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2012), chapters 5 and 6, on the variable religious outcomes along Yorubaland’s northern
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part of [jebu (Remo) is Insa Nolte, Obafermi Awolowo and the Making of Remo (Edinburgh:
Edinburgh University Press for International African Institute, 2009).
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among those thrown into a dungeon pit used for criminals, where they were kept without
food for hours or days at a time: “Their persecutors genuinely believed that Christianity
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46. The liaison group between the Jama‘at and the leading Christian activists was
known as the Ilu Committee, on which see Kunle Lawal, “The Role of the Ilu Committee in
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53. Interview with Professor D. O.S. Noibi, executive secretary of MUSWEN, at its head-
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60. As astutely noted by Sklar, Nigerian Political Parties (above, n. 57), 294. The same
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and the East African Revival: A History of Dissent, c. 1935-1972 (Cambridge: Cambridge
University Press, 2012), 281-83.
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AG takeover. But for the essential irrelevance of religion to the routine business of patron-
client relations within the system, Sandra T. Barnes’s anthropological study of outer Lagos,
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2009.
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75. Evenso, Adedibu’s long career illustrates shows the crossovers that abound in Yoruba
politics. Born in 1927, he entered politics in 1951 as a follower of the Rev. E. A. Alayande (a
convert from Islam) in the Ibadan Peoples Party, which merged into the Action Group. By
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discernible impact on the quality of governance: see Paul Gifford, African Christianity: Its
Public Role (London: Hurst, 1998), 197-219.

14. Al-Zakzaky, a former MSS activist, founded the Islamic Movement in Nigeria in
the early 1980s with support from Iran and is often described as a Shi’ite. He was jailed for



NOTES 279
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death of Abacha in 1998, but his prediction in 1999 that the axe would soon fall on Obasanjo
as it had on King Agag (1 Sam. 15) misfired badly. In 2011 many Christians were unsettled
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Colonialism: Intellectual Responses of Muslims of Northern Nigeria to British Colonial Rule
(Leiden: Brill, 2006). For the view from the other side, Andrew E. Barnes, Making Headway:
The Introduction of Western Civilization in Colonial Northern Nigeria (Rochester: University
of Rochester Press, 2009).

43. On the changing position of Christianity in the Muslim North, see Shobana Shankar,
Who Shall Enter Paradise: Christian Origins in Muslim Northern Nigeria, ca. 1890-1975
(Athens: Ohio University Press, 1914).

44. On the shift in the Sardauna’s political self-perception to being more a Muslim
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282 NOTES

50. M. Last, “The Search for Security in Muslim Northern Nigeria,” Africa 78 (2008),
41-63.

51. See Michael CooK’s exhaustive survey of the classical precedents, Commanding
Right and Forbidding Wrong in Islamic Thought (Cambridge: Cambridge University Press,
2001). For the fainthearted, a more accessible version is his Forbidding Wrong in Islam: An
Introduction (Cambridge: Cambridge University Press, 2003).

52. S.L. Sanusi, “Politics and Sharia in Northern Nigeria,” in B.F. Soares and R. Otayek,
eds., Islam and Muslim Politics in Africa (New York: Palgrave Macmillan, 2007), 182-83.
A distinguished career as a banker culminated in his appointment in 2009 as governor of
the Central Bank of Nigeria, a post from which he was dismissed by President Goodluck
Jonathan in 2014 for exposing government corruption in the disposal of oil revenue. A
member of the royal lineage of Kano, he was shortly afterward elected its emir.

53. For the period up to the late 1990s, see Toyin Falola, Violence in Nigeria: The Crisis
of Religious Politics and Secular Ideologies (Rochester: University of Rochester Press, 1998);
and especially Mustapha, Sects and Social Disorder (above, n. 14), 15, which distinguishes
four temporally overlapping surges of violent sectarianism, beginning from the 1940s and
culminating in Boko Haram.

54. On the origins of the Northern Christian Association, see Smith, “Northern
Identity” (above, n. 44), 299-301.

55. See Iheanyi M. Enwerem, A Dangerous Awakening: The Politicization of Religion in
Nigeria (Ibadan: Institut Francais de Recherche en Afrique, 1995).

56. The signal events, which each triggered major episodes of violence, were two evan-
gelistic rallies, one at an advanced teachers™ college at Kafanchan (Kaduna State) in 1987
and one at Kano racecourse in 1991, addressed, respectively, by the Rev. Abubakar Bako, a
convert from Islam, and the well-known German evangelist Reinhard Bonnke.

57. Adam Higazi, “Political Histories of Conflict: Power, Authority and Collective
Violence in Plateau State, Nigeria” (unpublished D.Phil. thesis, University of Oxford, 2010),
esp. chapter 5 on Jos. COCIN (Church of Christ in Nigeria) is the name taken by the con-
gregations founded by the Sudan United Mission, a holiness-evangelical society. COCIN is
particularly strong in Plateau State and close to its Christian political elite.

58. The first serious academic address to this problem by a Nigerian was Yusufu Bala
Usman’s The Manipulation of Religion in Nigeria (Kaduna: Vanguard Press, 1987).

59. See David Pratten, esp. “The Politics of Protection: Perspectives on Vigilantism
in Nigeria,” his introduction to a special issue of Africa 78 (2008), 1-15; and “Agaba and
the ‘Rugged Life’: Youth and Violence in Southern Nigeria,” in R. Ginio, L. Bethlehem,
and P. Ahluwahlia, eds., Violence and Non-Violence in Africa (London: Routledge, 2007),
84-104.

60. On the OPC, see Wale Adebanwi, “The Carpenter’s Revolt: Youth, Violence and the
Reinvention of Culture in Nigeria,” Journal of Modern African Studies 43 (2005), 339-65;
and Insa Nolte, “Ethnic Vigilantes and the State: The Oodua People’s Congress in South-
Western Nigeria,” International Relations 21 (2007), 217-35. The OPC broke into two fac-
tions, one (“elders”) under Dr. Frederick Faseun, the other (“youth”), more populist, under
Gani Adams. For rival accounts, see F. Faseun, OPC: Our History, Our Mission (Lagos:
Inspired Communications, 2005); and M. M. Ogbeidi, Leadership Challenge: Gani Adams
and the Oodua People’s Congress (Lagos: Publisher’s Express, 2005).



NOTES 283

61. Thus Insa Nolte, ““Without Women, Nothing Can Succeed: Yoruba Women in the
OPC, Nigeria,” Africa 78 (2008), 88 n. 12.

62. A. Higazi, “Social Mobilization and Collective Violence: Vigilantes and Militias in
the Lowlands of Plateau State, Central Nigeria,” Africa 78 (2008), esp. 123-26.

63. Marshall, Political Spiritualities (above, n. 9), 206.

64. See Murray Last, “From Dissidence to Dissent: The Genesis and Development of
Reformist Islamic Groups in Northern Nigeria,” in Mustapha, Sects and Social Disorder
(above, n. 14), chapter 2, which traces the genealogy of contemporary movements like Boko
Haram to the paradigm case of Usman dan Fodio’s jihad and brings out the extent to which
that in turn was consciously modeled on the precedent of the Prophet’s own campaigns.

65. El-Masri, Bayan Wujub (above, n. 46), 53, “On Practices Wherewith a State Cannot
Survive” Mostly quoted from a work of unknown authorship called Diya al-khulufa (Light
of Leadership), which (in an agreeably un-Macchiavellian way) includes lying, envy, and
breach of promise as among the vices a ruler must avoid.

66. Ukah, New Paradigm of Pentecostal Power (above, n. 9), 103.

67. Further on the Yoruba Christian concept of Emi, see J. D. Y. Peel, Religious Encounter
and the Making of the Yoruba (Bloomington: Indiana University Press, 2000), 264-65

68. John 10.10: “The thief cometh not, but for to steal, and to kill, and to destroy: I am
come that they might have life, and that they might have it more abundantly”

69. Afenifere was adopted as the AG’s popular name in the 1950s, when it was also
known as Egbe Qlgpe (Party of the Palm Tree) from its party emblem, the oil palm (Elaeis
guineensis), being a potent symbol in Yoruba culture of spiritual power, abundance, and
wisdom. The name Afenifere was revived to refer to the Awoist movement as it reorga-
nized itself in the bleak years after Awolowo’s death in 1987—on which see further Dr. Wale
Adebanwi’s Yoruba Elites and Ethnic Politics in Nigeria: Obafemi Awolowo and Corporate
Agency (Cambridge: Cambridge University Press, 2014).

70. Respective publication data: (Olayiwola) Lagos: Sakirabe Publishers, 343 pp.;
(Abodunde) Ibadan: PierceWatershed, 803 pp. Both books seem to circulate mainly through
private religious networks. I was introduced to Abodunde through a mutual friend, and he
gave me a copy himself; while I acquired a copy of Olayiwola’s on a visit to the headquarters
of MUSWEN (Muslim Ummah of South-Western Nigeria), a non-Salafist organization based
at Arisekola’s Mosque, Ibadan, through the courtesy of Professor D. O.S. Noibi.

71. One may perhaps place Olayiwola ideologically from the genealogy he constructs
for himself. He singles out among the mujahidin (militants) and mujaddidin (revo-
lutionaries) whom he admires Jamaluddin al-Afghani, Sayyid Qutb, Hassan al-Banna,
and Usman dan Fodio: Abdulfattah O.A. Olayiwola, Islam in Nigeria (Lagos: Sakirabe
Publishers, 2007), 95.

72. For example, the African-church movement of the 189os through the 1910s
(Abodunde, Heritage of Faith [above, n. 9], 147-275, especially chapter 11, “Liberté, égalité,
fraternité”) was an indirect response to the rise of racist attitudes among Europeans closely
connected to the colonial takeover of Nigeria.

73. Olayiwola, Islam in Nigeria (above, n. 71), 38.

74. Ibid. x.

75. Louis Brenner, “The Jihad Debate between Sokoto and Borno: An Historical
Analysis of Islamic Political Discourse in Nigeria,” in J.E. Ade Ajayi and J.D.Y. Peel, eds.,



284 NOTES

People and Empires in African History: Essays in Memory of Michael Crowder (London:
Longman, 1992), 21-44.

76. Olayiwola, Islam in Nigeria (above, n. 71), 149-51. He also castigates Ahmadiyya—
the takfir against which by the World Muslim League in 1970 he strongly endorses—for its
opposition to violence in the name of Islam.

77. B. Anderson, Imagined Communities: Reflections on the Origin and Spread of
Nationalism (London: Verso, 1983).

78. See James P. Piscatori, Islam in a World of Nation-States (Cambridge: Cambridge
University Press, 1986).

79. Olayiwola, Islam in Nigeria (above, n. 71), 185, 206.

8o. Ibid. 186.

81. See above, chapter 5. For a Yoruba example of the Pentecostal adaptation of such
a local cultural form see Ukah’s discussion of the use of oriki (praise poetry traditionally
addressed to orisa, kings, chiefs, and big men) in the RCCG: New Paradigm of Pentecostal
Power (above, n. 9), 321-24.

82. Abodunde, Heritage of Faith (above, n. 9), chapter 28, “A Global Christianity.

83. See, for example Ludek Broz, “Conversion to Religion? Negotiating Continuity and
Discontinuity in Contemporary Altai,” in Matthijs Pelkmans, ed., Conversion after Socialism
(New York: Berghahn, 2009), chapter 2, esp. 23.

84. On the crucial and far-reaching importance of translation for Christianity, unlike
Islam, see Lamin Sanneh, Translating the Message: The Missionary Impact on Culture
(Maryknoll: Orbis, 1989).

85. Foradescription of just such a setting, in Ukraine, see Catherine Wanner, “Conversion
and the Mobile Self,” in Pelkmans, Conversion after Socialism (above, n. 83), 175.

86. Christianity (as indeed Islam) has in fact related to culture in various ways, as H.
Richard Niebuhr showed in Christ and Culture (New York: Harper and Row, 1951). The
Pentecostal message here is close to his fifth option (chapter 6, “Christ the Transformer of
Culture”), whose genealogy he traces back to St. John’s Gospel, through St. Augustine and
E.D. Maurice.

87. For concrete examples, see the remarks of Chief Olanrewaju Adepoju, or the 1978
memorandum of D.O.S. Noibi and S.T. Malik (neither of them Salafists), cited above,
chapter 8.

88. Olayiwola, Islam in Nigeria (above, n. 71), 21.

89. Ibid. 275.

90. See Tony Hodges, Jehovah's Witnesses in Central Africa (London: Minority Rights
Groups, 1976).

11. THE THREE CIRCLES OF YORUBA RELIGION

1. Tuse “Yoruba” in the conventional sense, as used by the vast majority of self-described
Yoruba, namely people who have the Yoruba language as their mother tongue or who, even
if they have lost it or live outside the Yoruba homeland, still have close links with those
who do, like the children of Yoruba parents who have moved abroad. But I do not count as
Yoruba people of some other background who have assumed Yoruba names or who refer to
themselves as Yoruba in the context of their practicing orisa religion.



NOTES 285

2. Pierre Fatumbi Verger, Notes sur le culte des orisha et vodoun d Bahia, la Baie de Tous
les Saints au Brésil et a lancienne Cote des Esclaves (Dakar: IFAN, 1957) and Orixds: Deuses
Iorubds na Africa e no Novo Mundo (Sao Paulo: Corupio, 1981).

3. Sandra T. Barnes, ed., Africas Ogun: Old World and New, 2nd ed. (Bloomington:
Indiana University Press, 1997); Joseph M. Murphy and Mei-Mei Sanford, eds., Qsun across
the Waters: A Yoruba Goddess in Africa and the Americas (Bloomington: Indiana University
Press, 2001); Joel E. Tishken, Toyin Falola, and Akintunde Akinyemi, eds., Sangé in Africa
and the African Diaspora (Bloomington: Indiana University Press, 2009).

4. J. Lorand Matory, Black Atlantic Religion: Tradition, Transnationalism and Matriarchy
in the Afro-Brazilian Candomblé (Princeton: Princeton University Press, 2005).

5. For phenomena in the New World, particularly Cuba, I am especially indebted
to what I have learned from my onetime Ph.D. student Amanda Villepastour (formerly
Vincent). I hope that her fine thesis, “Bata Conversations: Guardianship and Entitlement
Narratives about the Bata in Nigeria and Cuba” (University of London, School of Oriental
and African Studies, 2007), will be published before too long.

6. J.D.Y. Peel, Religious Encounter and the Making of the Yoruba (Bloomington:
Indiana University Press, 2000), 109-11. For some studies of the cult complexes of par-
ticular towns, see J.K. Olupona, Kingship, Religion and Rituals in a Nigerian Community
(Stockholm: Almqyvist and Wiksell, 1991) on Ondo; Andrew Apter, Black Critics and Kings:
The Hermeneutics of Power in Yoruba Society (Chicago: University of Chicago Press,
1992) on Ayede-Ekiti; and John Pemberton and E.S. Afolayan, Yoruba Sacred Kingship: A
Power Like That of the Gods (Washington, D.C.: Smithsonian Institution Press, 1997) on
Ila-Orangun.

7. Compare the account of Oduduwa as “the chief goddess of the Yorubas” and the wife
of Obatala, that is found in A. B. Ellis, The Yoruba-Speaking Peoples of the Slave Coast of West
Africa (Chicago: Benin Press, 1964 [1894]), 41-43, or in J. Olumide Lucas, The Religion of the
Yorubas (Lagos: CMS Bookshop, 1948), with the more conventional accounts in S. Johnson,
The History of the Yorubas (Lagos: CMS Bookshop, 1921), 3-14, E. B. Idowu, Olodumare: God
in Yoruba Belief (London: Longman, 1962), 22-25, or J. K. Olupona, City of 201 Gods: Ile-Ife
in Time, Space and the Imagination (Berkeley and Los Angeles: University of California
Press, 2011), chapter 8, “Oduduwa, the God-King”

8. The term esin ibile now has a limited currency to mean “traditional religion” too. Its
adherents have variously been termed in Yoruba olorisa (those who have orisa), aborisa
(those who worship orisa), ibogibope (those who worship wooden idols and the palm tree),
and keferi (“pagans,” a Muslim designation adopted by Christians).

9. On possession, see J.L. Matory, Sex and the Empire That Is No More (Minneapolis:
University of Minnesota Press, 1994), passim, s.v. “mounting.”

10. See M.O.A. Abdul, “Yoruba Divination and Islam,” Orita 4 (1970), 167-79; T.G.
Gbadamosi, “‘Odu Imale’: Islam in Ifa Divination and the Case of Pre-Destined Muslims,’
Journal of the Historical Society of Nigeria 8 (1977), 77-93; and Razaq D. Abubakre, The
Interplay of Arabic and Yoruba Cultures in South-Western Nigeria (Iwo: Daru I-Ilm
Publishers, 2004), 210-15.

11. The best evocation of this time of exceptional interreligious amity is to be found in
the novel by Wole Soyinka, Isara: A Voyage around ‘Essay’ (London: Methuen, 1990), which
is a quasi-fictional recreation of the world of his father in [jebu Remo in the early 1940s.



286 NOTES

12. Orita is also the name of the journal produced by the Department of Religious
Studies at the University of Ibadan.

13. For example, a booklet of 159 pages by John Adejoro-Oluwa, If the Foundations
Be Destroyed (Ikeja: Plummet Publishing, 2005), has its chapter 2 devoted to an attack
on Yemoja—a “water spirit or mermaid . . . the ubiquitous principality [of darkness] . . .
among the Yorubas in Nigeria and Brazil,” whom he further identifies with the Igbo wom-
en’s deity Idemili, with Ashtoreth, the Phoenician goddess worshipped by Jezebel, with the
scarlet woman of Babylon of the Book of Revelation, and (following a well-worn theme of
Protestant polemic) with the queen of heaven of Catholic Mariolatry.

14. Olupona, City of 201 Gods (above, n. 7), chapter 9.

15. Ibid. 293.

16. See Toyin Falola and M. D. Childs, eds., The Yoruba Diaspora in the Atlantic World
(Bloomington: Indiana University Press, 2004), and there especially the chapters by Eltis,
Lovejoy, and O’'Hear.

17. For intellectual critiques of great sophistication, see Stephan Palmié, “Introduction:
On Predications of Africanity;” in Africas of the Americas: Beyond the Search for Origins in
the Study of Afro-Atlantic Religions (Leiden: Brill, 2008); Wizards and Scientists: Explorations
in Afro-Cuban Modernity and Tradition (Durham: Duke University Press, 2002), esp. chap-
ter 3; and most systematically in The Cooking of History: How Not to Study Afro-Cuban
Religion (Chicago: University of Chicago Press, 2013). For a broad overview of the field,
with particular reference to the work and influence of Melville J. Herskovits, see Kevin A.
Yelvington, “The Anthropology of Afro-Latin America and the Caribbean,” Annual Review
of Anthropology 30 (2001), 227-60.

18. David H. Brown, Santeria Enthroned: Art, Ritual, and Innovation in an Afro-Cuban
Religion (Chicago: University of Chicago Press, 2003), 19.

19. See Stephen D. Glazier, “Wither [sic] Sango? An Inquiry into Sango’s ‘Authenticity’
and Prominence in the Caribbean,” and Luis Nicolau Parés, “Xango in Afro-Brazilian
Religion: ‘Aristocracy’ and ‘Syncretic’ Interactions,” chapters 11 and 12, respectively, in
Tishken, Falola, and Akinyemi, Sango in Africa and the African Diaspora (above, n. 3).

20. See table of Yoruba slave destinations between 1651 and 1867, as analyzed by Eltis in
Falola and Childs, Yoruba Diaspora (above, n. 16), 30-31.

21. Two cases are Philip Jose Meftre, mentioned above, Ilesha-born possibly in the
1820s, who was in Brazil for some years before 1862, when he returned to West Africa; and
Martiniano Eliseu do Bonfim, born at Bahia in 1859, taken by his father to be educated in
Lagos 1875-86, and initiated there as a babalawo (Matory, Black Atlantic Religion [above, n.
4], 46 and passim). It seems to me almost certain that Bonfim would have become aware of
Meftre in Lagos (though by then Meffre no longer practiced as a babalawo). A very small
error needs to be rectified in Matory’s account (reproduced in Palmié, Cooking of History
[above, n. 17], 51): the school at Faji in Lagos that Bonfim attended was Anglican (CMS), not
Presbyterian. Meffre was a member of Breadfruit CMS Church.

22. On the complexities of the cultural passage of Ifa from Nigeria to Cuba, see the
fascinating case study by Michael Marcuzzi, “The Ipanodu Ceremony and the History of
Orisa Worship in Nigeria and Cuba,” in Toyin Falola and Ann Genova, eds., Orisa: Yoruba
Gods and Spiritual Identity in Africa and the Diaspora (Trenton: Africa World Press, 2005),
183-208.



NOTES 287

23. As Luis Nicolau Parés shows clearly (as cited above, n. 19).

24. Brown, Santeria Enthroned (above, n. 18), 148-57.

25. Peel, Religious Encounter (above, n. 6), 114-15.

26. Nicely brought out in Karin Barber, “How Man Makes God,” Africa 51 (1981), 724-45.

27. For examples of individual accumulations of orisa in nineteenth-century Yorubaland,
see Peel, Religious Encounter (above, n. 6), 107.

28. For this and other examples of babalawo rationalization, see ibid. 117.

29. See Brown, Santeria Enthroned (above, n. 18), 115. Compare for Brazil, Stefania
Capone, La quéte de IAfrique dans le Candomblé (Paris: Karthala, 1999), 64, showing
the ground plan of a terreiro that had Ogun, Exu, Oxossi, Xango, Nana, Oxala, Yemanja,
Logunede and Oxum (sharing a room as two strongly Jjesha deities?), Oloque, Omolu and
Oxumare, and Yansan.

30. On Oyotunji, see Tracey M. Hucks, Yoruba Traditions and African American
Religious Nationalism (Albuquerque: University of New Mexico Press, 1912), and Kamari
M. Clarke, Mapping Yoruba Networks: Power and Agency in the Making of Transnational
Communities (Durham: Duke University Press, 2004); also Stefania Capone, Les Yoruba du
Nouveau Monde: Religion, ethnicité et nationalisme aux Etats-Unis (Paris: Karthala, 2005).
Despite their titles, these excellent books are essentially not about Yoruba people—in the
sense in which I have defined them (see n. 1 above)—but about non-Yoruba people doing
things with Yoruba-based culture.

31. Palmié, Cooking of History (above, n. 17), chapter 4.

32. See especially Capone, Quéte de I'Afrique (above, n. 29), chapters 7 and 8.

33. On this phenomenon, see Debra L. Klein, Yorubd Batd Goes Global: Artists, Culture
Brokers and Fans (Chicago: University of Chicago Press, 2007).

34. See’Wande Abimbola (with Ivor Miller), Ifd Will Mend Our Broken World: Thoughts
on Yoruba Religion and Culture in Africa and the Diaspora (Roxbury: Aim Books, 1997).

35. As Abimbola astutely noted back in 1979, in a conference paper on Yoruba reli-
gion in Brazil, cited in Stephan Palmié, “The Cultural Work of Yoruba Globalization,” in
Toyin Falola, ed., Christianity and Social Change in Africa: Essays in Honor of . D. Y. Peel
(Durham: Carolina Academic Press, 2005), 70-74.

36. A classic formulation was in Bengt Sundler’s Bantu Prophets in South Africa, 2nd ed.
(London: Oxford University Press, 1961), chapter 7, “New Wine in Old Wineskins.” See too
Charles Stewart and Rosalind Shaw, eds., Syncretism/Anti-Syncretism (London: Routledge,
1994), and Stephan Palmié, “Against Syncretism: Africanizing’ and ‘Cubanizing’ Discourses
in North American Orisa Worship,” in R. Fardon, ed., Counterworks: Managing the Diversity
of Knowledge (London: Routledge, 1995), 73-104.

37. Hucks, Yoruba Traditions and African American Religious Nationalism (above, n. 30),
chapters 7 and 8. Egbe means “society” or “club” in Yoruba, and Sankofa is an Akan adinkra-
cloth symbol (= go back and get it) interpreted to mean the recovery of the African past.

38. See above, chapter 8, esp. nn. 16 and 17.

39. A case in point is the use of Ifa as a historical source, purportedly giving a contem-
porary account of the lives of orisa in primordial Ife, by Akintunde Akinyemi in Tishken,
Falola, and Akinyemi, Sango in Africa and the African Diaspora (above, n. 3), chapters 2
and 9. Another instructive instance is Wande Abimbolas awkward struggle to reconcile
the idea of Ifa as a source for Yoruba history, containing evidence about such things as the



288 NOTES

introduction of guns or early Yoruba Islam, with a “theological” view of it as unchanged
since primordial times: “The Literature of the Ifa Cult,” in S.O. Biobaku, ed., Sources of
Yoruba History (Oxford: Clarendon Press, 1973), chapter 4.

40. B. Maupoil, La géomancie a lancienne Cote des Esclaves (Paris: Institut d’Ethnologie,
1943).

41. K. Noel Amherd, Reciting Ifd: Difference, Heterogeneity and Identity (Trenton: Africa
World Press, 2010). This is quite the most important study of Ifa in Nigeria since the classic
works of William Bascom and "Wande Abimbola, and it breaks new ground in relation to
the practical details of consultation in specific time/place contexts.

42. J.K. Olupona and Terry Rey, eds., Orisa Devotion as World Religion: The Globalization
of Yoruba Religion (Madison: University of Wisconsin Press, 2008).

43. For this observation I am indebted to Amanda Villepastour.

44. Palmié, Cooking of History (above, n. 17), 164-65. He suggests that open recruit-
ment patterns developed only in the New World, against a presumptively kin-based recruit-
ment in old Yorubaland. But while is true that much cult recruitment was kin-based, it was
not exclusively so. Ifa could redirect individuals to new cult attachments, and the expan-
sion of cults into new areas (as with Sango in the nineteenth century) clearly implies open
recruitment.

45. Ibid. 169.

46. Samuel Johnson, Rasselas, Prince of Abissinia (London, 1759), chapter 49.

47. Samuel Johnson, preface to A Voyage to Abysssinia, by Father Jerome Lobo: A
Portuguese Missionary . .. (London: Elliot and Kay, 1789 [1735]), 12.

48. Here see further Michael Bundock, The Fortunes of Francis Barber: The True Story of
the Jamaican Slave Who Became Samuel Johnson’s Heir (New Haven: Yale University Press,
2015).



