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(Eades, 1980, citing Peel, 1967: 118). However, accord-
ing to Lloyd, most people continue to participate in the
annual festivals of their towns (1978: 344),

The new religions in Yorubaland share organizational
similarities with the old cults, and Yoruba rites of
passage have been adapted to £it the new beliefs. At
the level of doctrine, both Christianity and Islam
enmphasize elements which are important in traditional
religion, and_there are similarities in the ways in
which members of all three religious groups view the
supernatural and their relations with 1it. In shoret,
the fajith of traditional Yoruba has not died out in
West Africa but has undergone considerable change since
the fall of the Empire (Eades, 1980: 118).

Nonetheless, the following discussion is written
in the ethnographic present. Clearly, I do not wish
to depict traditional Yoruba religion as static or
monolithic. The preceding account of variety among
West African Yoruba myths should guard against such
misinterpretation. My aim is to demonstrate the histori-
cal role of Yoruba faith as a state religion and as a
variously popular and official mode of apprehending the
social order. I intend ultimately to contrast this
with the developments of Yoruba religion in Bahia, whose

historical and social contexts were quite different.
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The Structure of Yoruba Kinship

In the orthodox political theory-of the Yoruba
state, the nation is organized like a great system of
segmentary lineages governed by the descendents of
royal founders and progenitors of the greater segmentary
patrilineages. Segmentation into smaller and smaller
sovereign and corporate groups divides the Empire into
kingdoms, kingdoms into towns, towns into tdile (major
patrilineages), 1di18 into Isdkd (sublineages, of ten
occupying a single compound), {séké into domestic
families, and domestic families into omolyi, or
"little" origun (elementary families). (See Forde 1951:
10-13; Bascom, 1944: 9-20.) Terms vary according to
region, The consensus among anthropological observers
supports the idea that Yoruba kinship ideology, like the
delegation of higher political authority, emphasizes
agnatic principles. However, it manifests cognatic
elements that cannect be ignored.

As we shall discover, the agnatic principles
dominant in the delineation of kinship and authority
relations are paralleled in the transmission and worship
of the dris3d. So, too, are the significant cognatic

principles of lineage segmentation. The structures of
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spiritual kinship, defined by relations to the drisia,
extend beyond the agnatic groups and beyond all kin
aggregations of a biological nature in a way that re-
flects not only the dominant pyramidal form of kinship
and polity but also the overlapping tendencies in Yoruba
group affiliation, allegiance, and responsibility.

This is not to say that the cult groups are simple
morphological overlays of a socio-political order.
Their survival in the New World demonstrates that they
are more than that. These are strongly spiritual bodies
with an importance all their own. Yet we are here
concerned about a particular aspect of worshipping
groups =-- that is, the variety of ways in which they
symbolize and give form to flexible systems of politi-
cal representation and authority, of group solidarity
and the interpenetration of loyalties. It should be
made clear that the drigd-worshipping groups and the
kin-based and political groups to which they correspond
do not represent the full range of associations which
bind together the highly complex societies of the Yoruba.
However, as in Brazil, they circumscribe and give
identity .to a range of operational groups highly sig-

nificant in Yoruba people's lives.
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The Idf11%8, or Lineage

Kinghip terminology follows the.Hawaiian model.
Terms used in addressing and referring to relatives
stress generation differences and relative seniority
among kinsmen of the same generation. They express no
distinction between relatives through the father and

non—-unilineal
those through the mother or between unilineal and ,
cognates (Zades, 1980: 51; Forde, 1951: 13). Thus,
the terminology does not distinguish a member of one's
major patrilineage from other kin.

Nonetheless, significant relationships bind
together the Idfl1é (lit., "stem, or root, of the house’)
and distinguish one Idilé from another. Yoruba termi-
nology relating to lineage, lineage segments, house-
holds, families, and ego~centered kin groups are vague
(Eades, 1980: 51). However, the standard literature
has discerned what can be called by this name as one of
the strongest regularities of Yoruba social organization.
It represents an exoganmous patrilocal unit, descended
from an ancestor known as its orfgun. Its membership
may occupy one compound or a set of related compounds.
These may be scattered through different parts of the
town, though they are localized within one town (Lloyd,
1978: 330; Bascom, 1944: 15-16; pace Forde, 1951: 12).

Forde reported that 50 to 500 pecople traditionally claim
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membership in an 3d11é, while Lloyd in 1965 observed
that lineages in Oke Ewi sometimes number over 1000,
including wives and children. In 1944, the Idi1& of
the Oni of Ifg included something near 5000 persons
(Forde, 1951: 12; Bascom, 1944: 10, 14}.

The corporate identity of the IdIlé is evident
in several ways. First, the members do tend to live
near one another. The lineage myths often tell how the
orfsun (founder) -- who 18 usually placed in the current
and foreshortened genealogies four or more generations
above 1living elders -- left his home town. A dispute
over a title is often cited, the founder being the
loser. Arriving in a town, the immigrant and his group
of kin are welcomed by the king and, the myths say,
are granted land in the town for their compound and
outside the town for their farms. The king bestows a
chieftaincy title on the orfgun. In their new home
the immigrants continued to worship an OrIsa from their
original home, an O0rigd thus peculiar (in the new home)
to the lineage. Except for the royal 1di1&, all 1dfle
in a town tend to be equal in status, although those
with older chieftaincy titles carry greater prestige.
The myths thus serve as a charter for each lineage,

defining its position in the town (Lloyd, 1978: 330;
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1956: 22). Of all kinship groupings, the 1di1lE is
considered the most important (Bascom, 1944: 14},

Lineage members can often be identified by facial
marks, and the royal lineage has exclusive body markings.
Each lineage has a pair of names, one for each sex, by
which its members are addressed in the street, Members
share common food tabus, the myfhs often ascribing
this tabu to the worship of a particular dris3d (Lloyd,
1978: 330-31).

The idilé is the group within which descent is
traced not only for succession to chiefly and other
cffices but for contrel of land and the inheritance of
property. Just as a man's self-acquired land and house
become the corporate property of his sons and all sub-
sequent agnatic descendents, sc¢ are the rights in land
and property held to have been granted to the origun
regarded as the corporate property of all lineage members.

Representatives of the lineage segments meet
regularly to digscuss common interests, often in the
home of the eldest male member, the lineage head. In
Ado, members speak in ascending order of age, the lin-
eage head announcing the conclusions of the group. The
committee settles disputes among competing groups within
the lineage and endeavors to preserve the rights of the

lineage from encrcachment by others.
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All lineage members have, by virtue of their
birth, a general right to as much farm and residential
land as they need and a specific right to undisturbed
occupation of that land already allocated to them. The
lineage meetiﬁg allocates land to members, and, today,
often sells it to nonmembers. Certain usufructary
rights, as to the oil palms, for example, are often
reserved to the lineage head, who is therefore burdened
with special financial obligations to the kin group. In
matters of allocation the lineage head can act only with
the authority of the whole lineage; unanimity is pre-~
sumed in all decisions. The meeting not only settles
internal disputes but takes legal action when members
of other lineages holding adjacent land trespass or
make unrightful claims (Lloyd, 1978: 32-3).

The 1dilé is also an electoral body whose vote
selects among candidates for its hereditary chieftain-
cy title. In some Yoruba towns, the larger lineages
hold titles ranking above those of smaller Iineages,
while in other towns each lineage holds a majer title,
the minor titles being distributed equitably among the
lineages. The hereditary titles should be held by a
member of each segment in turn. Although the son of a
previous chief is often a prominent candidate through
his association with his father during the latter's

period of office, the title is open to all 1di1é&



85

members and, failing the appearance of a more suitable
canditate, to the sons of women of the lineage. The
gba and the other chiefs may interfere in this election
only to ensure that the new chief is the unanimous
choice of the lineage. The gba accepts the victorious
candidate and, with considerable ceremony, bestows the
title upon him. Some titles are reserved for the royal

Ydf18 (Lloyd, 1978: 339-40).

Sub~Groups of the i@ilé

With the growth of an 1Idi11&, Yoruba people recog-
nize segmentations at successive levels corresponding

to ancestors of succeeding generations. An isdkd is a

sub-lineage descending from a patrilineal ancestor

three or four generations back. The 1s0kdé is often the
group identified residentially and politically with the
agbo-1i18, or compound. Where the 1di1€ is small, it

and the largest recognized Esaké are coterminous. An
origun (occasionally called Qmo}zg) is a segment whose
members are descended from a single wife of a patrilineal
ancestor. The smallestorigun is omne generation in depth
and consisgts of the chlldren of one mother by a man of
the lineage. When the Idilé grows large and proves

to be unwieldy, then succession and inheritance pass

within these smaller units. Yet these are still identified
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as segments of a wider 1dil1é (Forde, 1951: 12}.

As we have noted, the 1dfl& may spread over several
closely related agho-ile situated throughout the town. If
the agbo—ilé of a lineage founder prospers and its
members grow in number, the land allotted to it may
eventually be completely occupied by houses. If this
continues to the point where the compound becomes over-
crowded and friction occurs among co-residents, & number
of men may move to the compounds of their mothers or
their wives. However, this is but a temporary measure;
the solution is usually to establish another compound,.
When one of the sons obtains enough capital, he may do
so with the help of any other men of the natal compound
wishing to joinm him. Though all future members share
the work and expense of construction, the one who takes
the initiative is regarded as i1ts founder and gives his
name to the compound .

When the new compound has been completed its
members may share it with the founder or continue to
live for a time in the old compound or with either their
wives or mothers, as the case may be. However, they may
erect their own houses as soon as they are able, enlist-
ing the financial aid of their brothers. The process of

residential dispersion of the 1dil1é may continue indefi-
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nitely within the town (Bascom, 1944: 14). However,
according to Bascom, 1f an individual establishes a
new agb6—ilé in another town, he apparently establishes
a new id{lé, because though his relationship to the
parent group is recognized, the two jd{lé function now
as separate units (Ibid.: 163 Lloyd, 1978: 330).

While Bascom (1944, 1969), Lloyd (1952, 1956,
1978), and Forde (1951) have stressed the political
and economic centrality of the Edflé {(major patrilineage),
several authors feel that co-residence, rather than
genealogy, may be crucial in understanding some aspects
of Yoruba organization. Johnson (1921), Bender (1972),
and Eades (1980), for example, have emphasized the role
of the agbo-1i1€ (compound) in economic cooperation.
The agbo -11& is a strongly corporate group, whose
degree of subordination to 1d{1€ government varies.
Moreover, Bender observes that households exist by
virtue of living together and are best seemn not as
localized families but as groups of co-residents, some
of whom are related (Eades, 1980: 51).

However, the Yoruba regard_the agbo~ilé as a
subset of the idilé for ideological reasons relating
to administration and regulation of marriage. Residence

in marriage is virilocal; therefore the residential group
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tends to consist of agnatically related males living
together, along with their wives and children. Where
groups of people who are unrelated happen to live to-
gether in the same compound, their joint social 1life 1is
organized in a way commensurate with assumptions of their
relatedness. This is achieved through the extension of
patterns of authority, seniority, kinship terminoclogy,
and exogamic restrictions which are found in kinship
units (Ibid.: 59). According to Forde (1951: 12) and
Lloyd (1978: 330), the compound 1is usually understood to
belong to a particular 1df1&, and its incorporation into
higher levels of kinship and state organization reflects
that status. Kinship, "fictive" and "real," is the
ideology by which agbo-11% (compounds) are integrated
politically and economically into 1di1é (major patri-
iineages) and by which agho—11é themselves express

their unity.

The Ydf1é is a dispersed subset of a town populace,
while the 1s0kd (sublineages) form the central part of
individual agbo—ilé. Sych compounds include most of the
following: an old man and his sons, his younger brothers
and their sons, his father's younger brother's sons,
together with the wives and children of all these. The

01d man has moral and political authority over the
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group, which may include persons ranging over two to
five generations, and performs rituals on behalf of the
group. This group of patrilineally related families
is usually not a unit of production or consumption. Its
gignificance is residential, ritual, and political.
Its head administrator represents the group in the
lineage meeting (Forde, 1951: 10; Bascom, 1944: 12-14).
The next smallest social unit 1is the domestic
family occupying part of a compound. It usually con-
sists of a man, his wife or wives, and his unmarried
children, along with any other persons -~ such as his
mother, vounger brother, slaves, or pawns == who may
form a basic part of the economic unit under his control.

i3

o

The only Yoruba term describing this unit is ilé

(1it., "house that of mine'"). It consists of one or
several elementary families sharing a male parent and
can vary from two to nearly 40 persons. Its gsenior male
member is recognized as the administrative head, dele-
gating responsibilities, judging cases, and distributing
certain goods among wives and their children. He 1is

called b31% or baba 11a, meaning "father of the house"

(Forde, 1951: 10).
Upon his death, sons inherit the b3lé's self~
acquired land and belongings, while the junior brothers

of the b%1& inherit the properties he had inherited from
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their father. The b3lé's eldest son becomes head of
this new lineage segment -~ the issue of the deceased.
A junior brother takes the place of the deceased in
the next ascending segment, acting as the male parent
ocf the deceased's children.

That property which passes to the children is
divided into as many equal parts as the man had wives

,who is not a member of the Idile,

with children. Nothing may pags to the wife
though mothers are vigilant on their children's
behalf. Members of the little origun, children of the
same mother, share equally regardless of their number,
and children of a concubine receive as if their mother
were a wife. Some property can be divided equally;
other types, such as the house, are held corporately,
and any hereditary chieftaincy titles bestowed on the
deceased b3lé devolve to one son from each origun in
turn (Lloyd, 1978: 331; Bascom, 1944: 20},

A wife and her children can, with good reason,
be considered a social unit in themselves, a sub-

s

division of the ilg te mi (the domestic family). The

origun is the administrative domain of the mother
pending her children's majority. According to LeVinpe,
a Yoruba mother is directly responsible to her husband

for the proper functioning of the origun: she may often
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receive punishment for significant improprieties on
the part of her children. Within the father-centered

i), wives are ranked according

o

domestic unit (ile ¢t

to seniority (LeVine lecture, Harvard University, 18
February 1982) just as brothers living in the compound
are ranked according to birth order, and tﬁe eldest
head of lineage segments presides over the decisions

and activities of the lineage.

The Yoruba Town

The standard model for the Yoruba town is divided
into a number of cqrporate patrilineages =~- land~holding,
title-holding, exogamous units which sometimes practice
specialized occupations. The model is generally correct,
except that in some southern Yoruba towns, l1ike Ijebu
and Qndo, the rights that are elsewhere held rigidly
within the male line are more widely dispersed. Here,
1d11% are still defined with reference to a male found-
ing ancestor, but, according te Lloyd (1952), membership
is open to his descendents through either male or female
lines. Thus membership is not exclusive, and an indivi-
dual can maintain membership in more than one group

simultaneously.
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In Ejébﬁ cognatic descent groups are also land-
holding units, and a person can obtain land through
membership in several different groups. In Ondo, also
according to Lloyd, land is vested in the ruler onm
behalf of the community rather than in descent groups,
and any citizen of the kingdom can farm anywhere within
it. 1In both kingdoms the cognatic system has a strong
agnatic bias, both in residence, and, in the case of
Ijebu, in land tenure. It has been argued, on the
contrary, that the people of Ondo have both a patrilineal
ideology and agnatic descent.groups. Bender (1970)
the land, the people in fact vest land ownership in
strictly agnatic groups and that a man is normally
entitled to farm only that land belonging to his father's
descent group.

Though debate has centered on Ondoc and Ijebu, it
is evident that cognatic principles are relevant
within the Yoruba's agnatically based transmission of
jural statuses and constitution of corporate groups.
Throughout Yorubaland, groups of siblings with the
same father but different mothers usually live together
in the father's compound, but they tend to separate
when additional space is required. A dominant focus of

segmentation is the origun, the issue of one wife of a
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lineage or sub-lineage founder, for, as we have observed,
each origun inherits property equally from the b#le
(father of the house). (Eades, 1980: 48-51.) Though
competition exists also within the origun, children of
the same mother are expected to cooperate closely and
not to divide property rigidly among themselves. The
same principle prevails at the very apex of the lineage
segmentation, & female principle defining some major
segments of the group (Lloyd, 1978: 331-32). However,
the segmentation of the polygynous family is overtly not
repeated in each ascending generation, for there 1is no

division of property at these levels.

Conclusions Concerning Yoruba Kinship

This brief analysis of Yoruba kinship yields a
few important concepts. One is the hegemony of the
lineage over a series of progressively lower orders of
segmentation, each with its own sphere of authority
and control over certain resources. As the generational
order of the group becomes smaller from lineage to
elementary family, its members share a more particular
set of interests. Each lineage and most segments are

defined, like the nation and the kingdom, with reference
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to a set of male ancestors. The ancientness of each

0of these ancestors corresponds naturally to the magni-
tude of the corporate group or sub-group which they
define. Male ancestors are central in the process of
political and social segmentation which moves from the
nation and the Empire into the smaller and smaller
microcosms of the town, the lineage and the compound.
However, segmentation within the lineage makes reference
to female principals as well. It is nonetheless accurate
to understand the segmentation of this group into isgkg

(sub-lineages), agbG—ilé (compounds), ilé teé mi (husband,

wives, children), and various levels of origun (issue
of one wife of an 1d11é member) as an extension of the
same segmentary structural principles of Yoruba natural
and supermnatural kinship.

Owing partly to the legacy of Radcliffe-Brown,
the traditional anthropological literature on the
Yoruba and other African peoples has drawn a radical
separation between kinship and politics. However,
this distorts the realities of the traditional Yoruba
state., Political institutions extend and modify the
kinghip-authority patterns of Yoruba family l1ife. Organ-
ized on the concept of ghi, Yoruba political theorists
project the state as a replica of the family (Davidson,
1969: 227). Thus, kingdoms are kin groups writ large,

circumscribing kinship segments of descending order.
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The Yoruba ideology of polity and kinship presupposes

a group of spiritual beings, primordial inhabitants of
the Earth and ancestors to living people. Elaborations
on their familial relations to each other define con-
temporary relations among macrocosms and microcosms of
the pyramidal socio-political order. These mythic
social charters are at once the foundation and emana-
tion of sociclogical patterns.

The simplest model of Yoruba kinship and statecraft
might depict microcosm and macrocosm as converging pyra-
mids of agnatic genealogy within a great pyramid con-
verging ultimately upon Ql%run himself. This image is
consonant with the entire cycle of political ordigin
myths detailing the descent of the drigd and the
founder~fathers of the Yoruba kingdoms. The picture is
embellished by the horizontal division of labor among
the Srigd as within the state bureaucracies, the trades,
and among men and women of the agbdo-ile (compound).

We must incorporate into our understanding the
fact that the pyramidal lines of social responsibility
and kinship cross each other whenever women marry into
and out of the agnatic group and whenever a lineage~
founder and his family move from one community to

another, both of which happen regularly. When Yoruba

kingships, as the kingship of Benin, establish them-
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selves over peoples who were not Yoruba, there is an
even higher-level crossover. The patterns of drigi-
worship reflect these significant qualities of the
Yoruba socio=-political systems. At each level of
socio~political segmentation, as we have demonstrated
in the case of Yoruba biocological kinship, a particular
and more specific concatenation of lines of responsi-
bility and authority intersect. The same phenomenon
will be demonstrated for the lines of spiritual author-
ity and responsibility intersecting within the social

pyramid.

The Worship of the 5ri$§ and Its Transmission: Yorubaland

Bascom reports that when the Yoruba layman is
asked, "What is an Origid?" the usual reply is: "An
5rigi is someone who came from heaven,' "Ap orisd is
someone who turned to stone, or disappeared underground,"”
or some similarly vague answer., Although these responses
allude to the mvthical justifications for the worship
of the divinities, they shed 1little light for the unedu-
cated to see the nature of the Orisa (1944: 21).
However, Yoruba religious specialists have rendered a
more complete body of theological explanation.

The Yoruba believe in many divinities, variously

called ebora, ebura, and imole but generally known in
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t 2]

the non-African literature as "orisa. I will continue

this non—-African tradition for the sake of simplicity.
The full number of oris3d has never been recorded. Some
say there are 400 or 401, others that there are 600 or
601, and some even more; but these numbers appear to
be figurative. Some Orisd are worshipped throughout
Yorubaland and have their counterparts among neighboring
peoples; some are fairly widely known; and others are
only locally significant (Bascom, 1969: 77; Lloyd, 1978:
343).

Yoruba theologians say that an Origd is a person
who lived in the World when it was first created and

from whom present~day people are descended. When the

0rissd disappeared or "turned to stone,'" their children

began to sacrifice to them and to ceontinue whatever
ceremonies they themselves had performed when they
lived in the Worid. This worship was passed from one
generation to the next, and today an individual con-
siders the origa whom he worships to be an ancestor from
whom he has descended.

It is accepted by all groups of Yoruba people,

and apparently in a modified form in Benin and Dahomey

as well, that the act of creation was performed at Ifé
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by the emissary of 0ldrumn, as we revealed in the pre-
ceding chapter. The worldly lives of the drisd during
this primordial time are conceived as much the same as
those of present-day humans: the Brigé fought among
themselves, traded, raided forfslaves, took concubines,
made sacrifices, and consulted diviners when they
wished to bear children. In the mytholegy they seem
superhuman only in that they came from the Sky, that
they turmed to stone or disappeared into the ground,
and that some 0of their magic was more powerful than any
known by people today {(Bascom, 1944: 21-22).

An individual normally worships the 0risda of his

father, and many worship their mother's divinities as

well. Many Orlsda are identified with a particular Idiile,

in Which case all members, male and female, are worship=~
pers by virtue of birth into it. 1In fact, Lloyd claims
that the cults of most O6risd are held by individual
1dile, whose members are especially important participants
in the annual festivals for the spiritual benefit of the
whole town (Lloyd, 1978: 346).

Children who setrve the Orisa of their parent are
motivated to a certain extent by their affection and re-
spect for that parent. There is no conflict between the

parents over the allegiance of their children since an
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individual may worship several Orisd simultaneously
{Bascom 1944: 23~4)., After marriage women return home
for the annual festival of their own orisa, but they
assist in the performance of the festival of their
husband's (Bascom, 1%69: 77; Lloyd, 1978: 346).

Under unusual circumstances, as grave misfortune,
economic losses, or special dreams, a person might
undertake the worship of a new divinity. For example,
if a woman remains childless in spite of pravers and
sacrifices to her husband's and her own orisd, she may
seek the help of another Srisa. Through divination
at her husband's or her own shrinme, or by consulting
the babaliawo (diviner), she may be directed to a parti-
cular 3rlgd or she may choose one because of its repu-
tation for giving chilidren. If she bears a child with-
in a year, he belongs to the drigd who "gave" him to
her, and the child is brought up as its worshipper
(Bascom, 1969: 77:; 1%44: 23-4).

Other children are recognized as "belonging" to
certain orlsd by virtue of certain circumstances of
their birth. For example, a child in If§ bora with a

prominent tuft of hair om his head must worship $angd.

Such children are aided in their worship by their
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mothers, who accompany them to the priests until they
are old enough to go by themselves (Bascom, 1944: 24).
However, priests and laymen agree that "Ifa (the
god of fate and divination) would never tell a person
to worship an O0risi which was not already in the family"
(Bascom, 1944: 24)., When unusual circumstances demand
the worship of a divinity that does not correspoand to
any divinity currently worshipped by known lineal rela-
tives, it is assumed that the prescribed Orisa was at
one unremembered time worshipped by an ancestor.
Priests and laymen consistently assert that all members
of an 1di{lé, or of a compound, worship the same drisi.
And it is true, according to Bascom, that members of the
same Idf]l&é usually share in the worship of the same

-

origd. Moreover, members of one 1dilé may not only
insist that an drigd properly "belongs" to them but
that the priests be chosen from their number (Bascom,
1%44: 45). 1In 5yé, the highest and, in most instances,
all the titled priestly offices in a cult are vested in
certain 1dilé (Morton-Williams, 1964: 25).

So, the composition of the Orisd cult groups can
be accounted for entirely in terms of two patterns:

"inheritance" and "calling." Of these, the former is

clearly the more important in Yorubaland. The constant
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insistence of priests and laymen that the transmission
of the odrlgd follows kinship lines can be taken as
evidence of the predominance of cases in which it is
true. This insistence, furthermore, reflects the
importance to the worshipper of serving the divinities
of his family. Bascom claims that orisd follow the
bilateral pattern of descent which defines the exoga-
mous group (1944: 42-3).

However, if every individual carried om the worship
of the divinities of both his father and mother, con-
tinuing intermarriage alone would necessitate eventually
worshipping every orisd. This situation, though theore-

tically possible, never nears realization. That even

the most devout are content to serve five or six orisa

indicates that 8risd are continually being abandoned.
Omitting the factor of "calling' under unusual circum-
stances, the selection of 3rlgd to be worshipped reflects
the patrilineal emphasis of Yoruba kinship, the affection
felt toward each parent, and the relative importance of
the 6rlga to the parents. As the patrilateral family
name and the social unity of the $dilé make it easier

to keep track of patrilineal ancestors, so do they faci-
litate remembering the group of Odrisd these ancestors
worshipped. This, combined with the stress on the
worship of the father's drigd, yields the result that

the cult group in most cases more closely approximates
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the agnatic lineage than it does the bilateral exo-

gamous group, but it goes beyond both (Bascom, 1944:

L4,
The relation between the 1dile and the orisi-
worshipping group is variable. In some cases the

lineage seems to be the basis of a group of worshippers,
but other drlgd cult groups include nearly all the
inhabitants of a ward or of an entire town, while still
others are served only by isolated individuals who
have been told to do so by a babalawo, or diviner. Mem-
bers of different 1dil& may intermarry even when they
claim descent from the same orisd (Forde, 1951: 29).
Persons of different kindreds, towns, or kingdoms and
who are boran to the same Origd seem to possess no
particular social obligations to one another.

However, for the following Orlsa worshipped in
ayé, the preponderant majority of one, or in some cases
two different Idfle, are worshippers so that the }df1é

forms the nucleus of the worshipping group: Elgf@n,

-~
lesije, Erinmi, Esidale, Ija, Lajamisan, Moreml,

N

Obalufon, Qbameri, Qbasin, 0dddud, Ogéin, Ojumu, Okun,

RS - - . o S
15ckun, Omtoto, Oranmiyan, Qre, Orisd Alage

<

(0lforgbo), Orisd Ijugbe (Orisi Teko), Orisd Ikers,

tala), Qsangangan O0bamakin, and Qsun.

O
far

risa-nla (Qb
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Nonetheless, the worship of an O0rlisd spreads by means
of intermarriage and calling, so that the cult is
never an exclusive group (Bascom, 1944: 44),

In the case of ﬁsﬁ, Sopona, and the ayé divinities,
there is no single 1di12 in the Empire that can be
regarded as the basis of the cult group. The counter-
parts of Ogiin (god of war and iron) and Singd (of
thunder and lighting) can be found all over Yorubaland
(Ibid: 38, 44). However, 6rigd cult groups that circum~
scribe numerous 1dilé tend to be localized in parti-
cular towns and kingdoms. For example, Osun is the
national goddess of Osogbo, Ab&dkdta is the center of

is

O

Yemoja worship, and Ifé is devoted to Qbatala. @y
known for §&ngd =-- whose diffusion, like that of the
other §y§ divinities, probably resulted from the imper-
ial hegemony of the §y6 kingship (see Abimbola, 1976:
627; Morton-Williams, 1964: 259). The reasons for the
connection of these two phenomena should now be at

least partly evident. The general correspondence of the
hierarchy of cult groups to the political realities of
Yorubaland becomes quite striking when we recall that
Sangd is thought to have been one of the early Al&3fin

of

=7

vo.
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The divinities representing the imperial dynasty
0f the Al33fin are worshipped throughout the Empire,
while citizens of each subordinate kingdom simultaneously
maintain the worship of their common divinity or divini-
ties. Particular Idf1é are likewise the worshippers of
a common Jrigd, eligibility for whose priesthood and
sometimes simple membership in whose cult are defining
characteristics in this agnatic group. 1di11% segments
of various orders are often distinguished by the worship
of an additional 3rigd which it alone inherited from a
commen female ascendent who passed on the orisa of her
own patrilineage, or by the worship of a common ascen-
dent of either sex who was ''called" to the worship of
an 3risd previously unknown in the 1di18.

A further complication in the relation of Orisa-
transmission to membership in socio-political groups
is expressed in the town myths, which follow a common
pattern -in spite of their wariance in detail. They
are highly similar in form to myths about the founding
of the various 1dilé&. They tell how the gba of the
town was a titled prince or chief in the court of Oddduid
at If& and that when the capital city became too full,

or when Oddduid became old, he sent his children to found

kingdoms of their own (Lloyd, 1956: 23). Consistency
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with the numbers stated in the orthodox origin myths,
however, would suggest that many of these gba derived
their crowns only indirectly, that is, through the
sanction or defiance of rulers whose crowns truly derived
from Ifgé. Yet, their authority is understood and justi~
fied, at least within their realms, in terms of an
amended set of myths.

Conquest is rarely mentioned. Roval myths often
fail to acknowledge that the site was inhabited before
the arrival of the gba. The hill spirits and divini-
ties which guard the safety and prosperity of the
Yoruba town are usually served by the descendents of
its founder; the goba must appear as such a descendent
and thus appear responsible for the wellbeing of his
realm. Lloyd reports that gba who are thought to have
gained power over a town and its vassals by conquest
and who are not considered responsible for the town
6rigd appear to have been less secure than others in
the past century. Subordinate towns usually retain
their myths and divinities but any attempt to assert
their worship over that of all the Srisd from whom the
oba claims descent, and through whom the gba claims the
right to rule, would threaten the integrity of the
kingdom. Such religious assertion was met in the past
with raiding and possible destruction of the wvassal

town (Lloyd, 1956: 23-5).
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Likewise, the myths and divinities of immigrant
lineages which settled later in the realm of the @Qba
are not incorporated into the official state church
(Llovd, 1956: 23-5). Yet as the immigrant idile marries
into local lineages, it naturally incorporates the local
divinities, and, to a lesser extent, its divinities

-

come to be worshipped by other 1dile. The royal idiie
incorporates the Origd of those whom it rules as the gba
and his offspring take wives from subordinate groups.
However, devotion to the Srigd defining the origin of
the agnatic royal line are most likely to remain central
and to diffuse among subject populatiocns.

The 8risd cult groups do not correspond exactly
to the sovereign and corporate groups and organizations
of Yoruba people. They do not duplicate the formal
hierarchy of authority and responsibility delineating
the state and constituent kin groupings. However,
variance from these formal structures in the system of
orlsa-worship usually represents in a recognizably
orderly fashion the interpenetration of the hierarchies
and loyvalties that bind the citizens of one kingdom to

the kingship of a dominating metropole or empire, of an

¥d11é in one town to the parent 1dilé and to the town
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from which the origun {(founder) migrated, of a wife to
her natal 1d118, and of a child to the natal 1dile of
his mother. The choice to continue in the worship of
any Orisd represents either a voluntary or a forced act
of loyalty to particular persons and to the symbols of
a particular collectivity. This is not to say that

lay worshippers always regard origi-worship as an act
of social loyalty or defiance, though they often do.
There is evidence, according to Guyer, that lineage
segments in some regions consciously define their
special corporate identity in terms of submission to

a unique set of Jrlsd (Guyer: unpublished field notes).
This concept will be shown to have prevailed in Bahia.
However, the general phenomenon elucidated in the West
African literature implies a more subtle operation of
cosmological and theological constructs. Through the
fulfillment of spiritual demands placed on them by the
divine forces of Sky and Earth, persons worshipping the
same O6rlsd sacralize and enact the links of authority
and responsibility that supersede and yet ultimately
buttress the formal lines of patrilineal authority and
kinship stated in official myths and genealogical

charters. They articulate the vertical integration of
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lineage segments into lineages into towns into kingdoms
into the Empire. They also articulate horizontal linkages
between lineages, through marriage, and the linkages

of immigrant lineages to the community of origin and to

the host community.

What the Orisa Do

Qlérun himself gives each human being his fate and
distinctive character before he is born. Thereafter,
the person is in the care of his 6rlsa rather than that
of Ql@run, who, for this reason, has no cult im the
World. The drigd give their worshippers the blessing
0of children, health, and, if their fate permits it,
wealth., They are vengeful if affronted through neglect
or impiety. It is not in relation to their devotees
but in relation to the community and to the World as a
whole that various hierarchies of Orlgd have particular
functions -- control over lightning and the tormnado,
smallpox, the fertility of a farmland and forest, and
other activities such as hunting, metalworking, and
war.

Within each hierarchy, certain Jdrlisd may have

specialized roles serving the more generalized function,

like the contrel of lightning. Besides being defined
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in terms of their role, orisa are differentiated
individually or as members of a hierarchy through pre-
scribed and tabooed offerings, by other tabus observed
ameong their worshippers, by the use of certain drums
and distinctive dances in their rites, and by the
anthropomorphic idiosyncracies attributed to them.
They are thus characterized broadly as having '"hot,"
"hard," or "cool" dispositions. Some are known for
qualities, like the arrogance and impatience of Ogun,
which are described in their myths and praise songs.
A lesser O0ris3d is thought to ghare in the gqualities of
8rlgd heading the hierarchy with which it is associated
(Mérton—Williams, 1964; 246).

Though in some respects Origd-worship is conceptu-~
ally like ancestor veneration, it is not the same as

the rituals for the orisun {(Idilé-founder) or for an

individual's deceased mother and father. The ancestors
have powers for Idile members and their wives, just as
the orisa have for their adherents, of bestowing chila—
ren, health, and prosperity, if properly served. It

is the duty of the head of the compound to make an
annual sacrifice to the founder to insure the prosperity
of the idfl1é in the coming year. This is done on the

day that the founder is said to have sacrificed to his
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"head," when he was himself alive. In a similar
fashion, every individual makes his annual sacrifices
at the grave of his father, the father's father, the
father's father's father, and as many other ancestors
in the male 1line as he or she can remember. The name
¢f the mother and of other female ancestors are not
mentioned when the sacrifice is made, "for they are
buried in different compounds,'" expressing their member-
ship in a different 1dilé. Sacrifices are made to the
mother only when a babaliwo (diviner) indicates this
as necessary (Bascom, 1944: 22; Morton-Williams, 1964:
247). In this respect, Origd-worship is gquite differ-
ent from the rites for the ancestors.

The displeasure of the ancestors is roused by
moral shortcomings in a way that the anger of the Jrisa
is not, since the former are concerned with behavior
among kin and in the community, and with the good reputa-
tion of their descendents, and not, as the drisid are,
with relationships to cosmic forces (Morton-Williams,
1964: 247). As described in Chapter Three, the Yoruba
social World occurs at the convergence of cosmic forces.
Thus, the worship of the Jrlgd corresponds to the rela-
tions among the Idilé and larger social groups. An }dfilé

. -

generally shares in the worship of certain 5r1§a, as does
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a town, a kingdom, and the EZmpire. Unity among these
groups is demonstrated with reference to their common
progenitor, 0l&ddmard (Qlérun) and, usually more spe-~
cifically, his created son Odiidud (Odua). These latter
groups are less bound to one another b; specifically
and nén—mythically definable kin relations and thus, in
the African context, by special moral obligations to
one another. Yet, devotion to the Oorisd defines links
of spiritual, if not specifically moral, relations which
bind the 1dil1é to larger social units.

Though the form and importance of Yoruba ancestor
veneration varies somewhat, the general pattern is that

for the ancestors
ritesnare much less important among Yoruba than they
are among most African peoples (Parrinder, 1949: 127).
The importancé of drigd-worship has dramatically super-

seded that of ancestor veneration. Whereas the rituals

for the orisun (Idilé~founder) and for deceased forebears

are modest and private, the annual festivals for the

6rlsa involve elaborate ceremonies extending over seven

or eight days, when friends and affinal relatives visit
the worshippers and join them in feasting, drinking,

and dancing. The rites for the Orlsd are distinguished
from those for the ancestors also by a pattern of wor-

ship which typically includes special songs, rituals,
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and perhaps costumes, a series of priests, and the use

of a sacred grove (igh0) or a temple (il€ 3risi) at

which sacrifices are made and the more important rituals
performed (Bascom, 1944: 22).

Both the worship of the 6rigid and the veneration
of the ancestors always occur in groups of people because
they touch upon the common concerns of communities and
of groups arranged hierarchically within the community
and the state. Worship requires efforts, discipline, and
submission on the part of the individuals and the group --
14i1é, town, or kingdom -~ that are principally responsible
for serving a particular 8risd. Worshipping individuals
and groups deo so not omly to secure their own well=~being
but explicitly for the benefit of the entire surrounding
community (Llovd, 1978: 346). F¥or, though an individual
worships a narrowly limited number of spiritual beings,
any of the divinities may affect his 1life. By studious
attention to the will and intentions of the Orisid, as
revealed through divination, and by a careful respect
for the norms of éizé (the ordered World), one can elicit
the support of and avoid too much interference from the
divinities (Morton-Williams, 1964: 248). It takes no
great leap of inference to recognize the worship of the
drigd as an ideological corollary to the high level of

socio~political hierarchalization and integration of the

Yoruba nation.
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The Role of the Cult in the Empire and the State

Not only does the worship of the o0rlsa provide
ideclogical affirmation for the pyramidal socio-political
order and articulate symbolically tendencies toward
interpenetration of allegiances, but the institutional
structures of worship link directly and formally with
the political processes of the state. We will call upon

-

Morton-Williams's (1964) description of cults in @yq
to demonstrate the point. As the center of the Empire,
éyé ig central to our understanding of the national
political-religious structure,

Each of the various hierarchies of Srigd is wor-
shipped through a cult with a priesthood organized into
a hierarchy of offices. There are likewise cult organi-
zations for Egingln and Oro, and the rites for On{lé
(Earth) are performed bv a stromngly corporate cult asso-
ciation with a powerful hierarchy of priests.

The 5gbgni society, which has judicial and political
functions, penalizes bloodshed, for to shed human blood
on the ground is a grave sin against On{lé. Egngtn and
Oro police sorcery and witcheraft. All three of these,

and other so~ralled gecret societies, generally punished

competition or rivalry with the govermment and within
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the kingdom. However, the principal concern of this
chapter is not to describe the especially strong poli-
tical role of these peveral religious groups but to
discuss the general relevance of the conventional cult
of the drigd. 1In keeping with the general pattermn of
this people's affinity for voluntary associations,
membership in some Orisd-worshipping groups is related
to profession. For example, in addition to being con-
nected to particular 1diilé, Ogln (God of Iron) protects
blacksmiths, who sacrifice to him regularly. These
phenomena affirm the general claim advanced here —-- that
cult groups constitute operational and corporate groups
within the Yoruba state; but they introduce complications
beyond the scope of this chapter, which intends to point
out the most universal and encompassing connections
between Yoruba religion and a socio-political order
still based fundamentally on the kinship idiom. The
role of 5gb5ni, however, will yet become important to
the present discussion.

As we noted earlier, the highest and, in most
instances, all the titled priestly offices in a cult
are vested in certain Idilé. However, as we have also
seen, cult members may be recruited from a large number

of Idf14. Thus cult membership results in associations
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that consolidate various social groups, including
1d11% and parts of 1dilé in their associated compounds.
The organized cult associations are given governmental
functions thus complementary to those based on locality.
These functions, resting on their control of various
religious sanctions, give religious leaders political
roles, and provide some of the cults with privileged
revenues arising out of their administrative functions.
It may be recalled from Chapter Two that the two
main organized groups in the @yé government are the
king with his palace organization, confronted in struc-
tural opposition with a corporation of titled officials,
the Oyd Mesl (or Oyé Misi), i.e., the Council of State.
ngéni, a third corporation, holds a mediating role be=
tween them, members of the 0yd Més® controlling seats
in the Ogbdni lodge but no priestly offices in it, so
that they can participate in deliberations but not
command them. The ngéni society meets in its lodge
in the palace forecourt, where the king is represented
by a woman who reports transactions.of the 5gb6ni to
him but cannot take part in its decisions. Members of
5gbéni are recruited from among free Yoruba on the
basis of age, wisdom, and prominence in secular or
religious life. It works closely with the corporation

of Ifa diviners.
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These three central governmental corporaticons ==
the Palace, the 0y Mesl, and the Ogbéni -- all have a
hand in the administration of the cults. First, it is
the Aladfin's duty to ensure that all the O0risd are
worshipped, and in the course of an annual cycle of
festivals he receives homage and tribute from each
group in turn. He has final authority on the appoint~
ment of successors to vacant priestly offices. His
three roles -- judicial, religious, and military --
are delegated Ilargely to three eunuchs. The Otun
Efa, or Eunuch of the Right, represented his religious
person. Each cult group negotiated with the king and
his high officials through its official intermediary,

who is either a woman of the palace appointed fyé—kékeré

("Little Mother") of the cult, or a titled slave, the
Baba-kékeré, its "Little Father."

Secondly, the main temples of the various orisi
hierarchies are distributed throughout the various wards
of the town. The principal temple of Sangd, deified

-

Al3ifin of 5yg, is in the roval ward, the others in
wards governed by different members of the Oyd Mési.
Lesser temples are set up in the compounds of titled
priests. Otherwise, the priests set aside a room as a

shrine, while most worshippers set up a shrine in their

own compounds. The titled priests, just like compound
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heads, frequently communicate with the ward head and
join in the periodical assemblies of the ward elders.
Titled priests are responsible to the ward elders and
to that member of the Gyé Mesi who was responsible for
the religious well-being of the ward. Certain members
of the @y@ Mesi are responsible for rites important for
the whole kingdom. Officials of the @yé Mesi head the
cult of QOr4dnyin, the first Al34fin of 0yd, to whom
human sacrifice has to be offered before any war as a
condition of success; the cult of 5ri$§ Oko, god of the
fertility of farmland and of game in the bush; and the
cult of 5gﬁn, god of the use of iron, whose head official
commands the advance guards of the army and scouts in
defensive war.

The @yé Mesi, then, has a two-fold function in the
administration of the cults. One is a rather general
and limited control of cult activities going on in their
wards. This control is nevertheless important because
the cults were charged with the satisfactory worship of
the divinities, whose good will is essential to the
strength of the kingdom. In addition, cult associations

manage the great magical powers of the divinities, which

can be used against the enemies of the state.
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The other type of control given to the members of
the éyé Mesi is as the heads of cults which are vital
to the spiritual well-being ©f the kingdom. Their
authority over the cults of Qrénygn and agﬁn, further-
more, assures them political power in foreign relations,
while their authority over the Egfingin gives them power
within Oy?d

agbgni counts among its members priests of many
cults. Through its right to be represented when Ifa
is consulted in divination on behalf of the town and to
influence the timing and gonduct of festivals, ngéni
exercises an advisory and a directly administrative
function in the control of religious affairs. In all
the affairs of the state, the Aladfin is required to

consult the hierarchy of IfZ diviners associated with

5gbon1.

Of all the S8rigd cults, that of $dngd requires
special attention. It is linked closely through beliefs
about Sango as a deified Aladfin and, through its
organization, with the powers of the Aladfin. As the
king and as a "child" of Sidngd, the reigning momnarch
is thought to be a repository of the divinity's power,.
The principal temple to Sdngd is situated in the

-

Al&3fin's ward in 0y$, although the chief possession

*
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priest lives and maintains his domestic shrine in the

ward of the Basorun (Prime Minister). The cult was

organized on an Empire-wide basis, with some consider-
able central control.

Succession to the highest ranks in the cult (a
hereditary high-priesthood whose members are not expected
to become possessed by the divinity) is vested in
certain @yé tdf1é&, most of them living in the royal
wards of the town. All the possession priests, though
resident in the various kingdoms of their birth, have
to come to 5y§ for the final stages of their initiatory
training and to be equipped with the liturgical objects
of the priesthood.

Thg cult of $§ng6 forms a powerful corporation,
and outside 5y§ it is never fully under the jurisdiction
of the vassal state. The powers of Sangd are used by
the Alzdfin in the administration of the more distant

parts of the Empire. The Aladfin in the late 18th

century appointed titled slaves as his agents (asojl-oba

=Of

in y@, meaning "king's observers"; also known as ajelg)
to ensure the lovalty and fiscal honesty of certain
vassal kings, especially along the trade routes to the

Atlantic ports.
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It is said among the Egbé Yoruba that under the
Empire all the aj2lé were initiated priests of Sangd.
As such, they were believed to have magical powers and,
possessed by the divinity, they were, like other priests
of the defified king, accorded royal rank and could
confront and make demands upon vassal kings with im-
punity. In éyé, not all asojfi-oba were $dngd priests,
but those who were not always had $5ng6 priests in their
entourages.

The cult of Egﬁ, like those of $dngd and If3,
bears special menticn. Ian @y@, two state officials
who were priests of ﬁgﬁ administered the market. They
heard and arbitrated conflicts in the market because in
these ﬁgﬁ was thought to be at work; and they collected
market dues from vendors as payment for their services.

I have already hinted at another striking feature
of the state-affiliated cults. This is the power of
women within their organizational hierarchies. In éyé,
men of various stations ~-~ royals, free men, slaves, and
palace eunuchs ~- held secular and religious positions
within the state. Women too could achieve high state
offices, but only through the cults. Certain palace

women -- some widows of former Al33fin and others of
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slave origin, but all loosely called ayaba, or "king's
wives" -- are appointed intermediaries between the king
and cult officials (see Johnson, 1966: 63). Within the
cults the structure of authority is usually dual, with
separate and parallel hierarchies of offices for men and
women. We will see a duplication of these patterns in
Bahia.

It should be noted that a few of the smaller
cult associations in @yé were not integrated into the
structure of the kingdom. Often, these were cults of

drisi locally important in other places, probably brought

£ ey -~ L] + > 3 a 4+
into Oyd by immigrants =-- including wives married from
different towns. Shrines to these 0risd were set up

only in the compounds of worshippers, not in public

squares, and their festivals were domestic affairs dur-
ing which cult members would celebrate in one another's
compounds in turn (Morton-Williams, 1964: 251-39). The

drigd of immigrant lineages may have been more important

in the smaller towns and kingdoms.

Conclusions

@yé is both a kingdom in itself and an imperial
metropole. So, we see in its patterns of worship, the
diffusion of its divinities, and the administrative

function of the cults patterns of phenomena which have
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occurred in microcosm all over Yorubaland., 1In this
well-studied example we see how the temple and the

cult association have been incorporated into the
structures of govermment, expressing political princi-
ples of representation and authority that complement

and complicate the Ilineage-oriented mode of socio-politi-
cal organization.

5:isa—worship and cult affiliation affirmatively
symbolize, beyond the ideal of patrilineal and pyramidal
structures of organization, the complicated but orderly
interlinking of social, economic, and political groups
defined within the Empire by kingdoms, localities, towns,
wards, and lineages (3dilé&). Ancestor veneration is
significant in defining relations within and around the
lineage. Together they represent a highly sophisticated
state religion which, taken as a theological model of
Yoruba socio-political organization, teaches the anthro-
pologist a great deal above and beyond the mythic orthe-
doxy of West African Yoruba state orgenization.

The cosmoleogical myths that undergird the worship
of the &risd form a basic charter, or set of charters,
for the sccio-political order. The actual practice of
0rigd-worship builds on a more complicated conception of
relations within diy&, or the orderly World, and still

confirms the larger cosmological and, thus, polditical
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understandings of Yoruba theclegians in their time and
place. We will see in Chapter Five how cosmological

and theological constructs, in a Yoruba mythic vecabulary
and syntax, interpret the radically different socio-
political conditions of Afro-Bahian life and how they

give form to new foci of social sclidarity.
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CHAPTER FIVE

KINSHIP, STATE, AND CULT GROUP IN BAHIA

In 1948 there were about 100 terreiros, or temples,
in the city of Salvador devoted to Candombl®&, and Car-
neiro estimated at the time that an average of 300 persons
were associated with each. Thus, in a city of 400,000
inhabitants, 30,000 were linked directly with African
religious groups in this city alone. Presently, in a
city of nearly 2 million, the candomblés, as terreiros
are alternatively called, have nmultiplied many fold. Most
of the candomblés are located in urban areas and espe-
cially in regions of economic impeortance. Perhaps two
dozen operate in the tobacco~ and sugar cane-producing
regions of the Recfncavo and in the cacao-producing =zone
near Ilheus (Carneiro, 1948: 58; 1964: 126). Candombiés
have existed in the very center of the c¢city since the
end of the 19th century (Bastide, 1961: 19; Abimbola,
1976, 40; Woortman, 1975: Chap. IV).

Membership in the candomblés is undoubtedly
weighted on the lower socio-economic levels, and it is
among these pecple, poor and mostly black, that Yoruba
faith has been transformed from a state religion into a

cosmolegy, an ethic, and a form of social organization
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addressing the particular needs of a self-identified
African proletariat in a foreign land. Nevertheless,
hundreds of thousands of persons, the offspring of
Africans, Europeans, and Americans, have learned its
theology and have joined its houses of worship. Thus
we define "Afro-Bahian'" more in a cultural than in a
"racial" sense. Persons of higher socio-economic strata
are by no means unrepresented. Some members of the
sect are ownersg of business establishments and small
manufacturing concerns, labor leaders and political
figures, skilled operatives and minor industrial super-
visory personnel. When one moves out of the category
of active and acknowledged members, those whe maintain
less formal relations with the terreiros are found in
some degree in all strata. Afro-Bahian diviners and
priests are widely consulted by the wealthy and well-
placed, seeking guidance from the powers these special-
ists are held to control (Herskovits, 1966: 248).

The term '"Candomblé@" itself is said to have origi-
nated in the designation cf an African dance, and in
southern Brazil it continues in this usage. However, in
most of the country there is no ambiguity in its refer-
ence to the African religious practices of Bahia, which,
as noted in Chapter Two, show a dispropeortionate in-
fluence from Yorubaland (see Mendonga, 1973: 126 for

etymology).
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The written historical record shows the exist-
ence of centers for the practice of Candomblé& as
far back as 1826, when, following a slave insurrection,
a terreiro in the woods of Urublt at Cajazeira was dis~
covered to have served as a refuge for fugitive slaves
and the base for a widespread counspiracy (Nina Rodri-
gues, 1945: 82; Bastide, 1978: 104). However, Carneiro
says that independent African religious institutions
proebably began in the last half of the 18th century.
The new sect lived precariously, subject to overwhelm-

ing persecution by police and senhores de engenho,

until the Independence and the consequent agitations.

The founding of the candomblé of Casa Branca do Engenho

Velho, or I1é iyé Niso, probably in 1830, marks the

beginning of a new florescence in the organization of
Candomblé& {Carneiro, 1964: 127),

As adherence to the sect grew and terreiros pro-
liferated, o0ld forms of theology, liturgy, and reli=~
gious organization which had been appropriate to West
African Yoruba society were altered. Like its West
African counterpart, Yoruba religion in Bahia developed
in connection with its ambient socio-political milieu,
one in which the 1dflé (patrilineages) and other patri=-
arch-centered networks of socio-political authority and

responsibility, were unviable 1in the social organization
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of African slaves and proletarians. Yoruba religion
gave focus to efforts modifying that milieu, as it
nourished communities of the devout in a context that
did not incorporate them organically. The florescence
of crganized Yoruba religion in Bahia is a marvel of
sustained political and cultural resistance., Let us

consider its conditions.

The Destruction of African Kin Groups

Subjective marginality, poverty, and socio-
economic instability are the major factors informing
the development of Afro-Bahian kinship ideology and
family relations. First as slaves and later as
nominally free proletarians and sub-proletarians, Afri-
cans in Bahia have been subject to the powers of the
Euro-Brazilian state, the Catholic church, and the
owner classeg -- most immediately and particularly, the

authority of the senhores de engenho. The experience

of Africans and their descendents in Bahia is not
homogeneous, from family te family or over time. How-
ever, the elimination of well-organized agnatic social
groups and the fragmentation of even the conjugal family

have been its consistent features.
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In Brazil, the kingdom, the town, and the idile
ceased to orient the social world of Yoruba people, and
Africans in general were forced progressively to become
part of a European-controlled capitalist economy.
Traditional social groupings were invariably crushed in
the teeth of the slave raids, the "Middle Passage,”" and
the sugar engenhos. Before the 1%th century, Bahian
slave-owners found it less expensive to import new
slaves than to allow families to grow, and after the
termination of the slave trade, they enforced sexual
license in the name of breeding more livestock. The
outcome was the fracturing of male-centered groups of
any size and the prevalence of the mother-centered ele-
mentary family.

FEarly plantation staffing policies affected sex
ratios among slaves. It was most economical to import
a disproportionate number of males to serve in heavy
labor (Weortman, 1975: 251). Such conditions disfavored
lasting conjugal bonds among African men and. women.
Furthermore, extremely high mortality rates made any
such units quite tenuous. We have already noted the
ten-year average lifespan of the slave. As the dynamic
center of the colonial and later national economy

shifted successively to other regions of the country,
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the prolonged stagnation of the Northeastern plantation
system likely favored the recovery of relatively stable
family units among the slaves. Equally, the mechaniza-
tion of the engenhos prebably reinforced seigneurial-
istic traditions brought from Portugal and, before
emancipation, encouraged a degree of paternalism that
stabilized the social existence of the servile classes.

However, even if the nuclear family did appear at
times as a residential unit among slaves, it is doubt-
ful that the unit ever took on significant economic
dimensions or widespread social significance. It is
crucial that the genitor of such a family could never
enact the sociological role of pater in any way which
can be likened to the ideal role of either the Luso-
Brazilian or the West African Yoruba father -- admini-
strative head, protector, and provider.

Senhores de engenho gave little respect to the
family life of slaves. The historical record shows
frequent instances of the use of studs in the impreg-
nation of slave women. In spite of the influence of
the Roman Catholic church, owners seldom encouraged
Christian morality when it did not complement their
economic interests. In 1875, 660,000 persons of mar-
riageable age were in bondage in Brazil. O0f these only

one-sixth were either married or widowed. Common-law
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unions may have been more frequent (Ibid: 254-58).

An 1869 law prohibited the separate sale of
members of the slave family, but this legislation was
likely more concerned with the separation of mothers
and childtren than with the separation of men from their
offspring or from their wives. Slave children were
named after their mothers, and not their fathers,
although the owner's name was often added, emphasizing
the latter's role as the legitimate pater and master
of his chattels (Ibid: 256).

In his analysis of Bahian "Registros de Venda de

Escraveos" (Slave Sales Registers), Antunes dos Santos
(1873) reveals that in a group of 95 slaves sold by
Brazilian owners, only two were married and that many
slave women who were vregistered as single were scld
together with their children. Moreover, the great
majority of the Registros that mentioned tﬁe slave's
filiation declared only the mother's name. Only two
among the 95 were registered with the names of both
parents, and only two others with the name of the
father alone (cited in Woortman, 1975: 256).

Where the slave father exercised no control over
the fates of his children and spouse, where his very
dependency contradicted the role ascribed to him in the

societies of his origin, and where he could offer little
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defense for his family against the constant threat of
rape and assault, this father ceased being the focus of
kinship and authority relations. It was ne longer his
role but that of the slave-owner that primarily defined
the status of his offspring in the larger community.
Even if this system of engenhec slavery occasionally
rPermitted the formation of nuclear family units, the
ideological and legal components of the system prevented
the consolidation of the family as a cultural category.
Laws protecting the familial rights of the slaves
did not matter a great deal during the whole of the
Colonial and Monarchical periods, as well as during the
early phase of the First Republic., What mattered was
the local power of the senhores de engenho. The role
of the Roman Catholic church was no less ambiguous than
that of the law. Religious orders were themselves
actively engaged in the slave trade (Ibid.: 260~63;
Genovese, 1972: 85-6). Moreover, Roman Catholiec authori-
ties often fell under the authority of the local holders
of power. In fact, the local priest was often the son
of the engenho~owner. These factors compromised what-
ever protective or '"moralizing" role Roman Catholic
institutions could have exercised on the lives of the

slaves.
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S0, the conditions of slavery rendered unviable
the vertical and agnatic structures of Yoruba kinship
and polity, and, moreover, militated against the forma-
tion of the type of monogamous family units favored
by the model of the politically dominant classes. Not
much information is available on the family life of
the negros de ganho (semi-independent slaves), but it is
generally known that in spite of their minimally greater
solvency and frequent residential autonomy from their
owners, they were subject to the same authoritarian
legal constraints as their counterparts among domestic
and plantation slaves.

In 1817 the proportion of slilaves to libertos
(freedmen) was three to one. By 1872 the number of
libertos in Bahia was five times that of slaves (Car-
neiro, 1964: 95)., The final abolition of slavery in
1888 d4id not transform black people into citizens but,
ultimately, into marginals. It is true that the signi-
ficant number of skilled liberto artisans suffered some
lesser degree of marginalization, but, due to the spe-
cific socialization process of the slave gystem, most
slaves were unskilled and unable to compete for jobs
with skilled and semi-skilled European immigrants.

Furthermore, black laborers were subject to a great
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deal of racist discrimination in employment. Ideologi-
cal ceonsiderations on the part of the ex-slave likely
influenced employment prospects. Ex-slaves often felt
that they had to reject subordinate labor in defense

of their dignity (Woortman, 1975: 268; Cardoso, 1962;
Fernandes, 1971).

By and large, the labor market for black people
did not offer prospects for material well-being or
political and economic power which differed signifi-
cantly from those available under slavery. Bahian people
were not threatened by as great a flow of European and
Asian immigrants as were the inhabitants of S3o Paule,
for example, due to the lack of economic dynamism in
Bahia at the time. That is to say, if there was less
job competition, there was also less to compete for.
Although Africans and their descendents formed the
majority of the population of Bahia, they remained
outside the center of political and economic power.

The precarious economic conditions of the lower
class likely contributed to the continued predominance
among Afro-Bahians of the mother-centered elementary
family. In 1950, 60 years after abolition, 45.5% of
all adult women in Bahia were unmarried mothers. 1In
1957, Hutchinson reported in his study of a plantation
village that 31% of households were made up of "maternal

dvads" (Woortmanm, 1975: 270).
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Thus the basiﬁ unit of Afro-Bahian social
organization is the elementary family consisting of a
mother and her children. During most of slavery and
following emancipation, this core group was the basis
of food procurement and socio~legal identity. It was
the only corporate kin group receiving any degree of
legal protection from the profit motives of slave-
owning and slave-selling capitalists. It was seldom
integrated into kin groups of higher order, although
in later times cooperation among grandmothers, daugh-
ters, and grandchildren may have constituted a stable,
if legally unrecognized, social unit. The administra-
tive and economic roles of the father were at best
peripheral, according to Woortman. His role as a
political representative was not to be recovered in
Bahia.

In a set of findings which is disputed by E.
Franklin Frazier, Herskovits lays out the patterns of
what may be a wider kinship ideology. He reports that
an Afro-Bahian woman is expected to call in her mate
when his child merits major punishment and that a man
customarily provides clothing and contributes toward
the support of his child by the woman from whom he is
separated. A mother forbids her children to speak i1l

0f their absent father.
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Most revealing are the duties wives and children
owe the spirit of a dead husband and father. The E&gun
(Yoruba for '"ghost") exacts its tribute in almost com-
plete West African fashion. Though only a widow wears
mourning clothes, and an unmarried lover does not, all
of a man's children must wear full mourning. The old-
est son of the legally married wife, if there is one,
or of the eoldest lover, becomes the nominal family head
and must see to it that the junior members of the family
do net want. There is none other thanla moral obliga~
tion to do this, vet belief is strong, in any event,
that a man would fear his father's Bgun if he failed
his responsibilities.

Of ferings to the dead man's égun express, accord-
ing to Herskovits, the inner unity of the group of per-
sonsg sharing a common husband and father. These offer-
ings are given at the death rites, and, on these oc-
casions, all must contribute -~- the wife, lovers, and
their children. A woman who hag remarried will, if
necessary, ask her new husband to aid her in amassing
the necessary sumj; and he must contribute for fear of
the dead husband if he should refuse. Here there is
no gquarreling. All the women and children, under the
leadership of the man's senicr mate or oldest son, unite

to see that the death-rites, net only in the African
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temples but also in the Catholic masses for the souls
of the dead, are adequately provided for (Herskovits,
1943: 400). Neither Frazier (1942) nor Woortman

{1975) has reported the appearance of this type of
social and ritual relations among Afro-Bahian families;
so both its universality and its bearing on some sig-
nificant aspects of economic life are to be doubted.
None of the three scholars has claimed that this ap-

1

o

parent counterpart to the West African ilée ¢

acts as a central administrative or economic unit in
Bahian society. The diminution in importance of this
father-centered kinship category under slavery and
after emancipation remains quite evident.

As speakers of fortuguese, Afro-Bahians have,
like the Yoruba of West Africa, assumed an Eskimo~-type
model of kinship terminolegy, which does not distin-
guish maternal from patermnal relations and names rela-
tives by gender but, unlike the West African system,
not by seniority., However, the mother-centered elemen-
tary family is generally the basic unit of consumption
and residence. It is no longer situated. in the larger
comple% of the 1di11é (patrilineage) or the agbo-ileé (com=-
pound}. It can, however, be located within a larger
framework of class, ethnic, and non-kin-based institu-
tional groupings. The most important of these, emically,

is the candomblé, In 1888 Afro-Bahians were emancipated
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from enslavement on the engenhos and in the cities,
becoming to a greater and greater extent the subjects
of authority held by new capitalist classes which

often overlapped with the largely European owner class
of the previous era. As before, they were subject to
police actions and, in turmn, te the fiazts and ordi-
nances of municipal, state, and national povernments
through which and within which Afro-Brazilians are
increasingly subject to the will of international capi-
tal. In adapting to the conditions imposed by slavery,
proletarianization, and marginalization, Afro-Bahians
made the candomblé into a focus not only of worship

but for economic cooperation, political protection, and

social identity.

The Candomble

Within the growing complex of social, political,
and economic structures surrounding Afro-Bahians stand
the communities of worship known as the candemblés., In
Brazil, the highly complex and hierarchal terreiro has

taken on not only the status of the West African ilé-

6risd ("house of the drlsd"), as a focus of worship, but
also the role of a nucleﬁs for social integration and
solidarity -~ a community in itself. The terreiro

acts as a voluntary assocciation whose members

are bound together in collective responsibility for the
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labor required in the worship of the divinities. It
provides, simultaneously, cooperative social and eco-
nomic support and political protection, through its
connections with office-holders and prestigious persons,
for all these who believe in its mysteries and are as=-
sociated with its members (Carneiro, 1948: 133; Bastide,
1978: 221).

The terreiro draws its support and, in a narrower
sense, its membership, from the Brazilian population at
large. There are black, white, and brown Brazilians
whose interests vary from curiosity to conviction. Many
who come to temples do so to have "work" performed for
them -- for purposes of healing, or for divination, or
to obtain supermatural assistance in facing hostility,
or in achieving desired ends. Many others are bound
to the terreirc by sacred and secular office, by regu-
lar participation in worship, and by biological kin-
ship to initiates of the temple (Herskovits, 1966: 231-
33). The terreiro brings together men and women and
voung people of varjious families, ethnic groups, and
classes, forming an association that is pivotal in the
lives of many Bahians.

As discussed earlier, .the terreiros are associ-

ated with various "nations,'" which have historically

circumscribed not only ethnic identities but realms of
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social intercourse and economic cooperation. During
slavery, these nations were often ruled nominally by
"kings," appointed by higher political authorities to
monitor and discipline slaves {(Bastide, 1978: 160;
Freyre, 1942: 373). The cantos, or labor teams of

negros de ganho, were often associated with the parti-

cular "nation" from which the predominance or the
entirety of its membership came. However, as linguistic
assimilation and genetic amalgamation advanced over
time, it appears that the economic and social dimensions
of the nation have declined outside the sphere of the
candomblé,

The candomblés are quite numerous and have
multiplied over the decades. Woortman reported in 1975
that there were then five times as many candomblées as
there had been in the 1930's (1975: 271-72). Within
each nation, they are linked to each other by genealo-
gical ties resulting from the founding of new temples
by priests and priestesses trained in an older temple.
The terreiros recognize each other's seniority and
lateral relationships among the offshoots of the same
house. One of the first enduring candombles founded

in Bahia is one of K&tu origin: the Casa Branca do

Engenho Velho, alsoc known as Ilée fyé Ndso. Its founders

were three African libertas called Iva Adeta, Iva Akala,
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and iyé Niso —-- the last name recalling the title of

the high priestess of $angd's shrine at @yé. We do

not know if this woman had actually held that post in
Yorubaland. Later, dissident priestesses trained in
this first terreiro organized other terreiros which also

became famous. These include Terreiro do Altc do Gantois

(or Il@ Iyémasse) and Terreiro Cruz-Santa do 530 Gongalo

do Petiro (or I1@ O0pd Ase Afdnji). By a process of fur-

ther division, new candomblés such as Ile Opd Ase Aganst

separated from the second generation of candomblés.
Each terreiro organizes a cycle of ceremonies for
the various origa. The seniority of each candomble is

¢

-~
nia

i

respected. For example, 118 Iyamasse and 11& Opd Af

- - -

conduct their ceremonies one month after Ilé Iva Niso,

while I1é Opd Aganijfi observes its ceremonies the next

-~

month after I1%é Opd Afdnid has observed its own (Abimbola,

1976: 624, 627; Carneiro, 1948: 63~5; Herskovits, 1966:

235).

Candomble and the Brazilian State

The community of believers is internally struc-
tured in a manner which unifies families, specifies
relations among temple groups and acknowledges the
division of Afro-Bahian society into '"nations" which

formerly served as administrative units of the slavo-
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cratic regime. In spite of the suggestion by the
Conde dos Arcos that the divisions engendered by Afri-
can cultural expression supported the interests of the
state {(see Chapter Two), the Luso-Brazilian state has
Played an adversary role in the formation of these re-
ligious centers. There is little evidence that the
Conde or any other sympathizers with his position ever
consciously condoned non-European forms of worship
among the slaves and libertos. In faét, the provin-

cial government and the senhores de engenho recognized

quite early the role of African religion in fomenting
the high incidence of African revolt in 19th-century
Bahia. The discovery that the candombl@ of Urubf had
served as the focus of the 1826 insurrection was one
factor confirming their fear. Throughout the first half

of the 19th century, the senhores de engenho complained

vigorously about provincial laws permitting slaves and
libertos to gather regularly and unsupervised for wor-
ship and secular diversion.

But it was not until after the major Bahian revolt
of January 1835 that the Legislative Assembly of Bahia
stated the necessity of imposing "certain restrictions
against unorthodox cults.” Thereafter, all owners of
slaves were required to "instruct them in the mysteries

of the Christian religion and baptize them," under
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penalty of 50 mil reisfor failure to comply (Prince,
1972: 228). Harassed by Euro-Brazilians in general
and by the public authorities, Afro~Bahians concealed
their religious practices in places inaccessible to
profane eyes and substituted representations of the
divinities with superficial representations of Roman
Catholic saints (Ramos, 19239: 82). Yet their own

faith remained very much alive.

Candomblé and the Law

At the beginning of the Empire, the Constitu-

tional Assembly of 1823 proclaimed that:

Art.° 14 -~ A liberdade religiosa no Brasil sd
se estende as communhBes christ3s; todos os que
as professarem podem gosar dos direitos politi-
cos no Império.

Art.% 15, -~ As outras religiBes, alem da christi,
sdo apenas toleradas, e a sua profissfo inhibe o
exercicio dos direitos politicos.

Art.% 16. -- A religi¥%o cathdlica apostdlica
romana e a religi%o do Estado por excellé&ncia,

e inica mantida por elle.

(F. I. Marcondes Homen de Mello, 1863,
Cited in Bittencourt, 1937: 174)

Such represented the continuing mood of the law-makers
at the beginning of the Empire. Favoring a more liberal

legal base, the Emperor Dom Pedro I nullified the first

constitution and framed the Carta Constitucional of
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1834, which established that

Art.® 5 -- A religiZo apostdlica romana continu-
ara a ser a religi3io do Imperio. Todas as outras
religides ser3c permitidas com seu culto domésti-
co ou particular em casas para isso destinadas,
sem forma alguma exterior de templo.

L

Art.® 95 -- Todos os que podem ser eleitores,
sa0 habeis para serem nomeados deputados. Ex-
ceptuam~se:
L ==
IT --
IIT-~ Os que n3o professarem a religi3o
do estado.

(Ibid: 177)

Catholicism continued to be the official religion
while "all the other religions'" were permitted a domes-
tic or individual cult but no right to public, insti-
tutional worship. In spite of minor concessgions, non-
Christian groups were firmly subordinated by the pre-
vailing constitutional arrangements. However, Art,©
179 declared:

Art .9 179 -- V: Ninguem pode ser persequido

por motivo de religifo, uma vez gue respelte

a do Estado e n3o offenda a moral publica.

{(Ibid: 177)

These principles remained encoded in the legal system

until the beginning of the Republic in 1889, The

Criminal Code of 1831 authorized the punishment 5
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any act offensive to the official religionr or celebrat-
ing the cult of any non-Roman Catholic religion "in a
house or building that has the external form of a tem-
ple" or "publically, in any place.” It stated that "No
one may be prosecuted for religious reasons provided he
respects the State and does not offend public morality."
The definition of "public morality” was left to munici=-
ral authorities and the regular police, providing legi-
timation for the campaign against African religious

expression in spite of the fagade of religious toler-

ance projected by the Carta Constitucional and the

Criminal Code. The minimum penalty for illegal wor=-
ship was a fine of 2 mil reis for each violator, and
the mazximum was the demolition of the temple and a
fine of 12 mil reis for each violator (Bittencourt,
1937: 179; Bastide, 1978: 136).

Under the Republic and after the emancipation,
the Penal Code of 1890 authorized the punishment of any
infringement on the religious rights of Christiamns and
non-Christians alike. However, this Code did not
prevent, any more than did the Penal Code under the
Empire, legally arbitrary police raids on places of
African worship (Warren, 1965; Bittencourt, 1937: 184-

87Y. The Republican Constitutions of 1891, 1926, and
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1934 did little more in reality to assure the right

of Africans teo choose their own form of worship. The
Constitution of 1834 declared the inviolability of
freedom of conscience and belief and guaranteed the
free exercise of religious practices ""as long as they
do not contravene the public order and good customs."
Nonetheless, the temples of African faiths continued to
be desecrated. One assumes that the provision against
contraventions of '"public order and good customs" was
of ten invoked to justify repressive actions against the
terreiros. Under the Republic, police frequently in-
vaded temples, interrupting ceremonies, disrupting
operations, desecrating sacred objects, and imprisoning
priests without the least justification {(Bittencourt,
1937: 184-95; Bastide, 1978: 137). Well into the 20th
century, in 1947, Landes reported that police raids
against Candomblé terreiros continued to present a
serious threat to worshippers (1947: 34).

In conclusion, it is a clear if necessary under-
statement that Candombl@ evolved not as a state religion,
as did the religion from which it largely originated,
but as the faith of people politically oppressed, eco-
nomically exploited and deprived, socially denigrated,
and psychologically estranged. Salient distinctions

among the candomblées did at times correspond to those
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social and political divisions -- "nations" =~ which
were manipulated by Europeans in the administration of
the slavocratic regime. However, the provincial,
colonial, and later national governments of Brazil]l
never incorporated Africgn religious institutions into
its structures or even protected the rights of Bahians
to worship according to African traditions. Candomble
continued to exist in spite of the prevalence of Roman
Catholicism as the religion of the state and the per-
sistent legal and supra-legal persecution of the African
religicus community by the police. The sect did not
fit organically into larger kinship and political
structures in Bahian society. Not conly did its cosmo~-
logy acknowledge the legitimacy of the matrifocal
.elementary family, as discussed in Chapter Three, but
its theology expressed the integration of these units
into larger networks of spiritual kinship. Candomble
created communities bound together, as I shall explain,
by this spiritual kinship, mutual socio-political sup-
port, and economic cooperation in an enviromment where

the prevailing powers absolutely opposed it.
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The Worship of the arigé_and Its Transmission: Bahia

As discussed in Chapter Three, the most important
and basic of the mythic transformations in Bahian cosmo-
logy has affected the nature of the drisa and their re-
lation to the human world. Brazilian observers are
agreed that the O0rigd no longer represent to Bahian Nagd
and other adherents to Candombl® the ancestors of the
nation or of the social group. Nor do they represent
the formulators and creators of the global social order.
Rather, they are thought of as "donos da cabega," or
"owners of one's head." Represented as deified mortals
of roval or noble statiocn, they are universally thought
of as '"gods from Africa" who, in exclusion from their
role in the genealogical-type socio-political charters
of the West African Yoruba, still personify natural
and social forces like the storm, war, wind, or vege-
tation. Additionally, they serve as the spiritual pro-
tectors of their '"children" and the cruxes of spiritual
fraternity among Afro-Bahians (Landes, 1940: 264; Car-
neiro, 1940: 273; Bastide, 1961: 33).

Hence, the manner in which adherents of Candom-
ble determine their particular relationship to the

"

riga differs from the method usually applied in West
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Africa. In Brazil a person's Origd must be ascer-
tained by the diviners -- the Babaldwo, Iyalorisid, or

b 3

Baba16r1§a. Like the West African Yeruba, adherents
of Candomblé believe that one's relation to a divinity
or set of divinities is inborn. However, nothing has
been written, to my knowledge, which suggests fhat
members of the same biological descent group generally
worship the same 5ri§5.

A person may occasionally "inherit" a divinity
that is thought to have attached itself over the genera-
tions to a particular family, but this merely means that
the divinity must be worshipped by someone in the family
or its worship must be provided for, and not that the
inheritor must affiliate with a given cult-~group. This
does not happen often. Some enter the worship of a
particular O0rIgd because they were promised before
birth to the divinity, and are being troubled because
the vow has not been fulfilled. Some join a cult-group
because of certain circumstances of birth, which divi-
nation revealed as a sign that a divinity had designated
the infant as a future devotee {(Herskovits, 1966: 245;
Verger, 1955: 7). However, the overall preeminence of
divination over inheritance in dgtérmining one's rela-

b3

tionship to the Orlsgd appears to be an exact reversal
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of the West African norm.

Unlike West Africa, where there are separate
temples for the Origd, in Brazil, genérally, and
particularliy in Bahia, each terreiro is used for the
worship of a full range of divinities found in that
country., It is relatively unimportant that the
terreiro is dedicated to a particular Sri§5. From the
worshippers' point of view, this manner of liturgy
makes it possible for an Origd devotee to be familiar
with the symbols, the songs, and rhythms of the other
divinities, while at the same time observing the deep
commitment he feels to his own Srigd. It is possible
tfor a West African worshipper of @gun, for example, to
be almost completely ignorant of the ways of Yemoja
(Iemanja in Brazil). This is so because, as earlier
revealed, particular 1dilé (major patrilineages), towns,

and kingdoms are more devoted to some few Srisd than

to others {(Abimbola, 1976: 626-27).
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The Orlgi-Worshipping Group

Another important reversal of West African pat-
terns of worship is that, in Bahia, in spite of cutting
across all biological linmes of descent, the group of
persons worshipping the same 0risd is strictly exogamous.
Though under certain circumstances the terreiro itself
is exogamous as well, the children of the same Orisi
are considered brothers and sisters, addressing each
other as such, and they are never permitted to marry (see
Woortman, 1975: 281~82 on exogamous terreiro). Further-~
more, everyomne must consult a diviner before marriage
in order to be assured about the Srigd of his potential
mate, It is not considered a good marriage when both
bride and groom have a masculine or feminine Orisi.
Marriages are expected to be all the happier and more
fruitful or all the more disastrous to the degree that
they reflect the harmonious or unharmonious mythical
trelationships between the relevant divinities. Dis-
aster comes when two people ''make reborn the angers,
the hatred, the fights of the driga" (Bastide, 1961:
293-94; 1978:; 225-26; Forde, 1951: 29).

In West Africa, though the group of persons wor-

shipping the same orisd does correspond to defined

operational and corporate groups, the worship of that
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8rigd does mnot in itself impose any relationship that
i1s not already implied by kinship or political allegi-
ance. Its significance is more expressive than effect-
ive. 1In Candombléd, on the other hand, initiates vowed
to the same 3rlgd have ties that cannot be neglected.
For example, an older and hierarchically superior
initiate who earns her living, say, as a trader, may

at any time enlist the assistance of her younger
.8isters in the enterprise (Berskovits, 1966: 244).

The mutual responsibility of devotees of the same

5risd is manifest also in the institution of the ajibona.

The ajiboma is the ritdal sponsor of the initiate, and
in fact a god-parent, who may come from the same
terreiro as the initiate or may be drawn from another.
He or she will always hold the high priestly rank of
vodunsi, or ebomin, and must always worship the same
divinity as the candidate he or she sponsors. The
ajibona is expected to teach the candidate and defray
part of the costs of the expensive initiation rites.

The relationship between initiate and ajibona is a con~
tinuing one of mutual support and can assume the greatest
jmportance should the ajibona later establish a new tem-
ple. It is not difficult to see that this institution
cuts across the boundaries of the terreiros, kindreds,
racial and class groups in a way which unifies the world

of Candomblé and therefore the community of Afro-Bahians
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(Ibid.: 243-44). 1Tt is people's relationship to the

drigd that provides its context.

The Structure of the Terreiro

Within the terreiro, concepts of pesition and

interpersonal relations knit personnel into a unified

social entity. As in West Africa, the officers are

organized in two parallel hierarchies of men and women,

as follows:

Men

Babaldrisa

-

{( = Pat-de~santo, or
"father in sainthocod'")
Peji-gan

Baba-kékeré (Pai pe-
queno)

Asddgiln
Ogéan
Alabe
drummers

Ebomin (Filho-de-
santo)

Iviwd (Filho-de-
santo)

(Compiled from Carneiro,

Ramos, 1940: 49-60)

Women

Hr

yalorisa

{ = Mie~de~santo, or
"mother in sainthood™)

Fbomin (Filha-de-santo)

Tydwé (Filha-de-santo)

1940: 274; 1948: 138-41;
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The head of the terreirc may be a woman, known

- [N .~

properly as an 1yaldrlsd, or by a man, a Babaldrlsgi,

Within those terreiros identifying themselves specifi-
cally with the Nagb nation, most chiefs of temples are
women. Despite the superior official status of the
fzélagé and the Peji-gan, or "masters of the altar,”

the sole substitute for the terreiro chief is the fzé—

k8kere or Baba-kékere, the "Little Mother" or "Little

Father." The reader will recognize these and other
titles from the discussion of religious institutions in
0yé. The Baba- and lyi-kékerdé are officially equal to
the AséSgun, "Sacrificer of Animals,” although the
former's responsibilities are ongoing while the latter's
are limited to ritual occasions. The izém or Baba-
kékereé is usually the "Filho-de-Santo" or "Filha-de-
Santo'" who is eldest in sacerdotal experience and is
therefore best qualified to replace the terreiro chief
and to act as his or her intermediary in the administra~
tion of the temple.

The role of the Qgég is quite outstanding in the
secular functioning of the temple and the social support
of its membership. ggég are wealthy and well-placed or
especially knowledgeable persons who act as protectors

of the terreiro, with the special responsibility and
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privilege of providing money for sacred ceremonies.

5gén, who are well-respected in the larger community

b

bring prestige to the temple. Chosen by the orisd

through divination, Oghn are all addressed by the

1

Tilhos-de-Santo as "my father," and they, in turn,

give their blessing. Collectively, they constitute
something of a consultative board for the candomble.

In any difficult situation, the Babaldrlsi or Iya1drisi

appeals to them, calling upon their capacity toc labor,
exercise influence, or contribute money -~ whether to
assist in the maintenance cf order during public
festivals, to resclve small breakdowns of discipline,
to intervene with the police, or to finance the en-
deavors of the temple. They serve as the right arm

of the chief priest in all matters not directly linked
to religion (Carneiro, 1948: 141; Abimbola, 1976:

625; Hamilton, 1970: 355-73).

The Alabé, who directs the drummers, is an im-
portant cofficial as well, in that the sophisticated
percussion of these initiates is thought to serve as
a means of communication between humans and the divini-

ties.
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The Filhos— and Filhas-de—-santc themselves pro-

vide most of the financial support and organization

in the affairs of the terreiro. They pay for most sacri-
fices, clothe their bodies in the manner befitting the
0rigda they receive, praise the divinities, and thus en-
sure the continuity of the terreiro. The initiates are
differentiated according to "age in sainthood.” The
Tzawé have heen initiated less than seven vears, and

- M

the Ebomin, or Vodunsi, more than seven. The ﬁkedl

are regarded as slaves of the Filhos. Constitutionally
unable to receive the Origd, they are employed in sub-
ordinate roles, devoting themselves to the care of
liturgical garments and ornaments. The Abian are less
than Filhos, having fulfilled only some partial rites
of initiation.

Generally, the terriero chief's will is obeyed
without question, and he or she has no occasion to
resort to extreme measures of coercion except in cases
of flagrant disobedience. In some temples, however,

chiefs may regulate the conduct of initiates by means

of corporal punishment or fines {(Carneiro, 1940: 274-73).

The privileged status of the Babaldrlsi and the I1y&l3-

has its obverse side as,well:!: more extensive duties,

)

rls

more numerous tabus. The higher one rises in the hier-
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archy, the greater the onus. Every rung on the
sacerdotal ladder brings increased prestige but usually
10 MOoYre MOoney. In the candomble, giving to the divini-
ties is not a duty but a privilege, which is not granted
to evervone and for which one receives part of the
forga, or power, of the divinities in return (Bastide,
1978: 228).

The terreiro is a community whose hierarchy 1is
bagzed on piety, learning, and innate fitness in the
service of the 3rigd. 1In a community unifying men and
women of diverse socio-economic position, Candomble
abolishes within its sphere every hierarchy except the
one based on relative closeness to the sacred. But
its devotees are both those who struggle and those who
fare well in a surrounding capitalist society rife with
inequalities. The candembl@ protects indiscriminately
the poor, the rich, and those regarded on the outside
ag political and c¢civil criminals. All who are pious
in its faith deserve to be classified as "brothers"”

' entitled therefore to the protection of

and "sisters,'
the temple and its supporters. (Carmeiro, 1940: 275),
Thus, the informal membership of the candomble

extends far bevond the sacerdotal personnel, and so do

the protection and financial support of those wealthy,
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powerful, and skilled persons who are honored with the
title of Oghn. 1In this way, the temple redistributes
goods and services and offers political protection to

the powerless and the needy. However, it does not gener-
ally dinvolve itself directly in politics, aside from
silently cooperating for its own benefit with those who
are in power. Even in the 20th century, direct politi-
cal action on the part of the candomble has proven dan-
gerous (Bastide, 1978: 232).

The Candombl@ terreiro is a spiritual family, and
calls itself that, supporting many of the spiritual,
econonic, and political needs of its membership. In
maintaining its integrity as a spiritual family, it
has suppressed within its sphere the reascendence of
the family group and has transcended biclogical kin ties
in the structures of association and authority of the
group.

Among West African Yoruba, the priesthoods of the
origd are regularly monopolized by particular kin groups,
and in many cases an 1dilé (major patrilineage) may
insist that an Srisd belongs to it. Bastide reports that
in Bahia a priest may initiate neither sibling, offspring,
nor spouse. A Bahian priest told him, '"One cannot be at

the same time carmal father and spiritual father to his
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children” (1961: 298; see also 1978: 229). Herskovits,

on the other hand, writes:

Tt is clear that all candomblé& posts can be
inherited but the fact that divination precedes
election and that this may indicate a nominee
who is no relative of the holder of a given
office shows that the rule, if this 1s one,

is by no means always followed (1966: 245),

The Iyalérlsd or Babaldrisa is usually succeeded

by the fzé~ or Baba-kékere, the "Little Mother" or

"Little Father” who has trained for many vears in pre~

paration. The initiates of a terreirc are all regarded

h Y -

as the spiritual children of the Tv215rlsd or Babaldrisa,

but i1t is evident that im at least some quarters
priests are not permitted to initiate their biological
children in the same terreiro. It is apparent in most
quarters that neither the priesthood nor the member-
ship of particular temples is circumscribed by corpor-
ate kin or social groups of any other sort. The solid~-
arity of the candomblé& is integrative, carving out a
new and effective social reality around the fractured
families of an African proletariat and incorporating
the faithful with little regard for their biological
relatedness or unrelatedness.

In West Africa, the worship of the orisd acts as
an expressive symbol, signifying the spiritual aspect of

a hierarchy of social solidarities. Iin Brazil, on the
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other hand, the worship of the Srisd acts as an
effective symbol constituting the Sriga-worshipping
group, the terreiro, and the community of Candomble

as a whole, This is not to say that West African wor-
ship does not affirm social groups or that the West
‘African cosmology does not, in its comprehension cf the
social reality, also affect that reality. On the con-
trary, as a theolegical comprehension and as a symbolic
enactment of that comprehension, respectively, the wor-
ship of the 6rlgd and the cosmology in West Africa also
give form to social groups. Everywhere, as Durkheim
points out, the ideal is the real in the realm of the
social. However, the degree to which the socially atom-
ized Bahian proletariat would ever have come together

in the economic, scocial, and political solidarity of the
temples in the absence of the sacraments for the JOriga
makes the terreiros quite unlike the worshipping communi~
ties of West Africa. The worship of the drigd is the
main raison d'étre of the Bahian groups. Yet, in West
Africa, an unbeliever remains an active member of the
operational social group, retains relations to his

maternal group and remains under the authority of the

Al33fin, the gba, the chief, and the headman of the
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By their own recollection and by inference from
the 6riga worshipped by Bahians, the most religiously
influential group of Bahian Yoruba aré Ketu descendents
(Abimbola, 1976: 624). Though significant contingents

-

came from ayg, i3

s

sd, and Dahomey as well, Abimbola re-
ports that Yoruba descendents in Bahia generally refer
to themselves as '"omo-AlBketu," or "children of the King
of Kétu" (Abimbola, 1976: 623-24; Bastide, 1978: 199).
The following seng 1s popularly rendered as entertain-

ment at the opening ceremonies in many terreirocs.

Omo Alakétu, 1b3d 1 t
Omo Aldkétu, bai kil

m’ Oh

-

pecple rich in costly beads.

Iya wa td pe Whenever our mothers call on us,

0 o a2 chin piin oyin. We the children are always long-

. ing for breast milk.

Eniyan a chin pdldrun, Then we would call upon Qldrun

Ao lese Orisa. Standing at the feet of the origa.
Omo old o, Children of the great King,
Alak&tu ree, Behold the children of Alak®atu.
Fala yin mbla. Cling to yourselves.

Fala vian mdlaa, Cling to yourselves, ye elders,
Baba, fala yin mdlao. Cling to yourselves.

. Children of Alaketu, I salute you.
k&. Children of Alakétu, I salute you

(Abimboia, 1976: 624)

The song reflects the continued significance for
the people of their historical origin and of their

Yoruba-ness. The text bears an artifact of the Yoruba's

kinship—-type charter of socio-political authority, whereby

the Alakétu is here regarded as the father of his sub-
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jects, even when they have left his realm and are en-
slaved in another land. However, the nature of these
Candombleé communities, taking form in Bahia around the

B

worship of the Sriga is quite different from that in

0y4's vassal kingdom of Kétu. With its entirely volun-
tary, and vet highly indoctrinated membership, Candom-
ble represents a mode of religious and social expression
guite different from the traditional state religion of

the West African Yoruba Empire.

Church vs. Sect

The unity of the Bahian religion consists in cer-
tain theological and liturgical consistencies deriving
from the dominance of Yoruba religious concepts and
Yoruba-inspired organizational practices. Among the
various "mations'" by which the candomblés are identified --
Nagd, Congo, and even Caboclo (Afro-Amerindian), to name
a few -- there is a distinctness of identity, but the

broad unity of the candomblés is well recognized by

insiders and outsiders alike. It is a unity that is
theological and liturgical as well as political and
organizational.

In 1937, a group of Babaldrigd drew up a memorial

to the Governor of Bahia, requesting the recognition of

African religious organizations. Ramos synopsizes the
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text of their petition:

I. Each people has its religion and its special
way of worshipping God and the candomble is the
religious organization of the colored people of
Bahia, descendants of Negro slaves who brought
as a heritage the various African sects into
which religious belief was divided. This heri-
tage, even though divided and split, has a right
to exist as the expression of a sentiment of
human dignity among those on whom it has influ-
ence.

IT. The able studies of such observers as Nina
Rodrigues and Arthur Ramos, as well as the Afro-
Brazilian congresses in Recife and Bahia, have
proved that there is nothing in these beliefs or
practices contrary to public order or anti-moral
{Article 113 of the Federal Constitution)}. Both
Nina Rodrigues and Arthur Ramos, as well as the
scholars participating in the congresses have
demanded the religious liberty of the Negroes as
essential. Religious liberty is enjoved by the
Negroes of Permambuco and was requested by the
Bahia congress.

ITIT. The religion of the Negroes is relegated
to an inferior position, depending feor its prac-
tice on the police authorities of Bahia. This
inequality must be evident, as it is in contra-
diction to the constitutional provision of July
16, 1934,

These are the reasons, Your Excellency,
that lead us to urge that you recognize the Afri-
can sects in Bahia and their right to independent
existence. {Ramos, 1939: 174-75)

Events led to the formation of the Unifo das Seitas

Afro-brasileiras da Bahia {(Union of the Afro-Brazilian

Sects of Bahia) on 3 August 1937, the purposes of which
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were to secure freedom of religious expression and to

guard the doctrinal purity of the Afro-Bahian candomblés.

Religious leaders established a council in connection
with the Unido, consisting of a representative from each
candombl®, to assume responsibility for the normal con-
duct of the terreiros and, for their own protection, to
limit their intervention in political matters {(Ramos,
1939: 174-75; Carneiro, 1940: 278).

In the appearance of the Unifoc with its implica-
tions for the development of an episcopal system of
governance, and in other features, Candomblé has proven
to be sociologically analogous to a sect. The term is
suggested by the terminology of the believers them-
sélves, who, as we see above, alternatively refer to
the terreiros as "seitas." However, the distinction
takes on an additional significance in the context of
socciological analysis. It is my hope to replace the
term "cult" with a more descriptive and less potentially
derogatory categorization. Where "cult" does not entail
an insult, it properly specifies a group focussed upon
an individual or upon a single divinity. For example,
the cult of $ingd, in the West African Yoruba literature,
tends to refer to the group of persons and the sacerdotal

organization which worship Sdngdé. The cult, in this
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sense, forms only a fragment of the Afro-Bahian temple
and of its religious and social world at large. In
keeping with the aim of this discussion, it is useful
to label the relation between Candomble and the West
African religion from which it originated. The church-
sect distinction defined by socioclogists of European
religion calls to attention several central points of
difference between the social roles and geneses of Can-
domble and the religicn of the West African Yoruba.

In The Social Teachings of the Christian Churches

(1976), Ernst Troeltsch outlines a typology current in
the sociology of religion. The church is that system of
organization which is overwhelmingly conservative, and,
to a certain extent, accepts the secular order. It
dominates the religious lives of the masses. 1In prin-
ciple, therefore, it is universal and seeks to cover the
whole life of humanity. Sects, on the other hand, are
comparatively small groups whose members aspire to
personal inward perfection and aim at direct personal
fellowship among the membership of each group. TFrom
the beginning, they are forced to brganize themselves
in small groups and to renounce the idea of dominating
the world.

The attitude of the sect toward the world, the

state, and society may be indifferent, tolerant, or
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hostile, since they have no desire te control and in-
corporate these forms of social 1ife, Most often, they

tend to avoid them: their aim is usually either to toler-

the secular

ate presence alongside their own body, or even to
profane

replace social dinstitutions with their own fratern-

ity.

Both types are connected with the actual social
situation and the role of their respective memberships
in society. The fully developed church incorporates
the state and the ruling classes and thus becomes an
integral part of the dominant existing social order.
Hence, the church both stabilizes and determines the
dominant social order. In so doing, the integrity of
its organization depends on the upper classes and on
their development. Sects, on the other hand, are con-
nected with the lower classes, or at least with those
elements in the society which are opposed to the state
and to the social order. These features actually
differentiated the late Medieval European Church from
the Euro-Christian sects, and, in Troeltsch's view,
they had their foundation in "the structure of the social
edifice.”

Originally, the term "sect" was used in a polemical
or apologetic sense, describing groups which separated

themselves from the official Church while retaining
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certain fundamental elements of Euro-Christian thought.
By the very fact that they were outgide the corporate
life of the ecclesiastical tradition -- a position
which was usually forced upon them -- they were regarded
as inferior side-issues, one-sided phenomena, exaggera-
tions or abbreviations of ecclesiastical Christianicty.
But this clearly represents the viewpoint of the Church.
(See Troeltsch, 1976: Vol. I, 331-37). However, it is
clear that other factors, scciological and intellectual,
have contributed to the formation of traditioms in the
sects. Both phenomena have been demonstrated in the
case of Candomble.

Obviously confirming features of Troeltsch's
understanding of the European case, the Wesgt African
Yoruba sociologist and believer Abimbola respectfully ob-
serves that Candombl® has lost some of the doctrinal
and musical sophistication of the West African Yoruba
religion, both factors being quite essential to the
worship of the divinities (1976: 626). But the appear-
ance of the candomblé -- with its cultivation of strong
communities of the devout and oppressed in a context
which did not incorporate these communities organically
and with a symbolic understanding of the cosmos consonant
with their own social experience ~— represents something

altogether different to its Bahian adherents.
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The essence of the church~type is its strong
institutional character. The individual is born dinto
it, and, in Roman Catholicism, he comes under its imme-
diate authority through infant baptism. The church-
type dominates society, constitutionally subsuming all
citizens under its gpiritual domain. Yet, its stability
is entirely unaffected by the extent to which its
theological influence over all individuals is actually
realized. The sect, on the other hand, is a voluntary
conmunity, whose members join of their own free and
individual will. The very life of the sect depends on
actual personal service and cooperation. Though the

150-year existence of the I1é Iya N¥so candombl?® sug-

gests a degree of continuity that we are inelined to
associate with strong 1lanstitutions, 1its ideology »f
membership and authority and the relative youth of most

candomblés suggest a difference of considerable degree

from the church-type. An individual is not born into
the sect; he enters it on the basis of conscious conver-
sion and indoctrination, just as one joins the candomblé
(Ibid.: 338-39). Morecover, the Bahian cosmology conveys
a strong sense of cultural and psychological separated~
ness, 1in a word, from the dominant social order, con-

firming its likeness to the sect-type.
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In West African Yoruba religion, the cults of the
divinities afe not traditionally bound together in a
specifically ecclesiastical hierarchy and organization,
as is the Roman Catholic Church, for example. However,
all the major cults are integrated into the structure
0f the kingdom, and, as such, the cults and their here-
ditary priesthoods represent one level of a highly inte~
grated and institutionalized theccratic state. Our ap-
plication of the term '"church" te a religious structure
which stands within the political structures of the
state is heuristic and does not contradict the essential
features of the type. We have seen how West African
Yoruba religion complements and links into the dominant
socio-political structures of the @y@ Empire partly by
means of the theolegical indoctrination of a theoreti-
cally universal membership. Its theological and cosmo-
logical structures imply a universal and all-encompassing
order of life, justifying the universal sovereignty of
that state. TIts institutional structures express, conple-
ment, stabilize, and effect lines of authority and inter-
penetrative lines of allegiance in the Empire, the king-
doms, the towns, and the idile (major patrilineages).

Candomblé shares with the ”mothér church" a large
body of theological concepts and liturgical practices --

including belief in the Orlgd and their powers; the con-
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cept of spiritual kinship through the oSrigad; the
identificatrion of the divinities with particular songs,
objects, colors, and natural forces; concepts of sacri-
fice and possession by the divinities; hierarchal
priesthood; and, often, a shared liturgical language.

The depth of their similarities and the full detail
of their differences are bevond the scope of this paper.

However, it is clear that certain qualities of the sect's

theology -- as the modification of the concept of Jrisa
as ancestors -- and the role of its temples in the larger

Bahian society are noticeably different. Candombld
originated among Yoruba slaves, proletarians, and sub-
Proletarians whose social existence was no longer organ-
ized within the encompassing structures of Yoruba kin-
ship and statecraft.

The type of comprehension the Bahian cosmology
provides for the social relations of Afre-Bahians is
considerably more subtle than even the complex relations
we see between West African Yoruba religion and social
groups. The persistence of basically West African struc-
tures of belief in itself restricts the "vocabulary" of
the Afro-Bahian's mythic understanding. However, within
the Yoruba cosmological idiom, Afro-Bahians are quite
articulate about the state of their social 1life. First,
the Bahian image of the social world is no longer one

surrounded by the whole and well-circumscribed realms of
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Sky and Earth, made of the same piece as the orderly
World of kingdoms and of highly extended kinship. In-
stead, Afro-Bahians are an island torn away from that
World, required to call their gods down from Africa. The
ethnocentrism and globalness of the West African cosmo-
gony are gone, no longer tenable under the pressure of
historical conditions. Changes in the nature of the
African family in Bahia, particularly the ascendence of
the mother~centered and, less often, the conjugal fam-
ily -- over the impossibility of the patrilineage and
the polygynous family -- are reflected in the Bahian
cosmogony. In theology, not only have female divinities
ascended to a level of importance unparallaled in West
Africa but 0dlduid is asserted as a female principle,
symbolically allotting maternity a social significance
equal to that of paternity. In the Afro-~Bahian family,
as in the terreiro, the social importance of women as
gpiritual and carnal mothers is great, for, as stated
above, women are the most prestigious terreiro chiefs

in Candomblé, The authority of the '"Mie-de-Santo"

»

{(Mother-in-Saintliness), or fzélérlsé, over the "Filhos-"
and "Filhas~de-Santo" (Sons- and Daughters-in-Saintli-
ness) and her responsibility for them extend into

social, economic, and spiritual spheres.
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The central insight provided by the Bahian theo~
logy lies in the alteration of the concept of Srigid as
primordial ancestors. Where a genealogical idiom of
social organization was unreasonable as well as impos-
sible, concepts of spiritual kinship mark off the social
unity of Afro-Bahians (who worship African gods), of
the terreiro community (which worships them together),

and of the Origd-worshipping group (which worships one

drlsd together). Each of these groups circumscribes, for

Afro-Bahians, a certain degree of "brotherhood-" and

' and "father-

"aisterhood-in-saintliness,”" "motherhood-'
hood-in-saintliness" each characterized by its own
rules of authority, interpersonal responsibility, and
exogamy.

As a comprehension of categories of spiritual
kin, the Yoruba cosmology and practices of worship in
Bahia constitute a core of effective symbols in the
organization of the Candombl@ community. Religious
innovation provided a structural principle for new and
smaller voluntary communities based on the pious ser-
vice of the Briga and creating social, economie, and,
in significant ways, political solidarity among the
oppressed. In particular historical cases, sect-~type
organizations have been founded rather purely on the

basis of factionalism in matters of dogma, but these

cases are indeed rare {(Troeltsch, 1976: 337). 1In the
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case under consideration, theological innovations seem

to have been the outcome of gross changes in the social
environment, such as proletarianization, and the efforts
of African people to explain other changes, such as the
formation of the spiritual family of the candombl&. We
are thus affirmed in observing that Candombl® consti-

tutes a sect thrown off from the West African church as

a result not of dissent but of kidnapping.

Conclusions

Traditional social groupings were invariably
crushed in the teeth of the slave raids, the Middle
Passage, and the sugar plantations. During periods of
high demand for cane sugar, Bahian slave-owners found
it less expensive to import new slaves than to allow
families to grow, and, during periods of economic stag-
nation, they enforced sexual license in the name of
breeding more livestock. At no point did the senhores
de engenho or the government regularly respect the inte~
grity even of the slave family. Even after emancipation,
tremendous economic insecurity left little yoom for
stable and coherent family groups above the level of
the mother-centered elementary family, corresponding to

the little origun of the West African Yoruba.
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Certainly, neither the 1di1é (major patrilineage},
the isdks (mimor patrilineage), the agbéwilé (compound)

nor the ilé _é i (polygynous household) remained

viable options for social organization among Brazilian
Nagd. The town and the polity were, in most cases (ex-
cluding the quilombos), ir;elevant possibilities for the
African slaves and workers. The plantations themselves
had framed powerful, if odious, social and economic
corporate groupings governing the lives of the sliaves.
Emancipation, however, bankrupted these units and left
the atomized and disenfranchised libertos to seek

unity and succor elsewhere.

The traditional Yoruba creation myth did not furn-
ish even a nearly accurate model of the social circum-
stances facing the African in Bahia. 1In theory and in
pfactice, the patrilineal and patrilocal social relation-
ships stressed symbolically in that cosmogony and cosmo-
logy had been overthrown. Some understandings of great
importance are expressed in the Bahian mythic reformula-
tion. One is the acknowledgement of the conjugal family
and of the importance of maternity where the patrilineage
and the polity had lost, perforce, their centrality.
Moreover, the transformation of the Srisd from great
ancestors to '"gods from Africa" and "owners of one's

head" establish the positive totemic significance of
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African-ness and the diminution of biological kinship
as the idiom of gocial unity among African proletarians
estranged from their homeland.

The communities in West Africa whose structured
integration was articulated in the worship of the 0Orlgd
were reinterpreted in the Bahian context. Brazilian
Africans founded terreiro communities in which they
could continue to "feed" the beloved Jdrigd and make
them "come down' from their home in Africa to give
strength and restore order within these overseas com-
munities of the devout. Though nominally protected by
Brazilian constitutional law through much of the
history of the country, these religious communities
struggled to maintain themselves in the face of viclent
police persecution and the opposition of municipali
officials and the official state religion.

The holy intent of the African worshippers in
no way detracts from the value of the terreiros
as mutual-aid societies, in which the ritualization
of spiritual kinship culminates in the redistribution

of goods and services and in the reaffirmation of the

social and political integrity of a people.



175

CHAPTER SIX

THE SPIRIT OF A PEOPLE:

YORUBA RELIGION IN WEST AFRICA AND BAHIA

As we refine our understanding of the particular
cultural and historical connections between the Gulf
of Guinea and Bahia, it 1is essential to recall the larger
historical context of the spread of African civilization
in the Americas. 1In light of Van Sertima's 1976 study
0f pre~Columbian culture contacts between Africa and
Mesoamerica, there is good reason to believe this dif-
fusion did not begin during the relatively recent forced
migration of Africans to the New World. To understand
this is to clear the way for a less Eurocentric evalua-
tion not only of the African-Americans but of contem~
porary American civilization as a whole.

Here 1 have tried to illuminate one cross—-section
of the Africa/America connection through the study of
the state religion of the West African Yoruba and of the
Yoruba sect in Bahia, well noted as the most striking
development of Yoruba culture in the Americas. It is
one thing to poilnt out the existence df connections,
and it is another to grasp the dynamic of diffusion and
development. While the progress of this description

culminates on the particular innovations of the Bahian
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sect, the central analytic focus is to be found omn a
deeper level: we see on two continents the dialectic
interaction of religious meaning and socio-political
organization. Our understanding of this pbenomenon will
hopefully shed light on forms of dynamism in Yoruba
religion, both at its origin and in other parts of the
diaspora, especially Cuba, Trinidad, and Bispaniola.

What is in West Africa a state religion, expres-
sing and supporting the dominant relations of governance,
production, and reproduction, has inspired in Bahia the
development of institutions which, though persecuted by
the Brazilian state, have attended ingeniously to the
social, economic, political, and psychological needs of
an oppressed people. As I have tried to show, Yoruba
religious ideas have been used to conceptualize and
justify specific socio-political relationships. They
articulate the sort of standard understandings of role
and status on which any institutional arrangement
relies. Likewise, the development of social Instituticons
adaptive to these two contexts has given form to cosmo-
logical and theological innovations, not only in the
newness of the Bahian situation but also in the dynamisn
of West African politices and kinship-qua-economic

relations.
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The church/sect distinction describes two dimen-
sions of this dialectic which have been taken apart in
the preceding chapters in order to highlight dynamic

elements. The first dimension is the conceptual uni-

verse, and the second is the field of action. The Afro~

Bahian conceptual universe and the West African con-
ceptual universe share a common origin, which seems to
have taken form well before the rise of 5y§ in an old
tradition of Yoruba cosmological and theological dis-
course. In each context, the conceptual universe de-
fines a field of action. This is the aspect of West
African or Bahian society covered by the divine dispen-
sation and govermned by religious authorities =~ priests
or divine kings. The interaction of each conceptual
universe with its corresponding field of action should
be kept in mind always in this analysis.

The West Afrdican religious organization presumes
a total coverage of society. Since every person is
born of the Odrigd, every person is bound in service
to the divinities. The domain of a particular divinity
is defined, more often than not, in tandem with central
units of kinship and polity. In the conceptions of

Yoruba people, these units seem to have an a priori
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existence in the domains of govermnment, production, and
reproduction. A West African worshipper is likely to
say, '"We sacrifice to Osala because Qur father sacri-
ficed to Ogald, as did his father before him" or "be-
cause our grandmother, mother of this origun (sub-
lineage) sacrificed to 0sf#la." The reasoning of the
priests is far more sophisticated, as we have seen, but
the worshipper's reasoning is sufficient to suggest that
the idiom of descent from the drisd is gemnerally a meta-
phor expressing the unity of standing socio-political
groups —— like the compound, the town, the kingdom,

and the Empire. The field of action for the religion

in West Africa is a church, then, not only in the Durk-
heimian sense, as the corps of worshippers, but in
Troeltsch's sense, as an organization encompassing a
universal membership and taking its ideological and
institutional forms from the dominant relations of pro-
duction and govermment.

On the other hand, the candombl®&, simply by
virtue of being a group of Africans organized for their
own purposes, stands in contradiction to the dominant
relations of production and government in Brazil. The

intensity of the state's persecution through most of
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the 19th and 20th centuries stands as clear evidence

of the conflict. For most Africans, except perhaps

the inhabitants of some quilombos (autonomous Afro-
Brazilian settlements), the kinship-polity units of
West African social organization were unviable. One
option of choice appears in the form of the candomblée.
Candomblé institutionalizes a realm of social relations
where none of any substance had existed before. When
an individual enters into the formal worship of the
0rigad, he acquires a new set of social responsibilities
to his brothers and sisters, fellow '"children" of that
drigad. The elementary family is integrated into this
social network through its members who are initiates,
and the benefits may be considerable. To the West
African way of thinking, an individual is already
brother, sister, or compatriot to others worshipping

the same Orisd. Should one enter the worship of an

0risd generally thought to belong to another socio-

political group, it is thought that some forgotten
ancestor must have come from that group, but one does
not acquire through such worship any new rights or
responsibilities in relation to that other group. In
Brazil, on the other hand, worship and offerings to the

0risa are conceived to effect social relationships.
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"Sister, I require your assistance in the market tomor-

it

row" is a request which permits no refusal by a junior

initiate of the same divinity. '"Father, you must save

our brother from the police," said to an Ogin, would
never fall upon deaf ears.

The expressive/effective distinction captures
some important aspects of the logic of worship in West
Africa and Bahia. What it does not imply is an in-
version of causal relations. The direction of causa-
tion here is not to be determined, for the logic and
objects of worship are never solely'an effect or sole-
ly a cause of the institutional order (see Jay, 1981).
Rather, in these two cases they seem to explain and
justify relations among individuals and groups. West
African patterns in variation among homologous myths,
in the assertion of particular d8risd in the structures
of the state, and, occasionally, in the segmentation of
the idile (major patrilineage) show conspicuously the
dialectic between liturgical and political structures,
between theological understanding and socio-political
practice. Bahian cosmology and theology act in a very
different institutional and sociological setting, but
we gee again the interplay of social conditions and
theology. In West Africa the logic of expressive sym-
bolism provides the groundwork for the incorporation of

all individuals into a universalist church. The logic
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of effective symbolism establishes and explains the
veoluntary association of the candombleé as the field
of action for Afro-Bahian religious constructs.

Very much a part of this difference in the ex-
tension of the field of action is the priestly defi-
nition of the meaningful context, the conceptual uni-
verse. In West Africa, the theologian's understanding
of the 8risid is part of a social charter based on the
assertion of nationwide kinship through the divinities.
The West African Yoruba cosmos is round and whole,
Placing the people at the center of an orderly system
of vertical responsibilities (3iye) between Earth (ilg)
and Sky (il& orfGn).

In Bahia, the O0rlgd are extracted from the bio-
logical kinship charter but are retained in the role
of ultimate spiritual mothers and fathers, or pro-
tectors. Spiritual kinship through the origa thus
defines horizontal and vertical dimensions of social
responsibility in the Afro-Bahian community. The
orderly and whole Yoruba conception of the cosmos is
severely altered. The architectonics of the Afro-
Bahian cosmos do not place the faithful in an orderly
World (aiye) at the center of the cosmos; rather,

the Bahian "children'" of the 3rigid occupy a self-

consciousgly remote colony, where worship requires



182

calling the divinities from a distant and supermnal
Africa. Religious representations here create and sig-
nify a social solidarity that defies and transcends

the dominant order. The Bahian appeal to the Origd

as effective symbols links the theology of the sect

to the maintenance of its institutional domain.

These terreiros duplicate in microcosm liturgi-
cal dimensions of Yoruba kingdom organizatrion. Like
the kingdom, each terreiro worships a variety of origa
and each is led in that worship by the terxrreiro chief,
who, like the ¢ba (king), is responsible for seeing
that all officially acknowledged divinities receive
pProper worship. ©Each terreiro is dedicated to one
principal Origd, which identifies the terreiro also in
relation to the terreiro where its founder originated.
Analogously, the Srisd-qua-founders of the senior
Yoruba kingdoms are identified as royal children of
0dddud, first Oni of Ifg. Like the kingdom, each
terreiro is penetrated by cross-cutting networks of
origd~worship which, in West Africa, would define
the various allegiances of immigrant idile (major
patrilineages). For its part,rthe terreiro is a spiric-
ual kingdom delimiting a set of social responsibilities

and whose membership is connected by spiritual f£ildi-
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ation to other terreiros.

It is well to remember that these religious com-
munities, spiritual kingdoms, if vou will, stand in
the midst of a capitalist society. Worshippers work in
factories and in the homes of white people, they sell
food and drive taxis, they vote and join unions. Some
own businesses, and many more find no remunerative
work. They are governed, policed, and punished by
agents of the owning classes, in whose conceptual uni-
verse the African is primarily a servant, concubine, or
criminal. In such an ideological climate, the theo=-
logy of Candomblé is a radical statement. In the segre-
gated conceptual universe of the candomble, the African
is a child of the gods, a priest, a healer, a teacher,
a philosopher, and an organizer. The Afro-~Bahian is,
moreover, a man or woman with a history, a person not
to bhe defined by the servitude he has endured for a few
generations. Such a conceptual universe sustains and
is sustained by a spiritual kingdom segregated from the
dominant political and economic order and yet mending
together the casualties of that order.

In West Africa, the Yoruba conceptual universe
literally surrounds the believer, for it is institu-

tionalized in all the most fundamental units of his
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or her scocial existence. The church is all groups
chartered on the kinship-polity prinéiple, and reli-~
gious institutions in Yorubaland are incorporated into
the structures of government and kinship organization
to express principles of political authority and re-

-

Presentation under the universal framework of the 5yg
Empire. Here Yoruba faith articulates the patrilineal
and pyramidal structures of sovereign socio-political
organization as well as the complicated but orderly
interlinking of social, economic, and political groups
defined with the general field of action by kingdoms,
localities, towns, wards, patrilineages, and a variety
of lineage segments. The cosmological and theological
constructs that undergird the worship of the drisid form
a basic charter, or set of charters, for the state.
Moreover, the idiom of this mythic kinship is manipu~
lated by various social and political actors to rein-
terpret domains of power and privilege. In West Africa,
there appears to be no segregation of the religious
universe of meaning from the general social order. The
same logical idiom of worship comprehends both assi-
milation and the digsent forming new social segments,
which are nonetheless part of the social whole. It

is a global conceptual universe.
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The Bahian sect maintains a segregated conceptual
universe cut from the same cloth as the Yoruba church
and yet sewn into a different garment. It continues to
describe its internal integrity in terms of its faith
in the gods of Africa. It defines individual worth
in terms of one's African-ness and relative closeness
to the gods of Africa, not in terms of wealth or accul-
turation in Euro-~Brazilian ways. The terreiro is, ac-
cording to the worshipper, a piece of Africa, yet the
spiritual protection of its divianities, the network
of responsibility and hierarchy they define, and the
self-concepts that they prescribe extend well beyond
the temple grounds. Where the people work, where they
live, and where they struggle in every way to endure,
Afro-Bahians carry with them the knowledge and the

symbols of their role in the community of the faithful.
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