dec. 1861.

5.J. T. Kefer, Journal, 13 June 1853,

6. T. Harding and H. Tugwell, *Report of a Visit to the Ondo and Ilesha Mis-
sions,” 31 July 18go, GgA2/0/ 1890/ 145.

4. A. C. Mann, TJournal of the Mission Station, ljaye, from February 17 to March
30, 1858." For another discussion of inissionary journeys “to the field,” see Comaroft
and Comaroff, Of Revelation, 172-78.

8. D. Olubi, Annual Letter to Parent Committee, 7 Dec. 18%0.

9. D. Hinderer, Journals, passim, 1849-18x0.

10. J. T. Kefer, Journal for Quarter Ending =5 March 1855, passim; D. Hinderer,
Journal, g1 Ang. 1853.

1. C A, Gollmer, Journal, 22 Dec. 18x0.

12, W. 8. Allen, Jouunal extracts for halfyear to December 1870. On the indif
ference of the war-chiefs, D. Hinderer, Halfpearly Report to April 1856.

18. 8. Jehnson, Journal extracts, 1870-1873.

14. W. 8. Allen, Journal for Halfyear to December 1868, passim. This new stand
was opened in response.to Hinderer’s decision te abandon ene under a tree at Isale
Tjebu, on the same side of town. That had over many years seen many sermons, by
different people, to small avail.

15. C. N. Young, Journal, 2 July 1876.

16, See Chapter 7, pp. 206. '

17. Examples: D. Hinderer, Journal up to 13§ Feb. 1851; H. Townsend, Journal,
29 Jan. 1855.

18. D. Olubi to Parent Commiittee, 26 June 1871,

19. 5. Pearse, Journal, 3 Aug. 1863. Pearse himasclf ranslates igedeas “a mystery,”
bat this is much too mild. When the catechist William Marsh was first reunited with
his family at Abeokuta, some people were afraid to approach him, fearing lest he
*speak some supernatural word which is termed 'Igedi’ ™ Journal from g June to 21
Dec. 1845. In the sjmne journal, Marsh instances two men who were condemned to
death for killing people through threats interpreted as curses.

20. J. Johnson, “A Visit of Inspection to Ilaro and 2tmerancies,” 1878,

21. W. 8. Allen, Journal, 8 April 1868.

22. J. Barber (Hinderer's catechist), Journal, 2 Sept. 1855. Barber certaily did
not tell this story against Hinderer, since he wenton todrive the nail in deeper, telling
the man that he would be judged as “hating God which is worse than hearing the
word of God and not doing it.”

28. C. A Gollmer, Journal, 15 June 1354.

24. S. Cole, Journal, 14 Dec. 187%7. The “deceiving” alluded to by the speaker was
probably no more telling the missionary that you would come to church with no in-
tention of so doing, just to pet rid of him. Missionary journals often complain of this.

25. 3. Pearse, Journal, 33 Nov. 1859.

26. ). White, Journal, 31 Aug. 1855.

27.)- A, Maser, Journal, 20 Nov. 1864,

28, J. White, Journat, 19 October 1862 at Ota; 4 Aug. 1852 at Lagos.

2g. W. Moare, Annual tetter for 1879.

50. J. White, Journal, % July 185%.

81. J. Smith, Journal, 10 Nov, 1859,

52. 5. W. Doherty, Journal, g—23 Dec. 1878.
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33. ]. T. Kefer, Journal, 31 Aug. 1853.

34. Thus a case reported by W. S, Allen, Journal, 4 Oct.1885,.

35. D. Hinderer, Journal, 7 March 18g5.

$6. J. Smith, Journal, 10 May 1860, at 1saga.

377. ]. White, Journal, 2—4 July 1857.

$9.]. D. Y. Peel, “The Pastor and the Babalawo,” Afvica 8o (1990): §58~69.

39. ]. F. King, Journal, ¢4 March 1867.

40 Family tradition recounted by Mra, Kemi Morgan, the Ibadan historian and
great-granddaughter of Kukormi, interview, 23 Nov. 1994

41. T. King, Jownal, 1 Jan. 1352, Twenty-one years later another Dahomean at-
tack produced just the same analogy. D. Williams, Journal, 28 April 1873: “the won-
derful interposition of God in the time of King Hezekiah, when after all the boast-
ings, braggings and threatenings of Sennacherib the Assyrian king against Judah, his
host was th into confusion and himself fled back home with great shame. Thus
it happened with the Dahomean king and his host.”

42. B. Meyer, Transtating ithe Devil: Retigion and Modernity among the Ewe in Ghana
(Edinburgh, 19g9), 38-10.

43+ D. Hinderer, Journal, 28—29 April 18486,

44. J. C. Miiller, Journal, 18 Aug. 184g. J. Smith ( Journal, 18 Sept. 1858) reported
of Gollmer that “to make the Word more plaintive and expressive, he took many it
lustrations from the objects around.” Smith was English but was supervised by
Gollmer, so this report iroplies that Trensgression was a distinctively Geran preach-
ing style.

45. C. A. Gollmer, Journal, 26 Jan. 1853.

46. W.S. Allen, Journal, 7 July 186g. Allen is told the cloth is so called “because
itisavaluable cloth and whoever you find using it is freed from poverty,” Allen replies
there is something of great value which is available to the poor as well as the rich,
and concludes: ®You may have your store full of etu, [but] if you have not the etu of
God in you, you are still in poverty.” Cloth was extremely important to Yoruba as an
itern and an indicator of sacial value. Sec further E. P. Renne, Clots That Does Not Die
(Seattle, 1995); and D. P. Clarke, “Aso Oke: The Evolving Tradition of Hand-Wowen
Texdle Design among the Yoruba of South-Western Nigerta™ {Ph.D. thesis, School
of Oriental and African Studies, London, 1g98), esp. Chapter 6.

47. W. S, Allen, Journal, 26 June 1872,

48. V. Faulkaer, Journal of Itinerary to the West and Northwest of Lagos, 2§ Jan.
1877,

49 J. C. Moller, Journal, 25, 29 Jan. 1849.

%0. On groko see C. A. Golimer, “African Symbolic Messages,” fournal of the Royal
Anthropological Institute 14 {1885): 16g-82.

51. 8. W. Doherty, Journal, g Sept. 187s5.

52, J. White, Journal, 2 June 1870.

53. D. Olubi. Journal, 27 Oct. 1867.

54 D. Hinderer, Journal, 12 April 1855.

55. J. Okuwseinde, Journal, 13 March 1866,

56. V. Faulkner, Journal of Itinerary to West and Northwest of Lagos, 24 Jan. to 1
March 1877, at Ajelike village (Egbado); C. A- Golimer, Journal, 24 Sept. 1850, at
Ajido, on the lagoon east of Badagry.

57. C. A, Gollmer, Journal, 8 Now. 1854,
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58. C. A. Gollmer, Journal, 12 Aug. 1858, at Lower Ajaka.

59- See above, pp. go-g1.

60. J. G. Miiller, Journal, g Oct. 184g.

81. Thus D, Hinderer, Journal to 13 Feb. 1851, at Osiele, eliciting the response,
“we never heard the like before™ D. Olubi, Journal, 2 July 1868.

62. On Yoruba attitudes toward death, the article by P. Morton-Willlams, * Yoruba
Responses to the Fear of Death,” Africa 30 {1960): 34—40, though based an field-
work in the 1g505, sheds much light on data from the last century.

B3. C. Phillips, Journal for Half-year to g1 March 1874.

64. C. Phillips, Annual Lewer for 1880, G3A2/0/1881/10a, His catechist,
Charles Young, reported the children’s deaths in hisjournal (15, 20 Feh. 1880), but
“(did) nox know what to say about the repeated trials of Mr Phillips.”

65. It was used by White in his long letter to Henry Venn reporting his first wife's
death, 6 June 186%; and by D. Williams in relation to a dying member of bis Ake con-
gregation, Journal, 2 Oct.1868.

66. The works most used by the CMS were by the Pinnocks—father (d. 1843) and
son {d. 1885 )—cither William Pinnock's Catechism of Scripéure History (London, 1825},
which expounded it in a simple question-and-answer form, or Rev. W, H. Pinnock’s
fuller Anadysis of Sevipture History (Camabridge, 1853). The Jatter (which still employed
Archbishop Ussher's chronology, dating the creation to 4004 B.C.) was used by sta-
dents preparing for the Cambridge theological examinations. G. F. Buhler wrote to
Venn, 3o Sept. 1858, asking for some copies of Pinnock’s Aralysisfor use in the Train-
ing Insdtution, and White included it in a report of his reading to Venn, 10 June
1864.

67. C. N. Young, Journal, 5 Apil 1875.

68. Pinnock, Analysis of Scripeure History, 50, 58-60, B5-86.

6g. D. Hinderer, Journal, 10 Aug. 1B55.

170, J. White, Journal, Report for Half-year to 25 Sept. 186%; Journal, 2 July 1856.

71. W. George, Journal, $o Jan. 1879.

72. C. N. Young, Journal, 277 Sept. 1876.

178. Thus S. Johnson, Journal, 1 Oct. 188g. After lightning struck the Aremo mis-
sion house, he sought to demysify Sango ideology by a two-pronged assault: he ex-
plained “the problem of electricity” and he gave a secular history of Sango 2s a King
of Oyo posthumonsly made inte a god by the people.

74. C. A, Gollmer, Journal, ro Aug, 1858, at ighogila.

. %75.]. B. Read to Wright, 23 Oct. 1877. Read was a young lay evangelist who went
to Leki as his first post in September 1877 and died of fever only three months Jater.
He wasan enthusiastic and effective missionary—he introduced some of the new Ira
D. Sankey hymns—and Isaac Braithwaite, the African schook was evidentdyvery
attached to him.

46. L A. Braithwaite, Quarterly Report, 29 Dec. 1877.

77. W. 5 Allen, Journal, 21 July 1869; sugar was standard for sweetness, or good
relations, while salt recalled the covenant of salt forever {Numbers 18:1g).

78.8. W. Doherty, Journal, 14 Aug. 1875. The analogy between the two offerings
was very precise: in both cases a vehicle of sacred power (Biblc, water) is ¢nclosed in
a container whose white color symbolizes that sacred ‘Water was itself regarded
a8 syrabolically white,

79. On Yoruba color symholism, see A. Buckley, Yorubs Medicine (Oxford, 1985).
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One should hasize that the ions of black in Yoruba thought, while they
include negaﬂvc jdeas, such as darkness, also include some positive ideas, such as
fertility.

80, V. W, Turney, The Forest of Symbols (Ithaca, N.Y., 1967), especially Chapters 1
and 8. CF. also A. Jakobson-Widding, Red-White-Biack As & Mode of Thought: A Study of
Triadiz Classification in the Ritual Symbolion and Cognitive Thought of the Peopls of the Lower
Congo (Stockholm, 1978).

81. On the contrast of systeratic ang narrative theology, see G, W, Stroup, The
Promise of Narvative Theology (London, 1g84), esp. Chapter 3. For a narrative theol
ogy conceived in postmodemist, terms, but against the “nihilist postmodernism” of
2 Don Cupitt, see G. Loughlin, Tdling God’s Story: Bible, Church, and Narrative Theol-
ogy (Cambridge, 1996},

82. 3. W. Doherty, Journal, 1617 May 1876.

83. No link with “archaeological,” in either the common or Foucault's sense of
the word—from arche (“origin®) not avwhaia (“ancient things™. Perhaps “archeo~
tropic” would be beuer, if it existed.

84. “Reincarnation,” while it is a term often applied 1o Yoruba belief, is not en-
tirely the right word here. In the classic Hindu case, sauls may reincarnate themselves
in any living thing whuse level relates to the moral deserts of the preceding life, so
that the doctrine provides the functions of a theodicy. The Yoruba idea that ances-
torsave reborn in their descendanis is more limited and without ethical implications
{except insofar as Christian authors like James Johnson or Idowu bave interpreced
it to say that only the good dead are reborn). For a uscful di ion of the 1i N
see R Hallgren, The Good Things of Life (Loberod, 1988), 62—64.

85. This is not to imply any sort of "Whorfian” view of how language might con-
strain culture, rather that the way Yoruba talk about the remoter past and future seems
to express their cultural disposition to identify them, For a further discussion of
Yoruba temporal ideas in relaton to anthropological dehawes about the cultural cel-
atvity of dme, see J. D. Y. Peel, "Mzaking History: The Pastin the Jjesha Present,” Man
19 (1g84): 111~3%. On the wider issues, A. Gell, The Anthropolagy of Time (Oxford,
199a), esp. Chapters 10-14, is exceflent,

88. For brief comments to this effect see C. N. Young, Journal, 5 June 1877: G
Phillips, Journal, 2g Sept. 1881; 12 March 1838,

87. C. Phillips, Journal, 6 Aug. 1879.

88. For example, E. B. Coker, Journal, 7 April 1890, reporting the view that “there
is no place where one can go after death; women's womb are heaven to us here [sic],”
which he found “disgusting and painful.” Cf. 2 conversation with a friend of the Chris-
tian sympathizer Chief Oyagbata, who replied 1o Phillips and Young that “the womb
of women . . . is the placewhmcverybady goes when he or she dies. . . . They had
never considered that there is another world besides in which persons goafm death™
C. N. Young, journal, 6 Aug. 187g.

8g. C. N. Young, Journal, 15 Sept. 18%7%.

go. C. Phillips to A, Merensky, g January 188g, in G3A2/0/188g/2g.

g1. P. Morton-Williams’s classic article, “An Qutline of the Cosmolegy and Gult
Organization of the Oyo Yoruba,” Afiice 34 (1964): 362—7¢, shows how these two
views of the ancestars, respectively linking them with earth and heaven, were still cur-
rent in New Oy in the 1gf0s.

g2. W, Moore, Journal, 8 Aug. 1651, at Osiele.
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98. S. Pearse to H. Venn, 6 Dec. 1863, reporting the words of Philip [ose Mef-
fre, the Brazilian returnee, who didsoon convert.

g4 A. C. Mann, Journal, 12 May 1856.

g5. W. 8. Allen, Journal, 10 Oct. 1865, 8 June 1868.

g6. G. F. Bihler, Journal, £8 April, 1856.

g7. I Smith to “Dear brethren,” 12 March 1848, On igin (from piw, “divide™),
see E. B. Idowu, Olsdumare: God in Yoruba Betief, Chapter 13; and Wande Abimbola,
Ifa: An Expasition of Ifa Literavy Corpus, Chapter 5. R. Hallgren, The Good Things in Life,
6083, is a full and useful survey of the literature. A persan’s iéx is in effect their
osi (“head, personality, guiding spirit™}, which they might worship in the form of a
small cowrie-covered shrine throughout their life. This destiny is also known by che
compound name fpons,

98. William Allen, Journal, 1g Sept. 185g.

99. C. Phillips Sr., Journal, April-June 1855. Cf. a priest in Ibadan to David Hin-
derer (Journal, 26 March 18x55): “How can any body know and believe what you
call the word of God, unless come one [who] has been to the other world to fetch it
from there[?]’ This was unanswerable in the poor man’s opinion.”

100. J. White, Journal, 17 Feb, 1867.

10x. 8. W. Doherty, Journat, 6 Oct. 1878.

1o2. H. Townsend, Journal Ending 25 Dec. 1845.

103. J. White, Jowrnal, g1 Dec. t883.

104. D. Olubi, Journal, 1 Sept. 1870.

10%. W, Moore, Journal, 24 Sept. 1851, at Osiele.

106, The cognitive situation was kike that diagnosed by Paul Veyne in Did the Greeks
Believein MM&W? AanmwmmmeWm{Chmgo 1988), 23-=7.

Myth was d not as revealed or k , but as information that filled
a gap, taken on the basis of respect for its h ‘source's p and sincer-
ity. The issue of its truth or falsehood was und: inable and secondary. It is no-

table that Veyne cites as comparable another case from the nineteenth-century mis-
sion field: the readiness of the Tibetans to receive the Christian mytho-history
presented to them by the famous French missionary, Father Huc.

107. W. Moore, Journal, 19 Feb. 1866,

108. G. Meakin, Journal, g Sept. 1858.

10g. J. C. Miiller, Journal, 21 Feb. 1840,

110. T. Eing, Journal, 14 June :861.

111. D. Olubj, Journal, 13 Feb. 1885.

112, W. Marsh, Journal, 16 May 1850,

113. A. C. Mann, Journal, 1§ March 1853,

114. Samuel Johnson, Journal, & Feb. 1877.

115. Thus ldoww, Olodusmare, :1-22, What is q in Idowu's is
how casually he subjects the myths to the kind of Judeo-Christian gloss which 1 am
hervullmglmoquesuan In particular the offense (gs¢) which produced the es-

tously described as “man sinned against the Lord of Heaven,”

116 Forotheruampleswel’..w Smith, Afiican Ideas of God (London, 1g49).

117. H. Townsend te C. C. Fenn, 29 Nov. 1864, from Abeokuta,

118. W. Moore, Journal, 21 June 1866,

11g. |. White, Journal, 27 May 1852.

hl
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120. 5. W. Doherty, Journal, 18 May 1876, The expression “make the gods” echoes
the Yoruba phrase s¢ oriss, on which see Chapter 4 above, p. 1086.

121. ]J. T. Kefer, fJournal, 8 June 1853.

124. D, Hinderer, Journal, 18 Oct, 18x5.

123. A, C. Mann, Journal, 25 April 1854.

124. ]. A. Eabhanmi, Journal, 4 Aug. 1886, ljaye {Abeokuta).

125. G. A, Vincent, Journal, Jan-March 188x.

126, J. White, Journal, 20 July 1868. One cannot rule out that such representa-
tions of Ia by babalawo were partly stimulated by the unique claims made on behalf
of their respective founders by Muslims and Chrisgans.

t27. C. Phillips, Journal, 20 July 1884, For another case where this etymology of
Oruntuaila is broughtinto play (as "heaven’s reconciliation™), this time by a sebalaun,
see L. A. Braithwaite, Journal, 28 Feb. e878, at Leki See further below, Chapter 10,
P- 303

1%8. In thisI am greatlyindebted to E, A. A, Adeghala, “Ifa and Chrigtianity aaong
the Yoruba: A Study in Symbiosis and the Development of Yoruba Christology,
18go-1940" (Ph.D. thesis, University of Bristol, 1976).

129. J. C. Miiller, Journal, 23 June 1349.

130. G. Meakin, Journal, o May 1858, at Oyo,

131. ]. White, Journal, 14 May 186x. Other instances: T. B. Macaulay, 13 March
1853, at Osicle: C. N. Young, Journal, 10 July and 4 Sept. 1878, at Ondo; and Charles
Phillips, at Ondo, as reported by E. M. Lijadu, Journal, June-Nov. 1895,

132. ]. White, Journal, 16 Aug. 185, at Lagos.

185 J. White, Journal, 10 Nov. 1863. Cf. the special sacrifice to Ifa (pinodu), in
which none of the victim’s bones were broken, which struck James fohnson as pos-
sibly “a dim and confused remnant of a tradition of the Jewish paschal sacrifice™ let
ter to CMS Secretary, Jan. 1879, from Abeokuta.

134 R. 8. Oyebode, Journal, ¢ June,

185. . Smith, Journal, 12 Nov. 1859.

136. The anthropological literature on sacrifice is vast, but the main theories are
usefully reviewed from a structuralist perspective in L. de Heusch, Sacrifics in Africa
{Manchester, 1g35), Chapter 1,

13%7. The argurnent of this paragraph is diffusely indebted to M. Bloch, Prey into
Hunter: The Politics of Retigions Experience (Cambridge, 1992), cap. Chapter §.

7. ENGAGING WITH ISLAM

1. See above Chapter 4, pp. 115,121, and Chapter 6, pp. 172-75.

2. Notably E. W. Blyden, Christianity, Istam and the Negro Race (188Y; reprint Ed-
inburgh, 1967).

3§ See S Vryonis, The Dacline of Medieval Hellandsw in Asia Minor (Berkeley, 1971);
I. M. Lapidus, "The Converion of Egypt 1o Islam,” Israef Oriental Studies ¢ (1g72):
248-62; P. Cronc and M. Cook, eds., Hagurism: The Making of the Istawic World (Cam-
bridge, 19%77), esp. Chapters g and 10; N. Levtzion, ed., Conversion to Islam (New
York, 197g); R. Bullict, Conversion 2o Islams in the Medisval Peviod (Cambridge, Mass.,
1979).

4. Lamin Sanneh, Tronslating the Message: The Missionary Impact on Culture (Mary-
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Imoll, N.Y., 1989). See also the critical discussion by Marilyn Waldman and Olablyi
Yai, with response by Sanneh, In _fournal of Refigion in Afica 22 (1992): 156~7%; and
Sanneh’s further eszay, “Translatability in Islam and Christianity in Africa: A The-
matic Approach,” in T. D. Blakely, W, van Beek, and D. L. Thomson, eds., Religios tn
Afvica: Experience and Expression (London and Portsmouth, N.H., 1904), 23-45.

5. H. ). Fisher, “Conversion Recongidered: Some Historical Aspects of Religious
Conversion in Black Africa,” Afiics 48 (1973): 87—40.

6. Patrick |. Ryan, Imale: Yoruba Participation in the Mustim Pradition {Missoul
1978), esp. Chapter 5. This rather neglecied work is quite the best overall study of
Yoruha Islam, particularly because of its precise and situated account of the views of
Yoruba derics of different persuasions.

7.8 Reichmuth, “SonghayLehnawbrter im Yoruba und ihy histarischer Kontext,”
Sprache und Geschichte in Afrika g (1988): 26g-gg.

8. A term cuerent in Nigerian English, deriving from the Hausa for an Arabic
teacher or literate.

9. John Adams, in West Africa between 1786 and 1800, saw many Mualims at Porte
Novo, tributary to Old Oyo, and its coastal outlet. Its richest inhabitant was a former
Hausa slave whe spoke “Hio” (Oyo) as well as Hausa and French. Sce his Ranarks on
the Couniry Exiending from Cape Palmas to the River Congo (London, 1833), 78fF.

10, On early Yoruba Istam, see T. G. O. Gbadamosi, The Grousth of Islam among the
Yoruba, 18¢41-1968 (London: Longman, 1¢78), Chapter 1; and Ryan, #mals, Chap-
ter §.

11. Sce H. O. A. Danmole, “The Frontier Emirate; A History of Islam in Ilorin®
{Ph.D. thesis, University of Birmingham, 1980); and S. Reichmuth, Islamische Bildung
und sozials fntegration én Norin (Nigeia) seit ca 1800 (Muenster, 1998).

12. The first was the American Baptist T.§. B in 1855 (Ad and Mis-
sionary Labowrs in tha Interior of Afvica 18491857, Charleston, 1857). He was fo$-
lowed by A. C. Mann, the first CMS visitor, a few months later (Journal for Quar-
ter Ending 25 Sept. 1855); by W. H Clarke, who made three visits between 1855
and 1858 (Pravels and Explosations in Yorubaland, 1854—1858, Ibadan 1972); and
by H. Townsend { Journal, 18-21 Aug. 1859), after which visits hecame less frequent
4ll much later in the century. See further Danmole, “Frontier Emirate,” 104-110.

13. CE the testimony of the senior convert at [badan, James Oderinde, of a severe
persecution of Muslims which he bad seen, some of whom were publicly executed
in the market of an unnamed town: D, Olubi, Journal, 5 June 1876,

14. For cxample, Buraimo Aina, Ota's first Muslim, who returned there via La-
gos in 1847, according to oral tradition reported in L A A, Seriki, “lslam among
the Egha and Jjebu Peoples, 1841-1982" (Ph.D. thesis, University of Ibadan, 1g86),
62, §. White { Journal, 7 March 1855) is visited by what he calls the only native Ota
Mustim—this Buraimoi—whom he saga became a Muaslim after Tfa advised it to his

nts.

P“-l‘:& Gbadamosi, Growth of Jslaw, 23. Seriki “Tslam among Egba and Lebu,” 7577,
dates Ialam at Ilaro from the activities of Alfa Musa Kannike, a Kanusi slave of the
Oly, c. 1860, but Law (Oyo Empire, 258} shows it to have been influential much ear-
lier, in the t330s.

16. G. Meakin, Journal, 18 Jan. t857. On the local background, see E, D. Ade-
lowo, *Islam in Oyo and its Districts in the Ninetcenth Gentury” (Ph.D. thesis, Uni~
versity of Ibadan, 1978); and P. F. de Moraes Farias, “*Yoruba Origing’ Revisited by
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Musliros,” in P. F. Farias and K. Barber, SelfAssertion and Brokerage: Early Cultural No-
tonatism in West Africa (Birmingham, 1990}, €8p. 114~15.

1. Law, Oyo Ennpive, 204, 280.

18. H. Townsend, Journal, 14~15 Sept. 1853: G. F. Bahler, fJournal, 17 April 1856;
D. Olubi, Journal, 25 Nov. 1880.

19. Townsend, Journal, 14~15 Sept. 1853, referring to Chief Ajinda.

zo0. I Olubi, [ournal, § Dec. 1877: he met the son, Oyewo by name, plundering
compounds at Fiditi near Ibadan on his way back te Ihadan.

21.]. Johnson, “Report of a Journey from Ibadan to Oyo and Ogbomaso, 1877."
CA2/0/56.

22. G, Meakin, Journal, 28 April 1858; D. Hinderey, journal, 5 Sept. 1858; W.
Clack, Travels and Explorations in Yorubaland, 1854—1358, cd. ]. A. Aranda (Thadan,
1974), ¢7—98. Clark, an American Baptist miasionary, vigited Iwo in 1855. For more
on the origins of Islam in relation to politics at Iwo, sec P. C. Lloyd, The Potitical De-
valopment of Yoruba Kingdoms in the Nineteenth Centusy (London, 1g71), Chapter 7.

23. D. Hinderer, Journal, 16—11 Sept. 1858. Presumably this man was the suc-
ceasor to the Timé with whom Hinderer had exchanged gifts in Ibadan a few years
carlicr (Journal, 16 July 1851}, On Ede Mustims, se¢ also Clarke, Trovels, 115-16.

24. On Istam in Ibadan generally see F. H. El-Masri, *Islam,” in The City of fbadan,
ed. P.C. Lloyd, A. L. Mabogunje, and B. Awe (Cambridge, 1967), 249-57; Gbadamosi,
Growsih of Isiaw, 25, 5253, 67-68; and Ryan, Imale, 123—28.

25. Kemi Morgan, Akiryele’s Outline History of Ibadan, Part 1, 1077-108.

26. D. Hinderer, Journal, 3 May 1851.

2%. D. Hinderer to Enight, 1g May 1853.

28, See Hinderer to Venn, 24 Sept. 1858, reparting the current suspicion that
the Bale's recent death was due to Muslim poison, an well as rumors that two other
senior chiefs were in danger.

29. Biobaku, Fgha and thar Neaghbowrs, 12-14.

g0. Seriki, “lalam among the Egba,” 53-60.

31. H. Townsend, Quarterly Journad v g Dec. 1846,

3. S. Crowther to H. Venn, g Nov. 1849, reporting an assessment of Ogunbona,
the main misson supporter amaong the chiefs, Cf, alsa J, C. Miiller, Journal, 2g Oct.
1849.

33. On Lagos Islam, scc Ghadamosi, Growth of Islam, 27-31, 50-51, 6g-70,
159-606; and “Patterns and Developments in Lagos Religious History,” in Lagos: The
Development of an African City, ed. A. B. Aderibigbe (London, 1975), 173-g6; Ryan,
Fmale, 118€,; Titilolz Euba, “Muhammad Shitta Bey and the Lagos Muslin Commu-
nity (1850-1895)," Nigerian fournal of Istam 2 (1871): 21-40.

$4. See J. White to Straith, 16 June 1858, estimating (with much exaggeration)
that perhaps half of Lagos was Muslim owing to Ajnia’s influence; and again to Straith,
18 April 1854, referring to the desperate announcement by Kosoko's rival Akitoye,
shortly before his death in September 1853, that “he would have no more of Mo~
hammedanism in the country and that whoever wishes to serve God should go to re-
ceive hook from the Epglish.”

85« See P. D, Cole, “Lagos Saciety in the Nineteenth Century,” in Lagas: The De-
velopment of an African City, ¢d. A. B. Aderibigbe (Lagos, 1975). Chapter 2.

36. Peel, fjeshas and Nigerians, 17071,

37. G N. Young, Journal, 15 Aug. 1875,
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38, H, Townsend, Quarterly Journal to 25 Dec. 184%7. He goes on to note, “Our
own dress is now being imitated and I suppose many will adopt it.” Interestingly, be
disapproved of this, arguing as the “cultural nationalists” would later do, that “their
native costume is very becoming.™

39. See Reichmuth, “Songhay Lehnworter,” 288-g2; Ghadamosi, Granth of Islams,
Appendix II, *Arabic Loan Words in Yoruba™; I. A. Ogunhiyi, “Arabic Loan Words in
the Yoruba Language,” Arabic fowrnal of Language Studies [Ehartoum] 3 (1984).

40. Apeer suggests ( Black Critics and Kings, 200) that Crowther “took great pains
to find "deep’ Yoruba equivalents of Christian vocabulary . . . {from] ‘traditional
priests,”” but he gives no exarnples of any of these alleged equivalents.

41. On Crowther's role, see ], F. A, Ajayi, “Bishop Crowther: An Assessrnent,” Odu
{N.S.) 4 (1g70).

42. Arabic woli, herediary p s of divine blessing (banka), d d able to
perform miracles. Associated especially with the Sufl brotherhoods, they were not as
impertant in Yoruba as elsewhere in Islamic West Africa, so | wonder if the term did
not have a notional more than an empirical reality, which may have eased its adop-
tion. If a Yoruba Muslim wanted particular spiritual aid, he went to the alufafora
charm (&ra) or for special prayers. For more on wali, see J. 8 Trimingham, A History
of Islam in West Africa {Oxford, 1962}, 155-%8; and R. Launay, Beyond the Stream: Jo-
lam and Sociay in a West African Toun (Berkeley, 1992), 22021,

48, See Ryan, Jmals, 228—38, on Muslim prayer, and 245-46, on Crowther’s en-
gagement with the Muslim vocabuatary. There were differences of opinion about some
of these Muslim-derived terms. G, A, Golimer (letter to Venn, g Nov. 1847) was happy
with elufz as “priest of God,” but proposed Yoruba-based neologiams for “prayer”
(ibaplorunsy, *alking with God") and for “prophet”™ (slusptele, "one who forevells™).

44. Reichmuth, “Songhay Lehnworter,” 277-78.

46. In his Vocadulary of the Yoruba Language (184 2), Crowther rendered itas “a com-
ing to pass.” For modern discussions, see H. J and M. T. Drewal, Geleds: A¥¢ and Fe-
male Poorr among the Yoruba (1983) esp. 5-6; R. Abiodun, “Ase: Verbalizing and Vi-
sualizing Creative Power through Art,” fournal of Religion in Africa 24 (1904): 309-332.

46. Eyu does, however, appear in the translation of some of the Epistles, which
were among the last books to be transiated, and then nok by Crowther but by ather
African clergy working under him.

4. Tam grateful to my colleague Dr. Akin Oyetade for drawing my attention to
this difference between the 1834 and later editions of the Yoruba Bible. R. D.
Abubakre, “The Contribution of Yorubas to Arshic Literature” (Ph,D, thesis, Uni
versity of Londen, 1g80), Vol. 11, g2, quotes an expression from an éels (hunter's
chant)—Esu kukury biliisi—in which bifiisiis taken to mean the same as £5u, 30 a8 W
redouble its force: “an extraordinarily short devil.”

48. Olubi once chanced on a sacrifice in progress, specified asan guiv, atachief's
house in Ibadan. When the goat was killed, its acceptance was indicated by the stan-
dard formula used for any ovisa, but the actual phrase used was waleka gba (“the an-
gel has taken it™). Since there were Muslims present as well as pagans, I surmise the
term maleka might have been used out of regard for the Muslims present, 8ee D, Ol
ubi, Journal, 8 May 186;.

49. S. W. Doherty, Journal, 24 Nov. 1878.

50.]. F. King, Journal, 13 Sept. 1868. King must have been accompanied by William
Allen, since his Journal for the sarme day gives a briefer corroborative acceunt, in-
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cluding Akodu’s perark abaut God's twe books of reeembrance and the phrase “Babe
mimp i ko ni govi. “His lation of the i ion is: “The Lord, the merciful king,
the pure and holy king.”

51. G. P. Bargery, A Hausa-English Dictionary (London, 1034), s.v. ubsngiji, gives 1.
The owner of a slave or of any object, 2. Lord (God).

53%. Abubakre, “Contribution of Yorubas to Arabic Literature,” Vol I, 261~65, dis-
cusses the difficultics that Yoruba Muslims have felt in translating the credal asser-
tion La ilaha tfla Allah (" There is no god but God"), on account of the fact that the
equivalent of ilak (“god™) would most natrally be arésa. To say “There is no orisa but
Olorun” is semantically impossible in Standard Yoruba, since it places Olorun in the
class of orisa. So !he solution in popular discourse bas heen to adopt a secular

ical app ion, and say pba (“king”) rather than erisa: Ko sigba kan ayafi
Obrua, or muore pithily, as you often see it nowadays painted on lorries, in Yoruba or
English, (ba b Qfrun ks si ("No king but God"). Abubakre notes that Yoruba Mus-
lims are reluctant to apply the name “Olodumare,” comamon in the Ifa corpus, to
God, a3 Christians do (“Almighty™}; and Ryan, Imale, g8, comments that Muslims pre-
fer to say Olorun Oba.

53, S. A. Crowther, Journal, g jan. 1844, CA1 (Sierra Leone Mission), O 79. Sce
also J. F. Ade Ajayi, "How Yoruba Was Reduced to Writing,” Odu 8 (1960): 4g~58.

4. 5. Crowther, Wcabulary of the Yoruba Language (London, 1843). 177. Here he
translates the second petitior of the Prayer rather abruptly as Okworh F'oruckoh reh (*Re-
spect[worthy] is your name™), What was later published in the full lation of the
Bible was smoother—Ki a foay fun orukp r2 (“May we give respect to your name™)—
but here the word ouo was retained.

55 In exemplary fashion by Max Webet, The Sociology of Refigion, trans. E. Fischoff
(London, 1965).

56. A. C. Mann, Journal, 24 July 1855.

57. C. A, Gollmer, Journal, 11 April 18x9. A “sherriff” [sic) or shevifis a man of
accepted descent from the Prophet, here perhaps a recognized leader in one of the
Sufi ordery originating from Morocco. On the political situation in Ketu at this time,
see Adediran, Fronsier States of Western Yorubaland (Tbadan, 1904). 187-88.

58. 8. W. Doherty, Journal, 14 Aug. 1875.

59- As at Abeokuta in 1851 (T. King, Journal, g July}, in this case alongside the
badalawo,

60. As at Iseyin, by means of a solemn reading of the Koran at the mosque, with
an offering of 2 goat and a few heads of cowriex: A. F. Foster, 10, 13 Jan. 1881. At
Ota, the chiefs rejected the Muslims’ request for an offexing to enable them to per-
forra a ritual ta prevent fire, but a few years later did fura to them 2o stop smallpox:
J. White, Journal, 6 March 18%0; 23 March 18%3.

61. S. W. Doherty, Journal, 28 Feb. 1877, at Iscyin, At Ota, |. White (Journal, 16
Oct. 185¢) persuaded the Qlfa not to accede to the Mustims’ request for the materi-
als for a sacrifice, on the grounds that only God knows the tine of the Last Judgment,

B2, H, Townsend, Journal, 7 May 1851.

63. A. G. Maon, Journal, 12 Oct. 1858, 29 Oct. 1854, 7 Nov 1855. He was in-
tending to have him killed like a cornmon criminal, with his head exposed in the
market, hmwhenh.ischieﬁ told him this had never been done before with an alufa,
h d 1o burial alive, Since Kxyrunmi was then on very bad terms
with l.hcAIqﬁnonyo itis probable that the afufawas acting a: the Alafin’s instance.

367



NOTES TO PAGES 19g—=201

84. ). Johnson, “A Visit of Inspection to Tlaro and Itinerancies, Jan. 1879,”
CA2/0/56.

65, A. F. Foster, Journal, 15 July 1880.

66. H. Townsend, [ournal, 22 Sept. 1851.

67. D. Olubi, Journal, 11 Sept. 1884, reporting what he had been rold by a Mus-
lim neighbot. The oral Muslim source of the story leaves its trace in its starting with
“Musa,” the Muslim version of the name, which then reverts to “Moses™ in Qlubi’s
re-telling.

68. A. C. Mann, Journal, 29 Oct, 1854

69. ]. White, Journal, 6 June 185, at Lagos. The use of black and white thread
together is common in Yoruba medicines, and expresses a theory—in no way Islamic
in its origin—that power was g d by this combination of opposites; see Renne,
Cloth That Does Not Die, 43-44.

70. That s, of dark (dudu) or light {(pupe) complexion.

71. 8. W. Doherty, Journal, 11 Feb. :875. While it may not be verbatim accurate,
Isee no reason to doubt the general tenor and expression of the prayer as Doherty
teports it, particularly the invocations at the end: it was repeated some twenty times.
“Misimilahi® is a corruption of the opening of the Arabic fonnula Biswitiah asRah-
wani er-Rakis (*In the name of God, the Merciful, the Compassianate™}, pro-
nounced at the beginning of significant acts; while "Alahandudulai” is  version of
the phrase Atkamdu lillaki (“Pralse be to God™). “Deku Allah" is less clear, but per-
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land that those away from their own homes are much more readily got at than those
at home in their own towns.”

111, ]. White, Annual Letter for 1874, This analysis seems to be the only one of
its kind.

112. C. Phillips, “An Account of the Candidates Who Are Baptised at Ode Ondo
on Whitsunday, May 13, 1883.”

118. G. Meakin, Journal, 14 June 1858,

114. For example, . J. Raboteaw, Save Religion: The “Invisible Institution™ in the An-
tebeftum South (New York, 1978), who, however, emphasizes that it was not just a mat-
ter of compliance

115, C. F. Lieb, Journal, 14 July 1862.

116. As with the basic argument of R. Horton, “African Conversion,” Africa 41
(1971): 85-108.

11%. Sources for these figures: Annual Reporis in G3As/O/1881-18go; P.
Amaury Talbot, The Peoples of Southern Nigeria (London, 1926); and A. L. Mabogunje,
Uhbanization in Nigeria (London, 1968), Chapter 4.

118. “A Brief Life Review of the Late Drjoseph Od " a ative en-
logy composed by an educated granddaughter, printed as an appendix to fuwosan
{*Healing"] (Liverpool, for the Odumosu family, n.d. but c. 1941-1942), 377-80.
Od wag the youngest son of Odubela, whose house shetiered a covert group
of Christian adherents even before 1892, Hiswid.erkindmd known as Iyan ljefa, came
to include many of the Christian elite of Ijebu-Ode, incl g Dr. N. T. Ol the
first Ijebu qualified as a medical doctor, and Bishop S. Q. Odumla the first IJcbu w0
be an Anglican bishop.

119. His unusual surname must have come at baptism from a Danish CMS mis
sionary, Rev. Niels Christian Haastrup, who died in 1849 in the ninth year of his ser-
vice and is buried in St Parick's Kissy, Freetown. By 1883, he is noted a3 atending
church at the lagaon port of Itebu, and is respectfully described as “Mc. F. Haastrop”
by C. N, Young, Journal, 24 June 1883.

120.E A, Braithwaite, Journal, 6 May 1 878. We may infer that this was the famous
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Peter Apara of later years, since the name, date, and place fit exactly with later in-
formation about him.

121. I surmise that he tock his surname from Mr. John Thompson, the recog-
nized headman of Lagos Ijeshas, 2 member of St Peter's Faji (C. Phillips, Journal, «6
Feb. 1884). Gureje’s grandson Chief S, O, Thompsan told me in 1974 that the fam-
ily were “connected somehow” to the Lagos Thompsons.

122. AF. Foster, Journal, 26-27 Sept. 1884, meets Thompsen at Kiriji, while ac-
companying the peace mission of J, B, Wood.

123. R. A. Coker, Annual Leter, 1g Dec. 18g7.

124. Ekit District Report, G3A2/0/1g14/86.

1255, Executive Committee Minutes, G3A2/0/1901/43.

126. TJournal of Bishop Phillips® Tour, Apr. 22 to June 1g, 1902,” GgA2/0/
1902/126.

127. For ple, Aisegba's early Christians were sixteen men and three women,
Unyln's were twelve men, Iperindo’s were thirtythree men and four women.

128, Bishop H. Tugwell to Baylis,  Feb. 1898. Tugwell did notunderstand Yoruba,
but Harding, wha spoke it well, translated it for him.

129. F. L. Akiele, “Short Account of My Life,” G3A2/0/1893/130. On his life
with the Hinderers, sec R. B. Hone, Seventzen Years in the Yoruba Country, esp. 63—76,
Bishop A. B. Akinyele Papers, University of Ibadan Library, contain a genealogy of
Olunloyo’s descendants (box g9, folder g2), as well as several of his diadles, going
back to 1885. Though “Akiele” is the same name as “Akinyele” (the correct form),
there is no conncction hetween the two families.

130. As Samuel Johnson did in The History of the Yorubas, finished just the year be-
fare, a work which does on the grandest scale what Qlubi’s sermon did in miniature.
Interestingly fohnson refers specifically (pp. 73~74) to the pride people still feltin
being descended from an £

Q. LEAF BECOMES SOAP

1. ]. White, Journal, 11 April 1856.

2. M. J. Luke, Journal, 17 March 1831,

3. It has emerged from the modern debate about African theology, where “in-
culturation” has been a key concept among Roman Catholics, that this concept should
not be allowed to imply a final outcome, where Christianity would be at last “incar-
nate” in African culture. That could only be imaginable if African culture itself were
regarded as static or as only authentic in the state it was in on the eve of the Euro-
pean impact. For a representative set of views see P, Turkson and F. Wijsen, eds,, fn~
cudturation: Abide by the Othernass of Africa and the Africans (Kampen, 1904): and, more
critical, T. Bamat and ].-P. Wiest, Populer Catholicisw in a World Charch: Seven Case Stud-
ies in Inculturation (Maryknoll, N.Y., 1g90).

4. J. Carter, Journals, g Dec. 1856; 25 Feb, 2g March 18x7. Because he was stll
learning the Janguage, Carter’s few journals tell us mukh more about his own feelings
than his impressions of life in Abecluta. He succumbed to fever afterless than ten months.

5. D. Hinderer, Journals, 12 June, 1g Aug, 1851; 11 Aug. 1850,

&, D. Hinderer, Journal, 14 Aug. 1855.

7. A. G. Mann, Jouwrnal, 5 July 1858, at Hayc; 1. Smith, Journal, 8 Feb. 1850,

at Badagry.
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8, J. Smith, Journal, 1 Jan. 1866,
@ 1. T. Kefer, Jowrnal, 2g Dec. 1855

10. J. Joh "A Visit of Insp to Ilaro and Itinerancies,” Jan. 137g,
Chz/! 0/56‘ “However much one may dislike and reprobate heathenism, one can
hardly fail to be struck by the ive religio of the people.”

11, Compare ahove their views on Islamization, Chapter 7, pp. 208-204.

12. J. G. Miiller, Journal, g Dec. 1849. His emphasis in the original.

13, Cf. the observation of the father of evangelicalism, John Wesley, that the re-
ligion of the heart, though it flourish “as a green bay tree,” tended to decline with
prosperity, famously quoted in The Protestant Ethic and the Spirit of Capitalism, trans. T.
Parsons (London, 1930), 175.

14. H. Townsend, Annual Letter, 8 Jan. 1858.

15. H, Townsend, Annual Letter, 81 Jan, 1860,

16. H. Townsend, Annual Letter, 4 Feb. 1864.

17. For a good discussion of the European model, see Pat Jalland, Death in the Vie-
torian Rawily (Oxford, 19g6), Part 5.

13, An especially poignant Yoruba instance is R. S, Oyebode’s questoning of his
first wife Comfort, who died from the effects of childbirth, as reported by his friend
Samuel Johnson, Journal, e Nov. 1877. He asks her if she knows fexus, and is satisfied
when she says she i3 going to him. Later he asks her why she is so composed about
dying. “It is very sweet to die,” she replies. Oyebode, “very inquisitive to know her
state, then . . . asked ‘Is it like sleep?’ ‘No', she replied, ‘It is sweeter than sleep or
any thing imaginable.’" In his own Diary, notcomposed for sending to the CMS, Oye-
bode gives a much more factual, daywy-day account of his wife's death (Oba L B.
Akinyele Papers, University of Fhadan Library),

19. J. A. Maser, Journal, 21 Sept. 1884, a1 Abeokuta. It was rather unusual for one
missionary thus to report a conversation with another.

20. H. Townsend to H. Venn, 28 Feb. 1860. The movement of 1859—1860, which
began in the United States in 1857 and spread first to Ulster and Scotland, was the
nmmmpommwxgehcal mevwa] £or decades, “a nationwide and sustained “evival,”
says D. W. Bebbi in Modere Britain {London, 1g8g), 116-17.
Fullest treatment is in].E Orr, The Sevond Evangeltical Revivel (Londan, 1949},

21. A C Mann, Annual Letter, 1875, CA2/0/66/111.

22. H. Townsend, Annual Letter, 1 Feb. 1866.

23. J. B. Wood to Lang, 14 Sept. 1887. There is a modern term for conscience, gn-
okavi. Thisliterally means “witnesa of the sout,” and Jooks like a Christian coinage, since
it appears to build on the Yoruba Bible’s use of gkan (“*heart”) to render “soul” (Id-
owu, Olodumare, 170). At the same time it echoes one of the epithets of Ifa or Orun-
mila, Elegri-ipin (“the one who witnesses destiny™), that is, was present when God as-
signed to cach person before birth their own destiny, identifisd with their ori (“head,”
“personality”). Anoﬂwrpombduy suggested by B. Hallen and ], O, Sodipa, Xnouwledge,
Belief, and Witchergft: A Exp i Afvican Philasophy (London, 1986), 61—62.
udmgﬁmo’soﬁgummam:)gwasmeﬂzmgmw ¥ " or Jud,

(i-e., witness of pkan in another sense as “mind”). Hallen and Sodipo sl.lggesuhat this
meaning has been widely overlaid by the Christian nse of it to mean “consclence.” Ei-
ther way, it stems there was no exact pre-Christian equivalent of “conscience.”

24. The latter was vestigially present in the CMS, being an Anglican society, but
the readiness with which it took in German Pietists and ¢ooperated with the
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Methodists in campaigns and revivals shows that the mission was much freer of its
historical links with the Establishment than was its parent church.

a5, Such as A, Hastings, “Ganda Catholic Spirituality,” in Afvican Cotholécism (Lon-
don, 1989), 68-81; or D. Gaitskell, "Prayer and Preaching: The Distinctive Spirieu-
ality of African Woraen's Church Ovganizations,” in Missions and Christiendly in South
African History, ed. H. Bredekamp and R. Ross ( Johannesburg, 1995), 211-33. More
immediately relevant is B, C, Ray, “Aladura Christianity: A Yoruba Religion,” fournal
of Religion in Africn 23 (1993): 266—g1.

26. Adura {gbp (*Prayer is the sacrifice”) was the headline in one newspaper re-
perting the activities of Prophet Babalola in the Aladuxa revival of 1980-1941: Peel,
Aladura, gr—gb. My collcague Dr. Akin Oyetade recalls a pop liglous ¢horus
which went “Adura Uebp mi, Bi mo ba fi n 0 ru u [Prayer is the sacrifice, When I wake
up I will offer it]"—ru being the term standardly used for to “offer” a sacrifice.

27. C. Phillips, Journal, ¢ March 1878.

28, D. Hinderer, Halfyearly Report to 25 June 1863,

2g. One thinks here of the word by which Gollmer proposed to tranglate “prayer,”
ibaplpransg, which literally means just that

$0. C, Phillips, Journat, 12 March to 30 June 1876. He had just moved there as
his first independent posting, and would leave within the year to go 1o Ondo, Being
largely composed of “simple"—he uses the word twice, in warm commendation-—
Christian farmers, who had left Abeokuta after the Zfle keas than a decade before,
the tane of St Jude's would be like what Mann had called the “spiritual” part of his
congregation at Palm Church Aroloya (see note 21 abowe).

31.]. White, Journal, 28 May 1874.

82. S, Pearse, Journal, 10 Jan, 1864. There is a minor dating problem in that the
report of the prayer, in a scparate docurnent, "My father’s prayer ar Akibode’s prayer
in the annual prager meeting” (CA2/0/11/26), attributes it to 7 January 1863.
Pearse had been reporting his mectings with Akibode to Venn for several years, so
this prayer was deemed likely to be of great interest, and an edited version of it ap-
peared in the Church Missionary Gleaner for 1864, For a fuller account of Akibode’s
conversion se¢ Peel, "The Pastor and the Babelawa,” Africa 60 (1990).

33. I have tidied up the punctuation and tenses of this passage, pardy following
the CMS editors, in order ta make the story flow without distraction to the reader.

34 Though not identified as such, this is a quotation from Isaiah 1:5. Intereat-
ingly, it was this same text, éncountered in a printed tract, which inspired the leader
of the quasi-Christian Taiping Rebellion in China in the 1840s. See J. Spence, God's
Chanese Son: The Taiping Heavendy Kingdom of Hong Xtuguan {New York, 1098), 55.

$5. See pp. go—91 above,

36. S. Cole, Journal, 7 April 1876.

§7. D. Olubj, Journal, ¢ Dec. 1872, quoted above Chapter 8, p. e£32.

48. D. Olubj, Journal, 4 Dec. 1882, G3Az/0/1884/100.

39. D. Olubi, Journal, 14 Jan. 1884, GaA3/0/1886/88.

40, Described vividly in §, Johnson, Journal, 29 Sept. 1888, GgA2/0/1884/ 101,

41. D. Coker, Journal up ta Feb. 1878. He was then catechist at Ido island.

42. A. Mann, Journal, ;7 Nov. 18g9.

44. J. A. Maser, Journal, 1 July 1864. Maser adds a detail which he does not ex-
plicate; the family had been disturbed by the nocturnal cries of a bird which had
perched on a tree near the house. Since this was a standard sign that a witch was
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about, it was probably the reason why the family, in fear, had tightly closed the doors
and windows.

44.D. Olubi, Journal, 14 April 1885, An eardier version of this dream was reported
in Atere's testimony over ten years before: Olubi, Journal, 2 Dec. 187s. For wadi-
tions of Dada, sometimes known as Ajaka, see A. B. Ellis, The Yo ing Peoples
of the Slave Coast of West Africa (London, 18g4), 76; P, Verger, Orixds (Séio Paulo, 1981),
134: A. Isola, “Yoruba Beliefs about Sango as a Deity,” Onida 11 {19%7): 106. On dreams
more generally, see P. R. McKenzie, “Dreams and Visions from Nineteenth-Century
Yoruba Religion,” in Dreaming, Religion and Society in Africa, ed. M. C. Jedre] and R
Shaw (Leiden, 199%), 126-34.

45, C. N. Young, Jowrnal, 1§ May 1875. Babaji lirerally means just ‘Father of the
whirlwind (#1."

46. D, Hinderer, Half-yearly Report of the Ibadan Mission Staton, Ending 25 June
1867. It is a pity that one cannot tell from Kefes’s own journals which of his many
encounters with dabgiawe led to this curse.

47- Forastriking parallel case, see B, Meyer, Translating the Devil: Religion and Moder-
ity among the Bwe in Ghana (Edinburgh, 199g), Chapter 4.

48, M. J. Luke, Journal, 23 August 1883. Leki was a haven for runaway slaves
throughaout castern Yorubaland.

49. D. Hinderer, Half-yearly Report to 25 June 186g.

50. On which see ). B, Russell, Mephistophelis: The Devil in the Modern World (thaca,
N.Y,, 1986), Chapters 4 and 5, the last of a trilogy of works on the cultural history of
the Devil; and The Prince of Davkness: Radical Evil and the Power of Good in History (Lon-
don, 1989), Chapeers 15 and 14, which cover much the same ground. Despite its
value, in terms of the history of ideas, Russell's work is not as refined as D. P. Walker's
The Decline of Hell (Londen, 1964), which covers a related topic at an carlier period.

%1, D. Olubi, Journal, 18 Oct. 1883, G3A2/0/1884/100.

52. This identification long pre-dated the foundation of the Yoruba Mission, and
seems to have been widespread along the Slave Coast, among liberated Afvicans in
Sierra Leone, and in the Afro-Catholic cults of Brazil and Guba. It still awaits serious
historical treatment.

53. For a valuable comparative study of cancepts of evil, sce D. Parkin, ed., The
Anthropology of Evil (Oxford, 1685).

54. C. Phillips Sr,, Journal, 1 jan. 1854.

55- H. Towmsend to H. Venu, 18 Oct. 1858,

56, R. 8. Oyebode, Journal, 12 Jan. 188g.

57.]. Okuseinde, Journal, 23 Feb. 1875.

53. 8. Johnson, Journal, 18 July 1881, GgA=2/Q/1884/101,

59- D. Olubi, Journal, 2 Dec. 1872,

60. J. Juhnson to CMS Secretary, Report, 3o Jan. 1878,

61. Quoted by S. Growther Jr, Journal, 11 March 1855. I have slightly modified
the Yoruba orthography and translation, His purpose in quating them was not to
show off their religious content, but to draw attention to Dunkuru’s intelligence and
to suggest the scope for “native fingwistsand gremmarians, who . . . at present for want
of sufficient information to enable them to develop their talents, remain hidden in
the mass of people who daily flack to us for instruction.™

62. This likening of Christianity as a burden which must be carried to the end
contrasts sharply with the well-known metaphor of Christian's burden in The Pilgrim's
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Progress, which represents sin, and falls off before the Cross at any early point in the
journey.

83. The largest one was at Ake, and the Owu one had only seven houses (}. A.
Maser, Journal, g0 July 1864). At the fittle town of Isaga, the few Christians wanted
their own Wasmi, as at Abeokuta (C. A, Gollmer, Journal, 1 Feb, 1858), Towmnsend
was right to assert that even the Ake Wasimi was not like the “Christian villages” found

lsewhere in Africa (A 1 Letter, a Feb, 1866), and the so-called Christian village
of Sunren, founded by the Ralogun John Okenla, soon contained many pagans and
Muslims. Ibadan did not have a Wasimi as such,

6iq. For the emergence of some of these attitudes in England, see L. Stene, The
Family, Sax and Marriage in England, 1 500-1800 (London, 1977), particularly on the
growth of “affective individualism® and “the corapaniconate marriage.”

65. G. E. Biihler to H. Venn, 24 Feb. 1860, from Adelberg in Germany, reporting
on information in letters from his African agents; and Journal, 30 Sept. 1858,

66. E. Roper, Annual Letter, 3t Dec. 1860, from Abeokuta; and to E. Hutchin-
son, 10 Oct. 1873,

67. T. King, Journal, g0 Oct. :852.

68. D. Hinderer, Halfysarly chon w 25]um 186g. H. Townsend to H, Venn,
17 Aug, 1871, mentions unp: 7 ag: two ordination candidates, con-
fessing himself puzzled.

6g. V. Faulkner, Annual Letter, 28 Jan. 1881.

70, Faulkner, ibid.

71. Thomas Cole and five other members of Isale Iporo chapel to H. Townsend,
7 Feb. 1870, CAz/0/85/151.

1. V. Faulkner to R. Lang, 14 Sept. 1882; 5. W. Doherty, Journal, 7 Sept. 1882,
Gaa2/0/1888/73.

%74.]. B. Wood to R. Lang, 18 Jan. 1884.

74. Thus Golimer, Journal te 25 Sept. 1861, Cf. Maser to H. Venn, 10 Sept. 1861,
describing Ogboni a8 “a kind of authorized freermasonry ard »uck more [emphasis
added].”

75. T, King to H, Straith, 5 Oct. 1861.

76.]. A. Maser to H. Venn, 10 Sept. 1861,

7.]. F. King, Journals, 28 June, g Aug. 1868,

48.]. F. King, Journal, 25 Aug. 1868.

79.]. F. King, Journal, 1, g Jan, 1871.

80. H. Townsend to H Wright, g Feb. 1875.

81.]. Johnson, Annual Report for 1879, Jan. 1880,

82. C. Phillips, Journal, 10 Jan. 1880, GgAz/0/1891/74.

83 J. Johnson (by then back at Breadfruit) to F. E. Wigram, 12 Aug. 1881, en-
g an phlet, The Hamite's General Economy, supposedly written by

a Black American formcr empﬁoyce of the Baptist Mission who later lived polyga-

mausly in Lagoes. The pamphlet (which itself does not survive) justified polyganmy

with Biblical precedents and urged Afvicans to form “a church for themselves on their

own ractal and national lines, in which both palygamy and slavery should be fully tol-

erated.” Johnson added that the view that “practical Christianity® was consistent with

polygamy was growing in Lagos. Since Joh was a pass racial nationalist him-

self, he must have found it discomforting that this stance was combined with support

for insdtutions which the evangelical in him abhorred.
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84. K Mann, Marrying Well: Marriage, Status and Social Change anong the Edvcated
Elite in Calonial Lagos (Cambridge, 198s), esp. Chapter ¢ and p. 55.

85, W. 5. Allen, Journal, 7 Jan. 1873.

86, R. 5. Oyebode, Diary for 1877, passtm; 5. Johnson, Journals, esp. 10, 22, 25
Oct. 1877 (the fight and its aftermath), 20 March 1878. According to Mrs. Kemi Mor-
gan, Akinyele's granddaughter, Comelius Adesohi was the younger brother of a be-
dalawo cadled Bolude, the father of Akintayo and Akinyele (interview, 28 Nov. 19g94).

84. 8. Johnson, Journal, 22 Oct. 1877.

88, S, Johneon, Journal, 24 Dec, 1877,

8g. 8. Johnson, Journal, 1 Jan. 1878.

go. 8. Johnson, Journal, 14 May 1881, G3A2/0/188%/23. A quiet irony of this
account is how strong the Yoruba asswmptions are beneath thc Christian/Muslim
oppositon—in Abel’s mother’s desire to see the lineag dinh ,and in
Jobhnson's portrayal of Satan as an agent of Ged, like an origa.

g1. S. Johnson, Journal, 25 June 1881, Johnson does not give her name, which
comes from R. S. Oyebode's Diary entry for ¢ July 1877,

g2. |. Johnson, Annual Report for 1879,

98- Thus ). Okuseinde, Journal, 25 July 1872, at Ibadan.

94-J- A Maser, Journal, 21 Oct. 1854,

95. W. George, Jownal, 19-19 Jan. 1879. George was an Egba, not a European;
oyindo was more cultural than racial in its connotationa,

98. J. A. Maser, Annual Letter for 1876.

7. W. George, Journal, 22 Jan. 187g.

8. W. George, Journal, 15 Jan. 1877,

99-J- A. Lahanmi, Journal, § Jar. 1888, at ljaye, Abeokuta.

100. T. King, Jowrnal, 2 Sept. 1851. King daes not further i mv.erpmt the request
in anyway, but compare the role of dew or fine rain in resp to the ahutu described
in Chapter 4 above, p. 100,

tolL. Syncretism itself is a far from unproblematic notion. For a valuable recent
review, see R. Shaw and C. Stewart, Syncretiso/Anti-Synontisss (London, 19g4).

102, R, 5. Oyebode, Journal, 21 April 1888, G3A2/0/1889/131.

103. S. W. Doherty, Journat, ro Oct. 1877.

10. THE MAKING OF THE YORUBA

1. More than once, in giving lectures on the subject, in England, Nigeria, or
the United Staces, I have met Yoruba members of the audience who found the very
idea of it paradoxical, if not absurd. For them, “Yoruba™ was given in the language
and in their legendary descent from Qduduwa, which was the very cultural nature
of things.

2, fournal of the Historical Society of Nigerio 2 (1961): 166211,

3. Ibid., 168.

4- The name was proposed in an article in The Times by Flora Shaw (later Lady
Lugard} in 19oa, and started to appear in official documents later the same year: ).
C. Anenc, Sondhern Nigeria in Tramsition, 1885—1906 (Cambridge, 1966), 213. The
Colony and Protectorate of Lagos (which took in the great bulk of the Nigerian
Yoruba) was united with Southern Nigeria (1.¢., the non-Yoruba peoples lying to the
east) in 1906, and that again was amalgamated with Nosthern Nigeria in 1914,
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8. As Ajayi put it (“Nineteenth-Century Origins,” 20g-2t0): “The driving force
of nationalism in Nigeria was not Joyaity to Nigeria as such, but racial conscionsness
a3 Africans.” See further the discussion by Robin Law, “Local Amateur Scholarship
in the Construction of Yoruba Ethnicity, 1880-1914," in Ethxicity in Africa, ed. Louise
de ]a Gorgendiére, Kenneth King, and Sarah Vaughan (Centre of African Studies,
University of Edinburgh, 19g6).

$. Ajayi, “Nineteenth-Century Origins,” 208.

7. E. A. Ayandele, “Misslonary Enterprise and the Awakening of Nigerian Cul-
oural Nationalism, 1875-1914," Missionary fispact, Chaprer 8.

8. For example, he exaggerates the extent of educated African opposition to
British military conquests, as of Fjebu.

g.On this, zee lhcexumttydAyande]e s judgement of many of the cultural na-
donalists whom he had earlier celebrated in his The Educatad Elide in the Nigerian Soct-
#ty (Thadan, 1g/74), esp. Chapter 2: “Deluded Hybrids” and Chapter 3: “Collaborators.”

10. Ayandele, Missionary Impact, 264. Agbebi’s original name was David B. Vin-
cent. He was the son of George Vincent, the long-time CMS agent at Ilesha, but be-
came 3 Baptist. Ayandele, even describes him as “the onfy educated African who ap-
proximated ¢o a practical cultural nationalist,” since he regarded such leading lights
a3 Blyden and James Johnson as such only in theory {p. 254)-

t1. P. F. de Moraes Farias and K. Barber, eds., Self-Assertion and Brokevage: Enrly Cub
tural Nationalism: in West Afvica (Birmingham, 1ggo), 1-2.

12, P F. Moraes de Farias, *‘Yoruba Origins' Revisited by Muslims: An interview
with the Awpkin of Oyo and a Reading of the Asi Qabail Yuruba of Al-Hajj Adam al-Il-
uri,* in Farias and Barber, Self-Assestion and Brokerage, 109-147, here 152, On Adam
abThuri (1917-1992) see also P, |, Ryan, frmals, 2186

13. See A. I, Smith, The Ethnic Origins of Nations (Oxford, 1985).

14. The connections between Christianity and nationalism are well explored in
Adrian Hastings, mCovmruaimowamrMo& Erhnicizy, Religion, and Nationalism
{Cambridge, 1997). Hastings argues persuasi inst the "modernism™—and its
associated negiect of the mle of religion—of xuch welHmown theorists of national-
ism as E. Gellner, Nations and Nationalism (Oxford, 1983), BmedxctAndcnon, Inag-
ined Communities (London, 1g83); and E. J. Hobsb and Nationaliswm since
178¢ (Cambridge, 10g0).

15. This has not, of course, remained sa, even from quite early oo in Islam’s bis-
tory. Fora modern view, see 1. P. Piscatori, Isiom in ¢ World of Nation-States (Cambridge,
1986).

16, See Linda Colley, Britons: Forging the Nation, 1507-1837 (London, 1992).

t7. Specch given at the unveiling of a memorial window to Dr. N. T. King, Eagle
and Lagos Critic 12 (26 SepL. 1885), copy in GgA2/0/1885/v72,

18. Thus the Methodist Rev. Hezekiah Amndaolu, *A Short Traditional History
of the Jjeshan and other Hinterland Tribes,” Lagos Weekly Record, 27 July 1g01.

1g. Law, “Local Amateur Schofarship.”

0. As the leading Yoruba among Nigerian nationalist politicians, Obafemi
Awolowo put it in his Path to Nigerian Freedom (London, 1947).

21. See, for example, R, A, Joseph, Democracy and Prebendal Politics in Nigeria (Can-
bridge. 1g87), esp. Chapters 4 and &: and J-F, Bayart, The Stais in Africa (London,
1993), Chapter 1.

23. See J. Lonsdale's seminal discussion of the place of clvic virtue in the Kikuyu

183



NOTES TO PAGES 283—-285

sense of ethnicidentity in B. Berman and J. Lonsdale, Ushappy Valley: Conflict in Kenya
and Afvica (London, 19g2), 9261t

23. Muhammad Bello, Infag al-Maysur, ed. C. J. Whiting (191 2; reprint, London,
1951).

24. The matter is discussed with subtlety by Farias, "' Yoruba Origins’ Revisited,”
140-44.

25. See Law, Oyo Ewpire, 5—0, on these sources.

26. For example, J. Adams, Remarks an the Country Extending from Cape Palmas to the
River Congo: Induding Observations on the Custowms and Manners of the Inhabitants (Lon-
don, 1823}, g2~g7.

27. ]. Peterson, Province of Freedom, 213-36.

28, In 1849, she came to be a teacher at Charlotte, White's village. “But there was
a difficulty in the way of both of us and this was tribal feelings. Her parents are of the
Tho tribe and my parents are of the Yoruba, and the difficulty was not so much on
the part of my farily 2s with hers.” ]. White to H. Venn, 6 June 1867,

29. 8. W. Koelle, Pokyglatia Africana (London, 1854}, 5.

30. Letter to the Rev. William Jowett, recounting his early life, included as Ap-
pendix I in [J. F. Schén and S, Crowthes] fournals of the Rew Jomes Fraderick Schiw
and My Semuel Crowther, who . . . panied the Expedition up the River Niger in 1841
(London, 1842}, 372.

81. [Schan and Crowther], jowrnalk, 307, 317-18. Here Crowther still chiefly
equates “Yoruba” with Oyo, as when he writes of “Katunga the capital of Yaruba af-
ter the death of Abichdung,” and gives a list of its principal towns which is, with the
sole exception of “lllah,” purely Oyo. He then refers to “Abbeh Okuta” as belonging
to the "Egba dialect,” which implies thwe broad ing of Yoruba. His use of the
term “Katunga” for Oyo-Ile—a word of unknown origin and very un-Yoruba ap-
pearance, used by Clapperton and Lander but never by Yoruba-—shows the influence
of the European travet literature upon him.

32. A case which underscores how much “Aku” remained a Sierra Leone desig-
nation is the reference to an Akeo Benevolent Committee of Freetown sending a
lacge quantity of ammunition to Abeokuta againat the danger of another Daliomean
attack, and a Jetter to Ibadan urging cooperation with the Egba: 1. Smith, Journal, 1
Oct. 185k,

38. C. A, Gollmer, journal, go Jan. 1853.

34. D. Otubi to C. C. Fenn, 15 Nov. 1872 {Annual Letter).

35. D. Olubi, Journal, 28 Feb. 1873.

§6. Ithas to be that in the incident reported by Gollmer  Journal, 30 Jan. 1853),
Kurunmi did net actally use the term “Yoruba™ in referring to the Qyo “tribe” to
which he and the mission interpreter Thompson belonged.

87. 5. A. Crowther, journal to g5 June 1845.

38. 5. A. Crowther to T. . Hutchinson, 10 Sept. 1856, which gives 2 very overex-
tended account of the former dominion of the “King of Yoruba™ from Benin in the
east to Dahomey in the west, as well as “Yoruba Praper northward in the plain, Ife,
Ijesha, lnmo, Efon, Onde, Idoke, Ighomna [sic] and Ado™—an oddly skewed arca.
Tjamo was an old namc for the Ondo kingdom, and the Idoko were an aboriginal

within Ondo. Efon at this ime was often useq to refer to Ekiti generally. Apart
from Ado Odo in the southwest, Ado might refer to the Ekiti town or even to Benin.

39. W. Moore to Parent Committee, 28 Oct. 1868.
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40. J. Johnson to CMS Secretary, 18 Sept. 187g.

41. Report of CM§ Confe of Clergy, Ibadan, 28-26 Jan. 1899, Gade/
O/1899/75. The phrase “cradic of the race” was also used by Johnson, History of
the Yorubas, 133, who put it into the mouth of Ogunmola of Ibadan; and it was
adopted by I. A. Akinjogbin for the title of his book on Ife history (Port Harcourt,
1993).

42, A, C. Mann to H. Venn, 13 Oct. 1852,

43. ]. White, Journal, 16 Feb. 1862. The occasion for bis telling us this was a visit
by a choir from the Ota church, where White had pioneered songs in the local di-
alect, to sing at Igbesa.

44. A Adetugho, “The Yoruba Language in Western Nigeria: Jts Major Dialect
Areas” {Ph.D. diss., Columbia University, 1967). The main dividing line between di-
alect arcas rens from the southwest to the northeast, with a central area of reiative
overlap (CY) running from ife and Hesha into Ekiti. SEY, which includes liebu, Ondo,
Ikate, Ilaje, Owo, and Akoko, has over the past century been under pressure from
NWY, largely because of the influence of Standard Yoruba. The NWY/SEY contrast
would seexo linked to other cultural /ecological ones, such as savannah-versus-forest
or Oyo-versus-Benin influence.

45. A. C, Mann, Annual Letter, Dec. 1881,

46. “Itinerancy by Bishop Oluwole and the Rev. Samuel Johnson in the Ibolo dis-
trict of the Yoruba country,” Jan. 14—21, 18g6.

47. G. N. Young, Journal, zg March 18%5.

4B. E. Roper to T. J. Hutchinson, = July 1873; and Mrs. A. Roper to same, quot-
ing her husband, 2% Dec. 1873.

406. 8. Johnson, Journal, § [an. 1881.

50, J. A Maser, Journal, 24 Dec. 1873, Ondo marks were one vertical slash on
each cheek. What Maser supposed to be Oyo marks may hawe three or four horizontal
ones—but marks were not always uniform or unique for each town. See further John-
son, History, 106-10g.

51. D. Hinderer, Journal, 14 Oct. 1855. Ijebu’s poor soils do in fact resultin a less
productive agriculture than the land farther norh,

52. H. Townsend, Journal, 23 July 1857.

53. C. N. Young, Jourpal, 27 June 187s.

34. For example, C. Phillips to Lang, 16 June 1885.

55.]. B. Wood to Lang, t 4 July 1885. Wood was English and did not know Onde,
s0 can be presumed to have gotten his views from Phillips. What they had particu-
larly in mind were human sacrifice and twin-killing, which had been abandoned by
the Oyo and Egha,

56. 8. Johnson, Journal, 8—9 March 1880,

57. D. Olubi, Journal, 13 Dec. 188¢. For a positive modern view of Ikale cultural
forms, see P. Richards, “Landscape of Dissent: Ikale and Ilaje Country, 1870-1950,"
in People aond Empires in African Fistory: Essays in Memory of Michael Crowder, ed. ). F.
Ade Ajayi and ]. D. Y. Peel (London, tgg2), 161-84.

8. E. M. Lijadu, Journal, Apr~Oct. 1902, GgA2/0/1g03/117.

§9.J. Johnson, Report ta CMS Secretary, 30 Jan. 1873,

B0, 8. Ceowther Jr., Journal, 11 March 1855. On Dunkuru, see above, Chapter g,

pp. 266-67.
61. Handbill and notices for these activities in CAz/0/32/34~-35. R. Campbell
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was a Jamaican who wrate Filgriniage to My Motherland: An Account of 6 Journey among
#he Egbas and Yorudas of Gentval Afvico (Philadelphia, 1861).

62.J. White, Journal, 31 Dec. 1855. For richly detailed modern accounts of Gelede
(neither of which draws upon White’s testimony), see H. J. and M. T. Drewal, Geede
Art and Female Poser among the Yorubs (Bloomington, 1988); and Babatunde Lawal,
The Gelode Spactacie: An, Gendes and Social Harwony in an African Culture {Seattle, 1996).

64.]. White, Journal, 15 Jan. 1871, White was also, I think, the first writer to name
an individual Yoruba artist, Kudoro, “a celebrated Otta Artist who carves masks for
public amusement”; Journal, 30 Sept. 186z2. See too his description of a woman's
pottery, "beaudfully ornamented with intersecting lines,” { Journal, 2 March 1858);
of the “theatres” {ilz awo) at Igbesa, where “public plays and amusements” were put
on (Journal, 16 Feb. 186z).

64. J. White, Journal, 24 Feb., 2 May, s July, 2 Aug. 1855, and 12 July 1356, men-
tioning various stages in the process; and especially ]. White to H. Venn, 1 Sept. 1857,
which narrates the final conversion.

6. This bracketed clause of White's letter was crossed out in pencil in the man-
uscript by the editor who prepared it for publicaton in the printed volume of mis-
siopariey’ letters. It seems an 0dd thing to have dane, since only the reference to the
sacrifices makes it fully clear why Whise felt he had to take what otherwise seems a
very unfeeling action.

66. H. Townsend—not a great cultural commentator himself—refers 1o the
cpisode in a ketter to H. Venn, 30 Aug. 1857, who says of the drum: “I never saw a
drum in England equal to an African war drum, rude and barbarous as it is in some
respects.”

67. ]. White to H. Straith, 31 Dec. 1857.

68, ]. White, Report for Halfyear to 25 March 1861.

69. H. Townsend to H. Venn, 30 Aug. 1857,

70. See Chris Waterman, fuju {Chicago, 1991).

71. C. Phillips, Journal, 25 Dec, 1877.

72. C. Phillips, Journal, 21 Jan. 1885.

78. See jottings in Yoruba in 2 nocehook containing reminiscences and memo-
randa by A. B. Akinyele, Box 2g, Bishop Akinyele Papers, University of Ibadan Li-
brary; and I, O, Delano, The Singing Minister of Nigeria: The Life of the Rev. Canon J. J.
Ransome-Kuti (London, ¢. 1Q42).

%74. L bave not come acrosa a copy, but a “Life of Fadipe” is mentioned as an ear
lier work on the tile page of E. O. O. Moore’s Hisiory of Abeokuta (London, 1916)—
I cannot think of what ather Fadipe it might have dealt with. Moore (a close relative
of Rev. W. Moore) was enough of a cultural nationalist to have later renataed him-
self Abiodun Kolawcle Ajisafe.

Fadipe wrote no document in the GMS archive himself, but his activities around
Tsan are celebrated in a report by the pastor at Ake, D. O. Williams, * A Visit to Isan,”
G3A2/0/1897/12, and his death in January 1908 is reported in a letter of Bishop
1. Oluwole to Baylis, 19 Jan. 1906, G3Az/0/1906/17. A former babalawo, Fadipe
had no schooling but could read the Bible in Yoruba. He had begun as a voluntary
evangelist Int the' early 1880s: “powerful in the Scripoures, a man of prayer . . . his ser-
mons were original and powerful,”

75 On whom sce Ayandele, Missionary Impact, 65, 257-68, 270, He got his sur-
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nawe from an association with Frederick Haastrup, later Oww of llesha, but he was
paternally a “prince” of Ijebu Remo. An auctioncer by profession, he played a large
role in introducing the Methodist Misgion to his homeland. He fits Ayandele’s the-
sis well since unlike most Yoruba Christians he protested vigorously at the British in-
vasion of igbu.

476, For many years its organist was T. K E. Phllhpu, the son of Bishop Charles
Philtips of Ondo. In 1926, he d a mogon to the Synod of the
Diccese of Lagos (see Proceedings) mmppoﬂoflheuaeaf"namahu"mwmlnp.
See also his parphlet, Yoruba Clurch Music: The Beauty of Yovuba Music, Its Ralation
and Similarity to the European Medieval Music and Its Development for Worship (Lagos,
1g14}.

77- ]. White to H. Venn, 4 Dec. 1860, Most of the detalloflbele'.teroonuenu
Gollmer’s relations with the African agents, but Tc d is also 1

178. ]. White to H. Straith, 31 Dec. 1857.

79. White obviously intends to include Ota, from where he was writing, in the cat-
egory of “Egbadaes.” Ota is now (and was then) regarded as falling in the Awori sub-
group, rather than Egbado. But Eghado was not an exact ethmonym—it literally means
“the lower Egba,” or the peopie lying beaween the Egba and the sea.

80. J. White, Journal, § March 1869. Expresaive of the same outlook is & favorite
analogy: as coins are a lighter, more convenient, and morc advanced currency than
cowries, so is Christianity superior to paganism, Journal, 1 March 1869, 4 Oct. 1873,

81. From Euhemerus of Messene (fl, 300 B.C,), who made use of the theoryin a
novel of fabulous travel. It fitted the rationalism of the age, as well as the sense of
blurred boundaries between men and gods, which the career of Alexander the Great
had encouraged. It passed to the Romans and was used by Lactantius (i1 A.D. §oo),
“the Christian Cicero,” as an instrument to desacralize pagan deities. Paul Veyne, Did
the Gresks Believe in Their Myths? An Essay on the Constitutive Fmagination {Chicago, 1988),
48-57, argues that it arose in the context of an attempt, to reconcile two contradic-
tory principles: “the rejection of the marvelous and the conviction that legends had
2 truc basis.” Many educated Yoruba regard their aadidonal myths and legends—
known simply as #aw, "histories"—in a very similar way.

8e. J. White, Journals, 19 May 1857, 24 April :870. Ifa he treated purely as the
misconceived deification of paloy outs.

8. D. Williays, Journal, 28 Dec. 1878; 8. Johnsen, Journal, 18 April 1881,
G3A2/0/1882/23.

84. $ Johnson, History of the Yorubas, 148-50. This story, as retold in the CMS3's foe
Kika Fherin ("Fourth Reading Book™), has been criticized as a clerical distortion of
genuine Sango taditions by Akinwumi Isola, “Religious Politics and the Myth of
Sango,” in J. K. Olupena, ed., Afvican Pruditional Religions in Contemporary Sociely (St
Paul, Minn., 1991}, g§-100, though he does net explain exactly how.

8x. R, Nina Rodrigues, Os Afvicanos nwo Brasi, and ed. (Sdo Paulo, 1935), 883, 1
am grateful to Dr. Paulo de Moraes Farias for this reference.

86. See above, p. 119, especially the assertions of Derin, the Oni-elect of Ife.

87. S, Johnson, Histors, 3-8, 148. Johnson’s antological equivocation—c£ his ti-
tle for the first period of Yoruba history, “Mythological Kings and Delfied Heroes"—
closely recalls the outlook of the Greco-Roman elite on their mytho-history, as dis-
cussed by Veyne.
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88. For example, David Hinderer's report of Ife traditions, collected during his
first visit to Ibadan, that “from [Ife] the sun and moon rises, where they are hutied
in the ground, and all the people of this country and even white men spriong from
thattown,” Journal, 7 June 1851, Or C. Phillips 8z, reporting a babalaso at Abcokuta,
who said “from Ife white people derived their otiginal” and told the myth of Obatala
having two children, the younger one of whom was the ancestors of the whites, who
disobeyed him. Journal, 24 Oct. 1852.

89. An early version of this view app in the of M. J. Luke on his visit
toIfe (then deserted and in ruins) in 1889, when Oduduwa is described as the deificd
ancestor of the “Yorubas, Egbas, Ekitis, Ijesas and Ados” (Journal, 21 Nov. 188g).
Here “Ados" is most likely to refer 1o Benin (Edo}, so Luke’s original must have been
traditions of the Oduduwa descent of the royal lineages of these groups, extending
beyond the ethnic Yoruba, See also R. C. C. Law, “The Heritage of Oduduwa: Tra-
ditional History and Political Propaganda amang the Yoruba,” Journal of African His-
tory 1.4 (1978): 207-323.

go. Among the major research findings in this work, it says on the back cover of
Akinjogbin’s The Cradle of the Rece (1g92), “that Oduduwa started a period of socio-
political revolution in IleIfe and that the system has continued with various modi-
fications dll today.” Ulli Beier's “Before Oduduwa,” Odu 3 (1956); 25—34, was an
influentiat early statement of the view.

91. O. B. Lawuyi, “The Obatala Factor in Yoruba History,” History in Africa 19
(1992): 369-75.

92. . White, Journal, 13 Jan. 1878. Cf. ibld., 20 Now. 1874,

93. Cf.] White, Journal, 24 April 1870, where he argues that since onise were deified
farmer mortals, Adam and Eve could not have been idolators.

94. ]. Johnson to CMS Secretary, Jan, 18479,

95. W. H. Pinnock, An Analysis of Scripture History, 19—20. The story in Genesis g
and 10 of the curse which Noah iaid on Canaan on account of his father Ham’s sight
of Noah’s nakedness seems to carry no direct implication of the servitude of Africans
or Black people, Most of the peoples descended from Ham were Middle Eastern,
such as the Canaanites, Philistines, and Akkadians. And since the curse fellon Canaan
and not his brother Cush, later taken to be the ancestor of Africans, it is hard to see
why the story was ever adapted to justify the servitude of Africans. Its very evident
function 3 to legitimate the Israelites’ takeover of the land of Canaan. On the story
of the curse, see E. Isaac, “Genesis, Judaism, and the *Sons of Ham,’" in J. R. Willis,
Slaves and Stavery in Muslim Afriea, Vot. 1 {London, 1985), 76-91, For a good full ac-
count of the wider intellectual setting in West Africa see P. 5. Zachernuk, “Of Ori-
glns and Colonial Order: Southern Nigerian Historians and the "Hamitic Hypothe-
sis,"" Joural of African History 35 {1994): 427-55.

gb. 8. Johnson, History, 3-7.

97. A. B. Ellis, The Yoruba-speaking Peoples of the Slave Coass of West Afvica (Londan,
18g4). This followed earlier works on the Tshi-speaking Peoples of the Gold Coast (1387)
and The Ewe-spenhking peoples of the Slave Coast (1890). Ellis was a colonel in the West
India Regiment who served extensively in West Africa,

98. ]. Johnson, Yoruba Heatherism (Excter, 1899), Introduction. For case and ex-
actness, references to this book will be to the section or Chapter and the numbcr of
each question/answer,
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9g. Ibid., 1:3.

100, Ibid,, 7:10.

101. Ibid., £:17.

102. Ibid,, Intreduction.

108, Ibid., 2:25=27.

104. For a fuller account of Meffre’s conversion, see J. D. Y. Peel, “The Pastor and
the Babalaio,” Afvica 6o {19g0): 39-69.

305.]. Johnson to Secretary CMS, 2 Sept. 1876, reporting incident of 16 June 1876,

106, Thid., 1 July 1876.

107, Johnson, History of the Yorubas, 206.

108. T, B. Macauiay, Journal, 12 May 1853. It was Sodeke (the leading chief of
Abeokuta from its foundation d 1830 till his death in 1845} who first invieed
the moissi ies to Abeo} T d was always known as “Sodeke’s white man.”

1eg. D, Willlams, Journal, 26 Sept. 1867, Thiswasless than a month before the Zfie.

L10. ). White, Journal, 12 July 1856.

111. C. N. Young, Journal, 2 July 1878. The “put things in their proper order” of
the praphecy was taken up in the way the CMS Mission was welcomed in 1875: see
Chapter 5, pp- 14445 above,

112, Jok , Yoruba Heathenism, 4:20-21.

113. See Chapter g, pp. 258-59. Very different life experiences must largely ac-
count for the contrasting attitudes of the two men. Meffre, who had been to Brazil,
became a Christian only three years after meeting Pearse. It tock Akibode, whe
did not leave Yoruba couniry, twenty-one years after first hearing the Gospel te
convert.

114. C. Phillips to CMS Secxetary, 1 Sept. 18%76. This was at Iwaiya village on the
Lagos mainland, where many Ondo migrants were settled.

115. 8. Johnson, Journal, g5 Dec. 1881, GgA2/1883/101. More generally, see E.
G. Parrinder, “An African Saviour God,” in The Saviour God: Consparative Studies in the
Cancept of Sakvation, ed. 8. G. F. Brandon (Manchester, 1968), 117-28,

116. J. Johnson, Yorubs Heathenism, 3:9, 4:1—4.

11'7. This account of Lijadu is based on Peel, “Between Crowther and Ajayi” in T.
Falola, ed., African Historiography, 64~80, though that makes fairly uncritical use of
the concept of “cultural nadonalism,” The theolegical importance of Lijadu was fivst
scriously recognized in E. A A. Adegbola, “Ifa and Christanity arnong the Yoruba:
A Study in Symbiosis and in the Development of Yoruba Christology, 18ge-1g40™
{Ph.D. thesis, University of Bristol, 1976).

118. E. M. Lijadu, "Account of Himself,” 13 Feb. 1804, G3Az/0/1894/67.

119. On Lijadu's cultural work, see R, Law, “A Pioneer of Yoruba Studies: Moses
Lijadu (t862-1926)," in Studies in Yoruba History und Cultwre: Essays in Honour of Pro-
fessor S. O. Biobaky, ed. G. O. Olusanya {Ibadan, 1983), 108-115.

120. “Rew. E. M. Lijadu's Apology,” G3Az/0/1g01/116.

121. Lijadu did eventually break with the Anglican Church, in 1920. His eldest
son, whom he wanted to succeed him as head of the Evangelists’ Band, had attended
the CMS training college at Oyo but was turned down for ordination. When Lijadu
ordained him himself, the Bishop of Lagos withdrew his Anglican priest’s Li

122. Ifa: Fmple 1z ti se Ipilp Isin ni fle Yorwba {London: Religi ract Society, 1go1).
Bishop Phillips's foreword is dated 1897, so I surmise it was completed by then but
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ook some time to find a publisher, Orunmia! (1908; reprint Ado Ekiti: Omolayo Stan-
dard Presg, 19%72).

128 Journal, Jan ~June 1896, GgA2/0/1896/160; “Apology,” G3A2/0/1901/116.

124. Lijadu understood Orunmila as the name of the deity and Ifa as the mes-
sages or the oracle of which Qrunmila was the author. However, the twe names are
also widely used as synonyms: scc Wande Abimbola, ffa: An Exposition of Ifa Literary
Corpus (fbadan, 19%76), 3-4.

125. Qrunmia! 16: “awpn keferd ily wa & ni imp wiwe fesu Krigtk”

126, J. Joh “Relation of Mission Work to Native Customs,” Pan-Anglican Po-
pers: Political and Social Conditioms of Missionars Work (Londan: SPCK, 1ge8). Lijadu
also attended this conference.

1347, Orunmia! 21-22. In “waditional” belief (which lacked a concept of absolute
evil), Esu and Qrunmila were interdependent rather than radically opposed: see 1d-
owu, Hodumare, 81,

128. Prunmia!78-Bo.

129. 8. A, Oke, The Ethiopian National Church: A Necessity (Ibadan, 1923).

130.D. O. Epega, The Mystery of Yorubu Gods (Ode Remo, 1932},

131. So it is reated by A. Quayson, Sirategic Transformations in Nigerian Whiting:
Orality and History in the Work of Ren Sawtusl fohnson, Amos Tutuola, Wole Soyinka and
Ben Okei (Oxford, 1647).

132, S, Johnson, Journal, 1g Jan. 1975. His wife was Lydia, daughter of James Oku-
seinde, who was in charge of the Ogunpa station, On Joh ’s family backg d
see the full account in M. Doortmont, "Recapturing the Past: Samuel Jobnson and
the Construction of Yoruba History” (Ph.D. Thesis, Erasmus University, Rotterdam,
1994), Chapter a, esp. p. 21, ing on the paucity of our kmowledge of the
details of Johnson's personal life.

134. J. White to H. ¥enn, 6 June 1867,

134. For a fuller version of the following account of Johnson's achievement as a
historian, see ). D. Y. Peel, “Two Pastors and their Histories: Johnson and Reindort,”
in The Recovery of the West African Past: African Pastors and African Hisiory in the Nins-
teenth Century, ed. P, Jenking (Basel, 1g08), 6ig—-81.

135. S. Johnson, Journal, 16 Nov. 1882,

136. HL. White, Mefahistory: The Historical Imagination in Nincteonth-Contury Evrope
(Baltimore, 1973), 7-11.

13- Johnson, History, 187.

158.1bid., 274.

13g. Inid., 293.

140, Ibid,, 245.

141. Ibid., 246.

142.]. Barber to H. Venn, 25 Dec. 1856. Cf. D. Olubi to H, Wright, 22 April 1878,
queting a view that the [badans were “made as rods by God to correct these nagons,
and when he pleases to finish with then, there will be an end.”

148, Cf. the "old tradition . . , of a prophecy” to this effect (History, 296), discussed
above, p. go1.

144. Finanee Committee Minutes, Febroary 1987, GaA2/0/1897/33: S. John-
son asks for leave to enable him to go through his history with his brother (Oba-
diah), Finance Committee Minutes, July 1898, GA2/0/1898/156: Dr. Obadiah
Johnson (a ber of the C« ittee) raises the issue of his brother's Histary, which
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is to be sent to the Parent Committee in London; the Finance Commitiee expresses
its hope to see a Yoruba edidon.

145. R N. Cust to CMS, 3 January 1899,

146. Proof that Johnson’s manuscript had passed through the CMS office is the
slip in the Precis Book, recording that it had been taken out: GgAa/0/1898/4, For
its later vicissitudes, see O. Johnson to Baylis (CMS Secretary}, 2 Dec. 18¢9g: and to
Cust, 2 Dec. 18gg. There was evidenty a plan to get the manuscript printed at the
expense of “Mr Blaize," presumably the Lagos merchant R B. Blaize. The Precis Book
adds a Jaconic entry: “[N. B.—Mr Elliott Stock has lately acknowledged receipe of
the MS, and states that he miglaid it].”

11. LOOKING BACK

1. The evocative title of Isabel Hofmeyr's fine study, We Spend Our Years As a Tale
That Is Told: Orsl Historical Navrative ik o South African Chiefdom { Johannesburg, 1993).

2. The literature on Soyinka is huge, but see E. Jones, The Witing of Wole Soyinke
(London, 1973); D, Wright, Wole Soyinka Revisited (New Yark, 1g93); O. Ogunba, ed.,
Soyinka: A Collection of Criticad Essays (Ibadan, 1994); A. Maja-Pearce, ed., Wole Soyinka:
An Appraisel (London, 1994). .

3+ The Man Disd (1060), Aks: The Years of Childhood (1981), fsard: A Voyage around
“Bssay” (1989), foadan, The Penkelemes Years: A Memois, 19461965 (1004).

4. Soyinka agreeably renders them in English or Tolkienish as “ghommids.”

5. See especially his “The Fourth Stage: Through the Mysterics of Ogun to the
Origin of Yoruba Tyagedy™ (1978}, in Art, Dialogus and Outrage: Essays on Literatune
and Culture (London, 1993), 27-39.

6. It makes a pun on #, “house, home.”

7. hava, e28-g7.

8. “Neo-Tarzanism: The Poetics of Pseudo-Tradition” {1975}, in Ar, Dislogus and
Duivage, 302.

g [bid.: "Yoruba society is full of individuals who wonhip the Anglican God on
Sundays, sacrifice to Sango every feastday, consult [fa before any new project and
dance with the Cherubim and Seraphims every evening.” This sort of view has be-
come rather an acadentic commonplace: see D. Laitin, Hegenony and Culture: Politics
atid Refigions Chamge among the Yoruba (Chicago, 1986),

10. fmm‘, vi.

11, One might in fact take fsard to illustrate the thesis argued by P. P. Ekeh in his
influendal paper, “Colonialism and the Two Publics in Africa: A Theoretical State-
ment,” Comparative Studies in Society and History 17 (1975).

12, For an overall account, see T. Falela, Viokmee in Nigeria: The Crisis of Refigious
Politics and Secular Ideoiogies (Rochester, N.Y., 1998). For an indicative episode over
the issue of the cross and the mosque at the University of [badan in 1985~1686, see
Ayo Banjo, In The Saddle: A Vice-Chancellor's Story (Ibadan, 1947), 66-77.

13. W. Soyinka, The Credo of Being and Nothingness (Ibadan, 1gg1), the first of the
Olufosoye Annual Lectures on Religlons at the University of Ibadan,

14. Ibid., g0: a critical reference to Professor Ali Mazrui 25 “islam’s born-again re-
visienist of history" for adopting the thesis, in 2 television series of lechures, “that the
contest for the African soul, on African seil, between christianity and islam took place
in 3 virtual spiritual vacuum.”

391



NOTES TO PAGES §13—31%

15. AR, 7.
16. W. de Craemer, ]. Vansina, and R. Fox, “Religious Movements in Cencral Africa:
AT lca) Stdy,” Comparasive Studies in Society and History 18 (1976): 458-75;

and W. MacGafiey, Refigion and Society in Centrad Africa: The BaKongo of Lower Zairs
{Chicago, 1936), Chapter 8.

17. M. A. Ojo, “The Contextual Significance of Charismatic Movements in Inde-
pendent Nigeria,” Africa 58 {1988): 172—9g¢2. 1 am also grateful to Dr. Qjo for show-
ing me a copy of the typescript of his forthcoming book, End-Time Army: The Charis-
matic Movements in Modern Nigeria.

18, Paul Gifford, “The Complex Pro e of Some El of African Pen-
tecostal Theology,” in B Babel and Pe Transnationa! P lisw in Africa

and Latin America, ed. A. Corten and R Marshall-Fratani (Bloomington: Indiana Uni-
versity Press, 2coo).

19. D. Martin, Tongues of Fire: The Explosion of Py ism in Lafin America (Ox-
ford, 1g9g0): H. Cox, Fire from Heaven: The Rise of Pentecostal Spivituality and the Reshaping
of Religion in the Twenty-First Centusy (New York, 19g4): K. Poewe, ed., Charismatic Chris-
Hianity As a Global Culture (Columbia, $.C., 1994); P. Gifford, African Ghristianity: Its
Public Role (London, 1998). Two finc recent African casc studies are D. Maxwell, Ghris-
tians and Chiefs in Zimbabwe: A Social History of the Huesa People, ¢ 18703-1990s (Ed-
inburgh, 1999); and B, Meyer, Trandaiing the Devil: Religion and Moderity among the
Eue in Ghara (Edinburgh, 169g).

20, R, Marshall-Fratani, “Medsating the Global and the Local in Nigerian Pente-
costalism,” fournat of Refigion in Africo 28 (1998): 278-315.

21. Ibid., 305.

22. See above Chapter 6, p. 16g; and Peel, “Olaju: A Yoruba Concept of Devel

P " Journal of Develop Studies 14 (1978): 13565,

392

SOURCES AND REFERENCES

PRIMARY SOURCE MATERJAL

The principal source, the papers of the Church Missionary Society, are now held
in Birmingham University Library. I have not usually given full references in the end-
notes, but the great bulk of relevant documents are from the Incoming Papers, Series
Q. Up to 1879, documents are classified under the heading CAz (for the Yoruba Mis-
sion}, with a numbered file for each missionary. From 1880 the papers arc clasaified
under the heading G3Az, ordered by year in the sequence of their receipt; and are
eagiest lacated in the Precis Books (Series P) which summarize their contents.

The mission agents whose letters and journals have been of mest value are grouped
below by radial ot national otigin, since this is not always evident from their names
alone. Far those active before 1879, their file numbers in the CAz/0 series are as
foltows:

African:  F L. Akicle, William Allen (18), W. 8. Allen (19}, James Bacher (21).1. A.
Braithwaite {22), Daniel Coker {28), E. B. Coker, M. D. Coker, Samuel
Cale (29), & 1 Ajayi Crowther {(81), 5. G herr. (32), S. W. Doherty
{35}, A F. Foster (40), E. W, George, William George (41), A. B. Green,
Thormas Jobn (54}, Jarnes foh (56), S 1 Joh {g8),]. E. Kimg
(60), Thomas King (61), J. A. Lahanmi, E. M. Lijadu, M. ]. Luke (64), T
B. Macaulay (6), William Marsh (67),William Moore (70), William Mor-
gan (71), James Okuseinde (74), Daniel Olubi {75), Isaac Oluwole, R. 5.
Oyebode, Samuel Pearse (76), Charles Phillips Sr. (777), Charles Phillips
Jr. (78), George Vincent, James White (87), Andrew Wilhelm (8g), David
Williams (go), D. O. Williams (g1),]. A. T. Williams, T. B. Wright (g7}, G
N. Young (g8).

English: Joseph Carter (26), Valentine Fawlkner (37), Edward Irving (52), J. A.
Lamb (gg), George Meakin (6g), J. B. Read (79), Edward Roper (81),
Isaac Smith (82), Joseph Smith (83), Henry Townsend (35), J. B. Wood
(96).

German; F. Bithler (28), C. A. Gollmer (43), David Hinderer (49), J. T. Kefer (59),
J. A. Mann (68), ]. A. Maser (68), J. C. Mller (72).
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Other unpublished sources were consulted in Nigeria: Jocal Church Missionary
Saciety records, reference CMS(Y), held at che Nigerian Natdonal Archives, Ibadan;
dacuments in the Bishop A. B, Akinyele Papers, the Oba 1. B. Akinyele Papers, the
Lijadu Papers, the Herbert Macaulay Papers, the Phillips Papers, and the Ransome-
Kuti papers, all held in the Kenneth Dike Library, University of Thadam; and the Apara
Papers, Obafemni Awolowo University, lle-Ife,

A number of near-contempotary published works by or about members of the
Yoruba Mission contain some primary source material, though in general they add very
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Abcokuta, 34, 35, 37-36, 50-51, 57. 68,
76, 129, 133, 136, 220, 236; townships
in, 50-51, 60, 70, 97, 124, 129, 133, 135,
236; cults at, 94, 9699, 102, 105, 107,
112, 217; Mudlins at, 19193, 194, 196,
209, 10, 211, 214; Jole ("Becaking of
houses™ at, 40, 94 135-36: 143-44, 196,
235, 26g—70, 285; Christians at, 60, 69—
68, 138, 14344, 224, 235-38, 239-40,
242-438, 260, 26673. Ses also Egha;
Ogboni sodcty

Abeokuta chusches: Ake, 130, 137, 144,
23040, 25639, €82, 311; [gbein, 236,
271, 2777; Igbore, 236, 270; Ikereku, 259;
Ikij, 23739, 269

Abiodun (Algfin), 24, 30, 33. 45, 49, 64,

305-307

Abjiolz, Chief M. K. {Nigerian politician),
318

Abraham, 196, $o0

Abraham,R.C., 117

Acts of the Apostes, 15, t8g

Adam and Eve, 167, 176, 180, Ser also Fal,

the
Adegbala, E, A A, 363
Ado Odo, 38, 119, 129, 224
Adultery, 5964, 75, B2; among Christians,
267-69
Adunz (prayer), 195, 256, 265. See also Prayer
Afonja (Arp-OneKakanfs of Dorin), 12, 32,

49
Afresi (female convert at Badagry), 221
African churches, 147, 272
Africm voices and views, compared with

European, 17, 2122, 82-83, 161, 184,

183, 251-p2, 257, 260, 263, 205-06

Africanization, §14. Se¢ also 1

Afterlife, 172-79, 241; Muslims on, 213-1.4
See aleo Heaven

Agha (orisa of fishermen), 2o

Agbars (strengh, power), 195, 258, 65,
See also Power

Agbebi, M, 280

Agbure (origa), 107

Age: in sacial relatioas, 58-50, 62, 74-75;
age-scts, 56-57; age-gemler conjunction,
233-34

“Age of Confusion,” 48—5¢, 85, 118, 1476,
230, 203

Agemo cult, 107

Afpejenku (R of Toadan), 78-79

Ajaka, A. (drymmer convert at Ota), 90—
9t, 3a1

Apyh, J. F. Ade, 3, 44. 136, 275-Bo, 11

Ayl Ogboriefon (Bologun of Ibadan), 55,
76,79, 81, 199

Aje {onsaof wealth), 107

Afele (momitor of Jbadan's interests, “consul”),
414%

Ajodi/apegbe {linkage by bicth or co-
residence), 53

Akap peoples, 28, 298, Ser alse Asante

Akashi (Bake of Osiele), 100-101

Akere {"prophetess” of Yemoja), zo-22, 112

Akibode (habalawo convert), 25759, 262,
=64, 3oz

Akiele, Rev. F. L. (fhadan, Ogbomaso), 218,
246
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AXinyele tamily (Ibadan Christians), 8o,
27374 ]

Akitoye (king of Lagos), 38, 95-96, 126

Akiwowo, A. A, 330

Akodu (Smiki of Egba), 135, 196

Aku, 2B, 286

Aladura churches, 1, 30, 195, 219, 248,
264~85, §14-15. 879

Alefia (welkbeing), 91, 111, 166, 199, 281,
266

Allen, Rev. W. (Abcoku), g, 5768, 98, 136
Allen, W. §. (carechia at Ibadan), 18-14, 54,
105, 189, £48, 156-57, 165, 174, 201,

417, 221-22, 224

Afufa (Muslim cleric), 1g0—gx, 197-204,
217

Ameriea, religious influence of, 314

Ancestors, 58, 98, 94-87. 171-74, 174~
78, 337; God a3 ancestor, 11q. Sa alio
Egungun; Funerals; Oro

Angels, 200

Anglo-8axons, §, BS, 209

Animals: domestic, 50, 5%; used in sacrifices,
69-70, g5, 118} as signs of orisa, 9304,

1

Amh:'opology: historical, 1—x, -25; of
celigion, g3-g3; concept of culture of,
294

Anticipations of Christianity, 300308

Any (merty), 194, 10697

Apara, P. (Tjesta Christlan), 50, 66-67, %44

Apomu {town near Ife), 29, 34

Apastasy, 273-77

Arabic; in relation to [slam, 189-go, 204,
207, 209, 2313 loanwords in ¥oruba, 194
05, 200; Christian literature in, 208, ra1

Arako (syrbobic messages), (26, 163, 169,
849-40

Art, 94, 11§, 289-90, 295-04

Asante, 114, 140, 283

Aje (power), Lg%, Sat also Power

Associationa (sghe): in general, 55-59, 238,
245-46; Assaciation for Promoting Edu-

ional and Religious b 142; Bde

Afikinretelofs, §oa; Eghe Ormp Oduduwa,
208; others at Abeokuta, 283-By

Atere, 1. {conwert at Ibadan), 54, 259-60

Azibg (Atgfin), 34, 38~80, 61, 7374 375,
261

Aum (secrct, mystery), 9B, 216, 23, 361

Awori, 38, 286. Sar alta Ado Odo; Om.

Awor (priest of an oniga), 10p

Ayandele, E. A., 4, 280, 311
Ayede-Ekid, 112, 245
Avesan, 42, 183

Bgal, prophets of, 195

Baba (father, bass, superior}, 7273

Bahaji (orisa of whirtwind), 261

Babakekar: (patron of a mubordinate town),
41,73

Babalaue (Ifa diviner), 13, 17, 1g, 81, 94,
98, 100, 104, 109, 11415, 11%, 120,
173, 1%, 218, 225, 83637, 351, 262;in
dialoguc with misionaries, 156, 159~60,
16%, 184, 16971, 17748, 181-82, 185,
2182, #63; predict Christianity, 237, 244,
300-301; become Christian, 25759, 209.
Sex gdso Ifa divimation; Orunmila

Backaliders, 244, #7677

Badagry, $8. 7¢; Muskims at, zo4, =09, =12;
Christians at, 221, 240, 257

Baptism, 232, 235, 268; candidates for, 224,
226

Baptist Mission, 136, 227, 242, 351

Barber, . (catechist at Ibadan), 210, 262

Barber, K., 106, 281

Bascom, W. R, 102

Bayart, ¥, 25

Bayoni {orisa linked to Sango), 107

Bede, 281

Belasco, B. 1, 348

Belicf/rituzl, g3

Bello, Muh d (Sultan of Sokoto), 285

Benin, 20-39, 347

Benjamin, W., 23

Bepo ({fwa of Desha), 74

Bible, 16, 23-24, 135, 155, 16%; translation
of, 19495, 197, 288-8g

Biblical texts: Ok Testarment, 15, 17, 18,
1%7, 140, 160, 270, 15, £12, 227, 228,
£33, 258, 250, 274; Gospels, 17, 18, 21,
146, 164, 170, 171, 197, 20g, 211, 712,
231, 308; Acts, 17, 155, 157, 180, §15:
Bpisdes, 54. 170, 183, 195. 241, 276, 308,

353

Bilisi {evil), 195. See also Evil

Bisimillaki {Muslim mvocation), 186, 200

Blacksmiths, 84, 159, 169

Blyden, E. W, 214, 230

Boloruppelu (town north of Abcokuta),
200, 207

Boniface, 8¢, 6,9

Books, 170, 208, 2eg-25, 228; “wordless
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book,™ 168; Book of Commoan Prayer,
1g5: Yoruba Prime, 189, 2a3-25, 28p.
Sez alo Bible; Koran

Borgu, 28, 190

Bourgeoisie, of Lagos, 14143, 146, 279,
282

Braithwaite, I, (eatachist at Leki), 168

Brazil, and Beazilian returmees, 8, 50, 284,
296, 2pg; Muslims among, 191, 193, 199,
206

British empire, 280

Buganda, 124

Buhler, G. E, 130, 144, 253, 068

Bunyan, ., and The Pilgrim’s Progress, 94,
137. 353, 38¢

Burials, 51, 61, g5-96, 173, 23637, 275.
See also Funcrals

Burtomn, Sir R, (consul), 132
Buruku {erira), 105, 107, 201
Bush, the (ighs), 97, 230, 237

Campbell, R. { Jamaican traveler), 28g

Canaanites, 297-9B, §88

Capiralism, 4-%

Carr, D., 323

Carter, $ir G, {governor of Lagos), 43,
14845

Carter, ). (lay evangelist), 250

Charlty, 86-87

Charms (oogusn), 81, 83, 128, 189, 210, 362;
Mustim amulets {tirg), 81, 105, 198-200,
919, 324-35, 273

Chiefs (oloye 0 $ope), 31-33, 80-31; at
1badan, 36-6%, 73, 76-80, 137-41: at
Abeokuta, 37-38; at Ondo, 7475, 145~
47. Ses also Ogboni sociery

Childlessness, g1-92, 174, 227-28, 2g0

Children, 59, 83, 98, 104, 215, 232, 235

Christianity: general rernarks, 1, 167, 178;
and colonialism, e~7; in Europe, 67,
189, 231, 290; history compared to
islam’s, 18%-50; and nationalism, 281
84; and Yoruba culture, £49-%0, 195304

Chrisiians as seen by Yoruba: as "book
people,” 130, 223; as adherents of white
man's religion, 188, 218; as unworidly,
138; as womanly and unwarlike, 282,
238, 248, 274; compared with Muskms,
21314

Church buildings, 180, 135-86, 208

Church Misslonary Sockety (CMS), B-10;
archive of, g-14: policies of, 12g, 130,

151~32, 144; and Johnson’s Hisory,
308-300. S afso Venn, Rev.

Churches, independent African, 1, 255,
Ses also African churches; Aladura
churches; Orummila

Chilization, 5, 128, 182-84, 150, 189,
28788, 263-05. Ser also Enlightenment,
the; Dlaju

Clapperton, H., 238

Classical world, 88

Clath and clothes, G4, 86, 129, 183, 194,
203, 294. 314, 359

Coker, Rev. D, (Lagos, Badagry), 104, 228,
260

Coker, M. D. {catechist ac Ibadan), 408

Caole, 8. {catechist at Abeokuta), 159, 239~
40, 259

Colonialism: and missions, £, 4~0; in
Spanish and Portuguese empires, 7;
in Nigeria, 27, 35, 43-44. 14951

Comaroff, ). and J. L., 4-§, 28

Community, 50, 53, 58, 71. 85, 87, 134,
154, 202-203, 24647, 313

Gompounds (ils, aghok), $6, 59, 7781, 101

Congregattons, Chtistian, 254, 265-59,
271-72

Conscience (gr-ghan), 253, 378

Control, aodial, 59-63, 255-38

Converslon: theorie of, §-4, 6, 216, 249,
25%; motives for, 236, 238, 276; and mass
movements, 342-46

Converis, Chrisdan, 135, 221, 285-36,
25546, 257, 36670, 273; high status,
230~88; and gender, 235-59; slaves and
raigrants as, 240-43

Cosmic ordet; coamodogy, 111, 153, 168,

179

“Country fashion,” go, 9. 284, 269

Cowries, 28, 32, 86, g5, 199

Creation, 168, 170, 177,181

Crime and punishment, 57, 50-60, 77, 146,
273

Crope, cash: cotton, 139; palm oil, 199;
other, 244

Crowther, Rev. {later Bishop) Samuel Ajayi,
6, g6, 124, 12627, 143, 147, 150, 209,
234, 237; as translator, 175, 195, 197,
264, 284-85, 289, 311

Crowthey, Samuel, jr., 20, 22, 88-8g, 129,
209, 218, 330, 289

Cuba, 8, po, 284

Culture, concept of, 13, 38g-91, 994
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Curses, 80, 99, 158, 200, 254, 262, 358
Cust, R. N. (CMS committes member), 308
Cyprian, $t. (Bishop of Carthage), g

Dada (orisa linked to Sango), 261

Dahomey, 34, 124, 125, 149, 162,199, 269

Dante, 24

Death: of great men, 34; Yoruba responses
o, 176, 178~79, 186, 221, 360; death-
beds, 166-67, 1765, 1Bo, 228, ap2-%3,
277 evangelical ideal of, sp3. 378

Debt, §o—61, 106

Demonic powers, Christians' bellef in, 258,
36062, §15-16. See atto Devil

Derin Ologbenla {tuler of Okeigbo), 43,
11g, 148

Dewtlopawnt, 165, 243-44, 316

Devil, concept of, 145, 156, 258, 26364,
241, 301-30%, Ser alio Esu

Dialogues, reported, 156-57, 162, 185, 225

Diaries, 14-16, 378

Diaspora, African, 280

Disenchantment, (63-63, 218, 222, 2o

Disardér; communal, 51, 74—80, 259, 263,
278, 307

Divination, 52, 98, 104; Muslim, 115,
224; asked of missionarles, 224.
Ses adso Badalawo; Ifa divination

Doherty, Rev. 5. W. (Abeckuta, Oke Ogun),
16, 160, 184, 165~71, 176, 181, 206207,
119, 228-24, 269

Dosumu (king of Lagos), 98

Douglas, M., 370

Dreans, g4-95, 202, 227, 228, 131, 261,
26z, 301

Drums and drumming, 203, 245, 2g0-g1L

Dunkuru (comert at Abcokuta), 266, 28g

Ede, 88, 192

Edo language, 28, 118

EBducadon, 141, 150, 279, $1%, 314; Lagos
Education Ordinance, 282. See abo
Literacy; Schools

Edun {Liss of Ondo), 55, 59-80, 70-71,
7475, 112, 145, 172-78, 193

Efunsetan (falsde of Ibadan), 18, 77, 8x, g5

Egia, 34. 39-40. 42~49, %8B, 88, 65. 66,
120-29, 132-36, 13D, 271-73, 976, 284~
85, 28788, g12; Idlam among, 192, 199
Ses also Abeokuta

Egbado, 30. 34, 298; [slam in, 199, 206

Egun people. 30. 89

Egungun (masked ancestral cult), 52, §7.
63.93. 96, 104, 168, 235, 276

Ejigho, 244

Ejinrin {town: on Lagoon), 66

EXlti, g0, §8. 41~48, fi4, 69; raditianal
religion in, 107, 125; Christians in, 245;
Exitiparapo, 42-48. 145, 244

Elders, 5758, 80, 5. 287. Ses alta Ogboni
socicty

Elegbara, 107-108, 227, 231, Ser also Equ

Elere (orisa), 107

Rliot, T. 8.,

Ellis, A B., ag8

s {Tife, breach, spirit), ¢64. See also Spirit
and spirituality

Enemien (pla), 78, 80, go—g1, 200, 219, 253

England, 253, 269; as exemplar, 214, 299;
English and Yoruba, 309; English
language, 14t, 314

Enlighrenment, the, 5, 92, 254

Envy, 80

Epe (town on Lagoon), 192

Epega, Rev . 0., 304

Epidemics, 93~99, 113, 198. Sez also
Smallpox

Exink (orisa), 91, 99, 102, 230

Erubami {convert at Om), 30-31, 256

Eruwa (town in Oke Ogun), 206, 219, 223

Esp (warcior clite at 01d Oyo), 246

Em (arisa), 50, 70, 72, 89, 100-101, 107-
198, 201, 237; as the Devil of Christanity,
260, 263-64, 303, 566

Esubiyi {founder of Ayede), 113

Ethiaplaniem, 14648, 304

Ethniciry and ethnic groups, 281, 383;
ethnic antagonism, 144, 2B4. S« also
Yoruba

Etubv (expiatory sacrifice), 100, 202, 366

Euhemerism, 29597, 387

Europe: Chrisdanity in, 6, 12, 203; impact
of on nan-Exropcan world, 22-23

Evangelicalism, 5, 7-8, 12, 131, 142, 179,
263; a8 religion of the heart, 250-55; and
art, 290, §17

Evangelism: at Abeokuta, 124~25, 138-31,
155, 169, 161, 166, 17475, 177,183
84, %34, R50, 25254, 276—77. 296; at
Badagry, 17-18, 184-%5, 127, 159, 174,
178, 224, 238; n Egbado, 160, 168; at
Thadan, 18-19, 126, 186-41, 13657,
160, 162-84, 169, 176, 182, 223, 225,
229, 231-33, 203, 276; at Ijaye, 126, 138,
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132, 17475, 183, 227, 230, 260; at
Desha, 192, 143, 180, 183, 185; at Lagos,
135-26, 149-48, 14547, 157, 16768,
235, 461, go1; at Ondo, 14547, 187,
16768, 17278, 235, 301; A O, 126,
224-45 24849

Evil, 265064, 308. Sa also Devil; Sin

Ewedja-Fon peoples, 28, 298

Euyp (food taboos), 50

Extracrdibary events, g7, 105, 16062

Fadipe, J. (Egha cvangelist), 2g=-093, 336

Faith (igbagly), of Yoruba Christians, 51—
52, 256, 266-67, 292, 319. Sar afso Spirit
and spirituakity

Fall, the, 168, 179; and African myths,
280-81

Falolw, Toyim, 45

Family rclations, 53-56, 61-tig, 67-66, 5,
235-36, 23940

Farias, P, F, de Moracs, 281

Farmery and farming, =1, 6o, 65-66,
110-12

Faulkner, Rev. V. (Abeckuta), 141, 218, 269

Feasts, 83, 130, 137, 20%

Fellowship, 58-59; religious, 229, 241

FESTAC, 416

Festivaly: of orlsa, 108104, 14546, 218,
24K New Yam, 109-10; Muslim, 146,
208-204

Fire, a3 public hazard, 49, 59, 98-gg, 198,
259

Fisher; H.J., 4,9, 189

Foster, A. F. (catechist at [seyin), 202, 263

Fricodship, 48, 5456

Funeraly, 55, 57, 62, 84, 17172, 173

Garber, J. (cavechist at Abeckuta), 269

Ghadamest, T. G, O., 210

Gbe languages, 28, 118

Gelede masquerade cult, 28g-g0

Gender, 5-56, 5859, 68, 11415, 115,
434-40

Genre, 14, 80p

George, |. O. (Yoruba amateur histocian),
282

George, W. {Egba catechist), 168, 266-87

Gift exchange, 55, 86-87, 198; in relations
with gods, 186, 185, 266, Ses /w0 Presents

Globali2ation, 1, 31518

Glover, Capain (lawer Sir) John (Governor
of Lagas), 40, 42, 53, 13233, 145, %85

God: indigenous views of, g3, 116-21, 170;
pames of, 117-18, 148, 300; and destiny,
1478-75; in religious exchanges, 176, 181,
18z, 183, 227, 263; and bealing, 221-23;
Christism views of, 179, 18081, 256, 27%;
as Bather, 167; ereatar, 196, kgR; ancestor,
119, 121, 266; and king, 196. Ser alss
Olodumare; (orun

Gollmer, Rev. C. A. (Badagry, Lagos,
Abecokuna), 10, 124, 132, 150, 156, 158,
166, 168, z01, 206, 209, 220, 257, 269,
284, 203

Green, A. B. (catechist at Tkereku), 239

Guns and gunpowder, 34-35, 51, 61, 66, 77,
127, 224

Haasrrup, F. (Owa Ajimoka I of Iicsha), 150,
244

Haastrop, J. P. or Ademuylwa, 202-0%

Hallen, B., and }. O. Sodipo, 378

Ham, 28 ancestor of Africans, 184, 297-99,

388
Harding, Rew T. (lbadan), 148, 151, 155.

gog

Eastings, A., 383

Hausa, language and people, 70, £26, 220,
283; and lslam, 190, 193-95. 197, 207,
204, 210

Healing, 2021, 219—235; and religion,
221-28, 29333

Heart {gkax): a1 seat of feeling, 227, 201;
“religion of the hear,” 250-5x

Heathenism: missionaty ideas of, 12, 2,
88-g0, 220~21, 253: a5 decline from
ancient ism, 297-99; J. Joh
on, 2g8~gg: heatbens held up as example
to Christians, 25t~52

Heaven (prun), 239, 241, 274: Vi €arth, 182,
105, 180-81, 265, prun revevs. prun apadi,
173, 176, 166

Hell and hellfive, 159, 185, i75-76, 186,
241

Henmmano, W, (lay missionary), 220

Heresy: sudies of medieval, 19; Inbam as,
188

Hill, Bishop J. 8., 151,219

Hinderer, Rev. David {(Abeokuta, Ibadan),
50, 5362, 68, 126, 133, 137-40, 143,
144, 15556, 158, 161, 63, 165, 168-6g,
182, 192, 205209, 222, 291, 246, 250—
51, 256, 26263, 270, 272, 289, 30g; Mr.
Anna, 70, 126, 236
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Hittory, 2, 3, 9; and saciology, 47-48;
“heroic history,” 76; Scripture history,
L4, 174, 176, 184; of the Yoruba, 44—
46, Bo, §10-11. S ofso Johnson, Rev.
Samue]

Holy (mimp), concept of, 1g6-g%, 210

Holy Ghost, 155, 161, 208, 250, 353, 257,
764, 200, 314, 315

Harses, g0, 78; and Islam, 194, 203

Harton, R., 3—4

Humar, 43, 159-60

Hunters, 110, 2275

Hymns, 140, 2668; of Ira D. Sankey, 360; of
Isaac Watts, 276, 278; Yoruba, 291-93

Tbadaa, 3445 51-53. 55 59, 2. 67, 69—
70, 73~80, 224, 246, 248, 307-308; culs
at, g, g6, 10§, 107, 10g-10; Muskims ar,
1g1~g%, 201, 203, 206-307, 311,414,
270, 308; Christians at, g4, 87, 187-89.
224, 240, 24243, #46-47, 250, 256, 265,
#7275

[hadan churches. Kudeti, e31-32, 236;
Arcmo, =55, 268; Ogunpa, 27, 237, 262

Thaokoigho {oviza), 167

Tbeji (culr of wins), 56, 97, 1oy, 107

Iberekodo (town north of Abeokuta), 86

Ibikunle {Balogun of Tbadan), 87, 80

Ibodi (Ijesha village), 118

[do (island near Lagos), 103

[doko (indigenes at Ondo), g7

[dols, given up, 107, 114, 226, 228-34, 257,
260

[dowu, B. B, 116-19

Ifa divination, g6, g8, 100, 102~103, 107,
114-15, 15g-50, 184, 177, 182, 198,
za4-25, 2e8-25, 237, €51, 296; and
Talam, 11§, 121-22, 194; E. M. Lijadu
and J. Johnton on, 249-300, gom-303.
See also Bobalawo

[fe, 29, 31, 40~41, 48, 283, 236, 206: cules
at, 118; Christianity at, 357

Igangan, 259

Igemna, 73, 81, 17071, 181

Ighagbe (farth, Christianity), 267, 513. Ser also
Faith

Igbesa (Awori town), 286

Igha people and language, 28, 283
Ighoho, ga

Ighomina, 30, 43

Igads (incantation), 158, 358
Igun, AL AL 44

Tjaye. 34, 3739, B4, 82-84, yo—g1, 198,
«B4—86; refugeea from, 66, 141, 453;
waditional cults in, 68

Ticbu, &9, 34, 35, 65, 89, 124, 135-34, 387
Tjebu Qde, 59, 148, 245; [iehu Remo, 49,
148; British conquest of, 43-44, 148, 312;
Islam in, §57; Christians in, 14g-%0, 343

Yesha, 42, 144, 286. Se also Nesha

Ikote-Ekit, 112, 245

Ikorodu, 40, 133

Ixoyi, Oid, at Ibadan, g1

1ig {tribal marks}, 50, 387

Taje, 386

Taro, 145

Dedfe. SeIfe

Tlesha, 20, 29, 30, 41-43, 58, 66, 70, 76, 04
cults at, 108, 107, 143; Mualims at, 195;
Chirlstlans ar, 240, 244

Torin, 33, 86, 308; and lslam, 1g0-g1,
197-98, 204, 209, 214

Iiu (town, community, state, polity), 30-31,
Bg.124

Duri, Shaikh Adam al, 231

Imesidle, 49

Implg (or umols; local deitics), 118, 347

Inculturation, 146, 215-16, 149-50. 278,
283, 377

India, Beitsh rule is, 7

Individuals and indidualism, 12, 168, 176,
289« 245, 2b4-55

Industrial Instinution, at Abeokura, 129-30

Inguirers, 208, 225~-30

Ipara (Jjebu town), 39

Iperu (Tjebu town), 9o, 143

Hin (desting), 174, 179, 362, 378

Ire-Ekitt, 109

Tsaga (town weest of Abeokuta), 128

Isan (Egba town), 2gx

Iiara (work by W. Soyinka), g1e-13

Iseyln, 132; Muslimas at, 1g1, 198, 208

Tslarn: historical trajectory of, 187-90;
gpread of among Yoruba, 19o-g4: cultural
influence of, 175, 178, 198~g4; on "God™
in Yoruba, §67; and Ha, 115, 121; appeal
of, 213-14; and Yoruba origins, 283, 297~
98. See also Mustims

Itebu (town on Lagoon), 240

Itsekinl language, 118

Iwasy (preaching, sermon), 195. Se¢ also
Preaching
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Fue Frohin {first Yoruba newspaper), 131,
133, a8y

Iweren (onisa), 107

Fwin (roalicious sprites), 260, 311

two, 192, 275

Iwora (tovn on Lagoon), 240

lyapo (Seiki of Ibadan), 79

Jesus Chiis, g1, 120, 162, 171, 180, 222,
2k8; as mediaror, 167-88, 180, 182-84,
$03; as savior and redeemer; 162, 167,
250, 958; as bealer, y22-23; compared to
Ha or Qrunmila, 188, 213, 300, 302-§08;
Muslims and, 21013

olm, T. (scripture lvader at Ibadan), 54

G.W. (‘'R k"), 13435

Johnson, Rev. (later Bishop) [ames, g,
67-68, 14744, 151, 158, 205, 254, 230,
26667, 47172, 276, 281, 2Bp; and
Yoruba Heathesiont, 207-09, 803

Johnson, Dr. O, 308-300

Johnson, Rev. Samuel, 18~1g, 43-46, b9,

94. 96, 131, 139, 185-86, 201, 208-z0g,
250, 37374, 286-87; as historian, 44~
46, 80, 282, 29608, 301, 304300, 216

Johnson, Rex. W. A. B. (Sierra Leone), 154

Journals: of CMS missionaries, 3-2¢, 226,

260, 304; of African authors, 17
Journeys, of missionaries, 135, 156, 170
Judaism, andient, 17, %1, 167, 170, 184,
207-99
Judgment, preaching of, 158, 168, 17576,
196, 267

Kanuri people, 19§

Eefer, Rev. J. T. ([badan), 155, 160, 182,
212, 251, ¥62

Referi (“pagans™), 185, 212

Eetu, 112, 126-2%, 166, 197

Rhama (king of Ngwato), 124

Kidnapping, 60, 64-06, 174, 275

Kin terminology, 58-59

King, J. T. {schoolteacher, Abeokuta), 16,
26g~70

King, Rev. T. {Abeokuta), 20-2%, 65-66,
1789, 206, 228, 237, 468, 270

Kiriji camp and war, 4148, 70, 148, 150,
199, 201, 208, 244. 359, 305

Roclle, Rev. 5. W, and Polyglona Africand,
%8¢

Rola, g5, 11, 208; kola irees, 118

Kopytaff, L, g5

Koran, 175, 189, 204, 208, 713, %24, 230;
Koranic schooling, 189, 19t

Kosoko {deposed king of Lagos), 38, 95-g6,
126, 191, 193

Kukomi, D. (senior convert at lbadan), 54,
67. lﬁi 292-33, 250, 266, 268, 274

(An-Ora-Kakanfo of Tiaye), 34—

35, 87, 60, 6263, 75, 82-84, go-g1,
98, 12628, 183, 198, 200, 230, 262,
264

Labor, 35, 6968, 150, 244, 334

Lagos, 65, 69, 132-33; "Victorian Lagos,”
141-42; Beitish administration of, 3,
$8-40, 43—44 (sar also Glover, Captain
John}; cults in, 65, 89, 132-33; Muslims
at, 191, 193, 304~408, 214; Chrisfiana at,
148

Lagos Church Missions, 149

Lagos churches: Aroloya, 142; Breadfruit,
126, 14142, 144, 349: Ebute Ero, 126,
150; Ebute Mcta, 141; Faji, 186, 142

Lahanmi, Rev. J. A. (Absokum), 10

Language: in church secvices, 142;in
relation to religion, 189, #BR-Rq; study
of, !84

Latosisa (Are-Ona-Kakanfo of Ibadan), 87,

43, 85, 64, 69-71, 75-80, 140-41; and
Islam, 191-g§, 208, 209, 910

Law, R, 3o, 89, 282, 320

Leki, 8g, 144; cules ar, 107; Istam at, 212-13;

getism at, 168-6¢; Christians at, 244,

%62, 273

Letters, of missionaries, 10~11

Lieb, Rev. C. F. {Abeokuta), 135

Life: as object of prayer, g1, 18485, 227,
264—65; cternal lifc, 166

Light ve. darkoess, 18, 132, 28g. Sa also
Olaju

Lightning awrikes, 82, 98, 260

Lijadu, Rev, E- M. (Ondo), 21514,
zon—203, 488

Lineage, 96, 58, 59; and cult membership,
102-10%

Lisabl (Egba hero), 58

Literacy, 230; literacy classes, 266-67; in
arguments with Muslims, 20g. Ser dso
Writing

Lioyd, P.C, 326

Lucumi, 284

Luke, Rev. M, J. (Desha), 145, 301, 251-82,
248-¢0, 262
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Macaulay, H. (nationalisl leader), 309, 354

Macaulay, Rev. T. B. (Abeokura, Lagos), 206,
420, §01

Maine, H.S., 53

Malcka (I:(usllm angels), 19p. S¢¢ alwe

Mann, Rev. A. G. (Tjaye, Lagos). 155, 174,
180, 107, #20, 227, #51, 253, 272, +86

Mana, K, 272

Markets, 28-29, 56, 69, 192

Marriage, 7475, 238, 245, 268. S also

Potygamy

Marsh, W. {catechist, Badagry), 78, 180,
183, 223-24

Marshall-Fratani, R., 315-16

Martyn, H. (Baptst missionary), 154

Maser, Rev. ). A. (Abeokuta, Lagos), 20~-21,
57, 13435, 142, L4445, 253, 260, 270,
276, 287

McCoskry, W. (conwul at Lagos), 133

McEenzie, P, 322, 339

Meakin, G. (lay missionary, Oyo), 61, 132,
177, 184, 207, 241

“Mediator,” a5 religious theme, 181-83, 212

Medicine, 21822, 347%; native P

104, 118, 187, 201 love of money, 267-
G8. See alto Cowries

Moore, Rev. W. (Osiele), g1, 100, 188, 144,
169 174, 176-77. 181, 202, 219, 43,
268, 285

Morality and moral attitodes, 74, 77, 32,
2452, 26568, 268-8g; moral redress, 173,
173, 17879

Morgan, L. H 53

Moses (Musa), 199

Mosques, rg1—ge, 204, 208

Mudimbe, V. ¥, 5-6, 317

Multivocality, in missionary journals, 18,
1G~21. See olso Afrlcan volces and views

Music, 200-g3, 314

Muslims, 33, 53, 89, 03, 128, 127-28, 140~
41,149, 1g1-214, 219, 227, £29, 231,
262, 273; and pagans, 203, 20g~10; and
Christians, 205-205, 273. Se¢ afso lalam

Names, personal, 102, 142, 205, 273

Narrative, 2, 13, 15, 17-22, 25, 233, 305,
310; in Bible, 155,168

Nauum md nanonalmm. 134, 231-8g;

227, §02. Sar alsp Healing; Oggun; Sickness
Mefire, P. ). (babalauwo convert), 244,
299-302
Meko, 75
Memory: and world religions, g; and agency,

24
Methodist Mission and members, 242, 270,

292

Meyer, B, 162

Migrants, 33-34, 111-12, 141; and spread
of Islam, 192; and Christanity, 240-41,
243-44

Missialogy, 15458, 161

146, 279-82, 203-
4. 302-304, 305; Nigerian, 309, 314,
$516-17

“Nature,” “nanxral,” g3-94, 97, L64~65

Nichobson, Rew L. (Lagoa), 141

Niger Expedidons, 284, 131

Niger‘ulsslm 343, 147

Nigeria, 544. 280, 283, 300, 311, 313-16,
382

Nimrod, as ancestor of the Yoruba, 298, 316

Nupe people, 30, 18g, 193

Oba (king), 3152, 41,67, 73-74, 84, 127:
and afufa, £98~09

Misvian, 12§, 152-54; and calonialitm, ¢,
4~9; mistinaary socictics, 6-8, 16, 518,
medical, 219; and nadonalism, 280, 288

Missionaries: as seen by Yoruba rulers, 124,
126-27, 184: numbers and moreality of,
131-32, 141, ¥19~20; selfviews of, 20—
51; mixed messages of, 186, 217; Euro-
pean v African, 141-4%, 144, 147, 203;
compared with alufa and priests, 124, 157,
159, 206

Modakeke, 40—41, 132

Modernity, 2, 294, 312, 314, 317-18

199, %1113
Money: paid for religious services, 2021,

Obal {orisn), 70, 98, 107-108, 241

Obaluwaye {= Sopona, orifa), 107

Obatals (erisa), 50, $7, 68—99, 102, 104,
107-108, L1B, 174, 227, 296-87, 944

Obayomi (Glovers gee), 55, $a1

Obokun (founder of llesha, orisa), 58

Oderinde, Jatnes (Christian Jeader at
Fbadan), 140, 180, 231; vther members
of his family, 263-65

Odu, meanings of, 107, 114, 11G. Se¢ alsw
ifa divination

Oduduwa (ovise and epither of God), 117,
119, 918; euhemerizatlon of, 2g6-97.
344
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Odumosu, J. (converr at Jebu Ode), 243,
376

Ofa, 19

Ogbomodo, 148, 191, 334

Ogboni society, 37, 57-48, 64, 68, 76, 220,
235-37; and Christians, £69-70. Se also

Chicfs
Ogedengbe {Seriki, iater Cbanls of Dcsha),
43-44, 72, T4 244
Ogiyan or Oglriyan {orisa), 101, 106, 107
108, 110
Ogun (enisa of iron and war), 50, 82, 94,
10%, 109, 104, 107-10g, 164
gunt (patron of Christiana 2t Abco-
kuta), 0, 55, 125, 120-30, 134, §39, 234,
237
Ogundipe {paaon of Christizns at Abeo-
kuta), 7546, 81, B4, 86, 134-56
Oguakoraju (Balsgun of ljayz), 84
Ogunmola (Bagrun of Thadan), 37, 69, 142
QOjo, M, A, 314
Okan (heart, soul), §78. See Heart
Qkan {Badzgry chicf), 180
Oke, A (“measenger to Ethloplans™), §04
Oke Odan, 40
Oke Ogun district, 73, 164, to1, 219
Oke'badan (eisa and fowtival at Thadan), 5%,
130
Okeho, ge, 169, 138, 203, 207
Okeigho, 40, 42, 71, 261, 275
Okemesi, 42, 117
Okenla, fohn (first Christian Bafogun,
Abeokuta), 60, 148, 253
Okuseinde, Rev. ]. (§badan), 19, 62, 139,
206, 209, 283, 220, 248, 278, 276
Qlajn (enlightenmen), 16g, 248, 312, 317
Olode (= Sopona at [lesha, ovisa), 107
Olodumare (epithet of God), 119, 179, 903,
367
Qlojo (oniya, epithe: of Gad), 107-108,
11819
Olorun {most common epithet of God),
01, 116, 137, 10920, 149, 178, 181,
197, 264
Ohubi, Rev. D. (Thadan), 10, 109, t39~
41, 149, 151, 154-56, 164-65, 178~
79, 222, 240, 263, 272, 285, 288, 311,

O

254
Olukolasi or Arilckokasi (O f Ondo),
100
Olumide, ). (Christian Balsgun, Abeokuta),
269

Qlunioyo {patron of Christians at lbadan),
36, 946

Olupona, J. K., 845

Oluwa (river and orisa}, 107

Oluwele, Rev. L (later Blshop), 151, 256

Oluyole (Baprun of Thadan}, 34, 37, 69, 104

Osolu (= Sapona, enisa), 107

Ondo, 40, 42, 55, 61, 70~71, 81, 286-87;
cults at, 95, 97, 90, 100, 107, 110-11,
11214, 461, g¢K: Muslims at, 193;
Christians at, 240, 948, 292

Oogun ("medicines™), 120, 260. Ser absv
Charms

Ope (Bada Isal of Thadan), 74

Opeaghe (Balg of Tbadan}, 193

Oramfe (»isa), 70, 111,118

Orangan (legendary founder of Oyo, orisd),
20, 70

Ori (*head,” personal destiny), 50, 107-109,
157, AR

Oriki (praisc names), 50, 107-10g, §00-302

Orisa (dtities), g8=04. 199, 324~4¥, 227
235-56, 260, 295~96; epiphanies of, g4,
98, 104-105, 361-62; aripe funfism ("white
deities”), 98, 107-108, 118; devotees and
cults groups of, 56, 101-107, 11213,
220, #30, 451, 266; and ancesors, 98—
97: and God, 116~2%; and malska, 159
differcntiation and speead of, 1a7-15;
cult complexes of, 10gy-1 1; women and,
56, 91-g8, 101, 108~104, RR4~37; and
chiefs, 82, g2, 117, 182-83

Orisanla (white orisa), g4, 118

Qrisacko (ovisa of the farm}, g4, 106, Lo7-
104, 1DQ-11, 17

Oro (cult of collective ancestors), 57-58, 63,
96-97, 99, 174, 285

Orowusi (Bak of Thadan), 140, 218

Drun, 121, 17375, §09. Ses alto Heaven

Orunmila (snise of Ifa divination), 114~15,
121, 1Bg, 214, 300, oa-g08; Church of,
$14. Sar alss Ifa divination

Ouanyin (ovise of healing), 107-109, 218

Oshogbo, g5, 132

Ohicle (Egba town), 83, 91, 100, 120, 181}
Muslims at, 2or—303; Christians at, 240,
269, gaz

Osodi Tapa (chief 2 Lagos), 103

Orso8l (orisa of hunting), 107-100

Oswmare (orisa of the vainbow), 109

Onun (river and orisa), 94, 99, Lo2,
107-108, 112
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On, 60, B6-87; culis at, g, 107-108,
289~-g1; Mualims ar, 193, 206, 211, a18;
Chemrlans al, 68-6g, 23041, 234, 240,
2456

Owu: as independent i, 29, 34: at Abeo-
kuta, 87, 100, 192, 241

Oya (orisa of the tornado), 104, 107-108

Oyebode, Rev. §. {teacher at Iradan, pastor
at Metha), 14-15, k5, 81, 150, 185, #11,
232, #44, 263, 277

Oyeghata, Chief (friend of mission at Ondo),
114

Oyinbo (white man): uses of the wrm, 129,
140, 148, 140, 217, 718, 276; African
clergy so described, 164-206. Ses alto
White men

Oyo: Old Oyo, 29-30, 31, 33-34, 45: 83,
296, 307; New Oyo, 34-35. 44, 83, 261,
3o5: Oyo-Yoruba, 52, 58, 174, 180,
285—87: Isham in, 191-93, 198, 207;
Christiant in, 148, %41, 248

Palaces, 67; shrines in, g7

Paley, Rev. R C. (Abeokuta), 150

Palin ree {ppy), 260; palm oil, 33-41.
164-65; palm nuts (ikin), 114, 16,
242K

Palma (town on Lagoon), 40t

Parables ar stacdes, 48-49, 178-79. 199,
2p7-65; of Jesus, 163

Parties, polidcal, 2g6-97

Paaiarchy, 62, 8a, 337, See also Baba

Paul, $¢, 17, 155

Pavns (iopfa), 6162, 156

Payne, J. A. {Ijebu Chrisian in Lagos), 144,
148, 356

Peace, as religious theme, 188, 227; "Prince
of peace,™ 282-43. Sar also Alafia

Pearse, Rev, Samuel (Badagry), 17, 56, 125,
141, 15855, 221, 257, 296

Pect groups, 56, 226, 23738, 030, 24556

Pentecost, day of, 18g, §14; Pentecostalism,
$18-18

Persecution: of Chistians, 235-38, 245,
256, 276; of Muslims, 1g1-g%

Philligs, Charles, sr. (Tjaye), LB, B2-83, 175

Phillips, Rev. (lacer Bishop) Charles, jc
{Ebut¢ Meiz, Ondo), 43, 55, 61,68, 113,
117-18, 144-47. 166-67, 172~73, 188,
228, 245, 455, 273, 286, 292, g0

Phoenicians, 593

Pietism, German, 137, 162, 263, 272

Pinnock, Rev. W.and Res. W. H., 167, 297, 360

Polson, 48-49, 319~20

“Polyandry," at Ondo, 75, 287

Polygamy, 74~75, 238; among Christians,
134, 143, 44, 257, 26072, 276, 381

Portents, ¢7-98, 198

Potto Novo, 30, 34, 38

Possession, by ovise, 104, 127

Poverty, 173, 228, 231, 240-41

Power: as objective of religlon, 4, 0%, 152,
217-25, 258-50, 315 in society, 32,
7376, 35-86; of Europeans, 140, 186,
217, $24; mystical basis of, 83, g2-97:
Yoruba concepts of, 195

Prayer, 128, 213, #17, 256-50, §14: of
pagans, 146, 167, 197, 207; of Muslims,
198, 195, 198~200, 210-11; of Christians,
134, 166, 248, 25759, 262, 265-66; and
sacrifice, 2586, 265, 379; prayer meetings,
A57-5% 273

Preaching (fwasu): by missionaries, 156-63,
226, 246; Crowther's first Yoruba sermon,
197

Precedents: historical, 21, 84; Biblical, 17,
21, 127, 155, 180, 162, 171, 307, 270,
$50. Sa alto Biblical texts; Ifa divination

Presenes, 54, 76-77, 86-87, 111,137, 140,
201, 207. Sar alss Gift exchange

Priests/priestesses (auom), of origa, 20-22,
Bo, 61, 70, 102, 104-106, 113-14

Printing, 131, 154

Prophecy, 214, 300-301, $08

Proteetion, demand fot, 8a-81, 111, 138,
140, 200, 914, 250. Set also Charms; Tiva

Protestantism, 4, 354, 288, §17-18

Proverbs {cwe) and sayings, in Yoruba, 19,
21, 61,172,813, 117-18, 186, 187, 248-40

Providence, 256, 273, 307-308

Public opinion, 77-78, 161

Puddicombe, T. (scripture reader, Thadan),
166, 182

Purification: after Ughming sieikes, 33; afear
suicides, B2, 69; after owin-births, g8

Purity, in 1slam, 210-t1. See also Holy

Quilliam, A, (British convert to Islam}, 371

Raban, Rev. §. (Siecra Leone), 284
Racial attitudes, 141-44, 148-47. 279, 293,

Ranger, T.O., 3
Kuti, Rev. J. |. (Abeokuta), 282
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Read, }. {lay missionary at Leki), 168-8¢
Redemption (irapada): of slaves/pawns, 61,
68, 241, as religious concept, 17, 167—
71, 170, 184~85, 250, 307; of Yoruba

or Nigerian history, 04-308, 316

Reichmuch, 8., 190, 366

Religion: approaches to, 88—g3; workl
religions («si), 3, 9, 87, 8g-go, 05,
229-40, §12-13; avic religion, 109-11;
post-Enligh 254—58; pragmati
vs. athical, 154, 225, 228-29; internal va.
external, 403, 211, 25%; thisworldly va,
otheravorldly 240-41, 354~ 25%5;
theoties of religiaus change, 205, 217;
and nadonalizm, 279, 38184, Ses also
Christianity; Evangelicalisae; Idam; Orisa

Renewal, concepts of rebirth (atunbi,
atunwa), 17174, 179, 861; restoration
(atungs), 148, 233, 901; in Pentecostalinm,
315-16

Romano, Giovanai (Catholic missionary), 6

Roper, Rey. E, (Thadan, Lagos), 139, 142,
148, 155, 268, 286

Ryan, P ], 2g0

Sabbath day, 230, 206

Sabe, 38, 64, 112

Sacrifice {#ly): to o8, g8, 9g-100, 113,
113, 128, 158, 185-86, soo—a1, 218,
a22, 226, 248, 236, §o2; (0 anceslom,
9596, 172—79; buman, 691, 100;
Christ's redemptive, 167, 150, 181, 18¢—
86, 211; [ewinh, zgy. Ser alwa Sarag

Sagbua, Chief (iater Alakz of Abeokuta), 51,
124, 130, 18334, 199

Sahling, M., 23, 47; and G. Obeyesckere, 358

Sango {orisa), 5oy Bg, Y, 94, 98, 163108,
160, 195, 201, 217-19, 227, 259, 261,
283, 277, 296 at (jaye, 36, B3-84; at
Ondo, 118-14

Sanneh, L, 589

Saraa (Muslim almg, “sacrifice™), 190, z00—
zo1, 368

Saro (Sierra Leone returnecs), 24, go, 124,
126, 13544, 141, 264, 272, 277; mis-
sionary criticsm of, 260, 276

Savior (Qiugbala), preaching of, 160, 183

Scala, G, (Ialian merchan), 129, 951

Schon, Rev. ], =84

Schools, 130, 151, 167, (Bg, €31, 044

Sermon on the Mount, 170

Sexual misdemeanors, 258, 167-69

Shakada (Muslim profession of faith), 204

Sickness: guinea worm, 67; various, 22021,
See also Epidemics;

Sierra Leone, 7-8, 50, 191, 163, 195, 197.
1ag, ¢84, 286

Sin {ew), 158, 163, 168, 199-81, 184, 250,
253, 257, £66; and sicknces, z22-23, 832

Skepticism, religious, 160, 2a5, 229

Slaves and alavery, 04, 33, 43, 65—71, 95;
capture of, 6366, 13%; markem and
dealers in, 89, 64, 69, ‘72; reatment of,
66-67; among Christians, 143—44, 871;
escape and reflux of, 6y, 150

Smaltpox, 6. 9g. 100, 11§, 167, Set also
Sopona

Smith, Rev. [. (Teadan), a0-21, 251

Smith, Rew. |. (Isga), 16, 128, 160-81, ax1

Sodial stratification, 16, 128

Sodemde (Ogboni chicf at Abeakuta), 62, 68

Sodeke (Egha chicf), 97, 124, L2g, 192, 301

Sokenu (Egba chief), 82, 84, 130

Sokoto Caliphate, 1g0-q1, 279, 316

Solanke of Ighein (Egba chief), 135, 271

Somoye (Basorun at Abcokuta), g8, 125,
189, 184-36, 270

Songhai people and language, 190, 194

Sopona (orisa of smallpox), 72, 94,
104-105, 120, 144

Soyinka, W., §11-13, 317

8pirit and spirituality, 250435, 265-65.
Sar glso Faith

Statistics, of Christians, 150, 24%—43

Status, im religiovs change, 233, 238-4%

Stock, E. (CMS publisher), 308

Strangers, position and treatment of, 31-32,
89, 5%, 63, 73, 87, 344-48

Suada, Matlda {canvert at Abeokuta),
280-40

Suffering, comments on, 166-67

Suicide, 60, 6z, 6g, 236

Sunren (Bgha village), Go

Symhols, 168, 164, 168-69, Sar aiss Amko

Syocretism, 277

Taiping movement, 579

Teachers, 148, 268, 1112

Technology and artefacts, European: in
general, 213~14, 21719, 294, 300; Mus-
lim response 1o, 213-14; clacks, 96, 146,
214; dolls, musieal box, 140; harmonicm,
146; electricity, telegraph, corton gin,
chemisiry, 217-18; other, 130, 243
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Tempels, P., 6

Ten Commandments, 44, 429

Testimonies, of Yoruba Christians, 259, 273

Theodicy, 277, 307-308

Theology: among Yoruba, 120-31; of
Yoruba Christians, 116-17; systematic vs.

ive, 169~70; evangelical, 17g: theo-

logical debate between Chrisdans and
Muwslims, 210-13; African, 555, 303;
theakegical education, 27

Thompson, ]. G. ([jesha convert), 244, 877

Tickel, T. (English oader), 349

Time, concepis of, 171-72

Tiaubu, Madam (Halede of Egba), 70, $51

Tha (Muslim amulets), 190. Sat also Charms

Todarov, T., on Aztec sareifice, $35

Toennies, F, 58
leralion, as Yoruba religious value,
1538-59. 313

Townsend, Rev. H., 10, fi1, 68, 04, 07, 124,
136-27. 132-34, 187, 148, 176, 181,102,
104, 220, 253-54, 371, 241, 317

Trade: slave, 80, 84, 125: "legitimate,” g5,
127; rade routes, 28-29, 34, 38, 150;
trade goods, 65

Traders, 42,91, 141, 243-45, 277; Nocth
African, 98, 191; Wangara, go; European,
132, 134; female, 228

Trainlng Instirution, of CMS, 130, :67-68

Transgression, 163-63

Translation, 18g-go, 194-95, 197, 381-82,
e85

Transvahudon, 165-66, 171, 1’7778, 186,
246

Tribwte, 35, 37 41, 324

Tugwell, Rev. (tater Bishop) H., 148, 155

Turner, V. W, 169

Twins, killing of, 97-98; worship of, see Ibeji

Venn, Rev. H. (CMS secretary), g, 126, 143,
154. 257

Veyne, P., on Greek myth, g6z, 887

Victoria, Queen, and Prince Albery, 135

Vincent, G. {catechist at Itesha), 118, 132,
183, =86

Wallace, A. £ C,, a8

‘War, 27=44. 1§28 5; warriors and warlords,
¥7, 36, 7374, 187, 156, 229, 246-47.
26263, 274, 307

Wasims (Christh fuge settl S
26768, g81

Wiz, as wehicle of sacred power: rain or
dow, 100, 2775 rivers, 20~-21; in vessels,
99, 165

Wealth: and power, 835-86; discourse about,
166, 170~71, 1'78—79. Ses alsa Cowries

Weaving, 163, 170, 230

‘White, Hayden, o4

White, Rev. J. (Ota), 18-19, 68-64, 86, 95,
136, 180-61, 164, 176, 181, 183-84, 200,
106, 211, 213, 225, 228, 230, 284, 248,
58, 284, 289-g4, 207, 801, §04.

White men, as seen by Yoruba, 123-24,
136, 138~19, 134, 300-301, §88.

St also Oyindio

Wilthelm, A. (catechist at Absokut), 208,
230

Williama, Rev, D, (Abeokuta), 144, £40, 301

Witches, 18, 77, 80, 113, £g0, 375-80

Wives, 64, 70, 76, 82, 84, 127, §74; inberi-
tance of, 62; and conversion, 231-32,
234—45, 244. Ser also Adultery; "Poly
andry”; Polygamy

Woli (Muatm saime, Christian prophet), 195,
112, 386

Women, ggby of, 55-56; and slavery, 6566,
88-89; a8 laborers, 68, 275; in orisa cults,
56, g1-03%, 103104, (10; status of, 225,
237, 288; and Christian conversion, 254—
46, n38-40, 275, 291

Woad, Rev. ], B, (Abcokue), 43, 84, 86, 151,
484, 282, 287

‘Wright, Rev. T. B. (Lagos), a4, 141, 208

Writing, 223-35

Yemagja (erisa of river Ogua), 20, 107~109,
11%, 233

Yisa of Ttoku {Balsgun of the Egha), 15

Yoruba: as abject of mission, 8; background
history of, 27-46; society in the nime-
teenth cennury, ¢7-B6; traditional religion
of, B8-122; names for, £83-8.4 language
and dialects, 284—87; *Yoruba Proper,”
28, #85, 300; modern consciowsness of,
55,70, 17879, 310-11; culome of, 45—
46, 18788, 298-44; legends of origin of,
207-08; as nation or ethnic group, 283,
289, 309, 313, 316-17

Young, C. N, (catechist at Ondo), 71, 95,
119, 145, 16768, 179, 261, 287, go1

Young men, 74—75: youth ve, elders, 58, 73,
297-98, 245; and Christian conversion,
28738, 34446
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