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INTRODUCTION

Oya is the Spirit of the Wind in the West African, religious
tradition called “/fd". The word Oya is the name given to describe
a complex. convergence of Spiritual Forces that are key elements
in the [fd concept of change. Those Spiritual Forces that form the
foundation of Ova's role in the. Spirit Realm relate to the movement
between dynamics and form as it exits throughout the Universe.
According to {fd, dynamics and form represent the polarity be-
tween the Forces of expansion and contraction. Together these
Forces create light and darkness. which in turn sustains ang derine:
afl thar is, A i PSS Ret

IVIIIATION

‘omplex svstem of g
[fa is tound throughour the African diaspora where it spread

as an integral part of Yoruba culture. The Yoruba Nation is located

1n the Southwestern region of Nigeria. Prior to colonization, the
Yoruba Nation was a federation of city-states that was originally
centered in the city of Ii¢ Ife. According to Ifd myth, the’
Yorubas migrated to /l¢ Ife from the East under the leadership
of a warrior chief named Oduduwa. It is difficult to date the time
of the Yoruba move into West Africa because of limitzd archae-
ological research on the subjeci. Estimates range from between
sixteen hundred to twenty-five hundred years ago. It is likely that
migration took place over a number of generations. As the popula-
tion grew, each new city-state that became a part of the Yoruba
federation was governed by a chief called “Oba”. The position of -
Oba is a form of hereditary monarchy and each Oba goes through
an initiation that makes them a spiritual descendant of Oduduwa.
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" Traditional Yoruba political institutions are very much inte-
grated with traditional Yoruba religious institutions. Both structures
survived British rule in Nigeria, and continue to function alongside
the current civil government, i

Within the discipline of /fd, there is a body of wisdom called
Sawe”. whigh attempts to preserve the rituals that create direct

communication with Forces in Nature. Awo is a Yoruba word that’

s usually translated to mean “secret”. Unfortunately, there is. no
real English equivalent to the word awo. because the word carries
strong cultural and esoteric associations. In, traditional Yoruba
culture. awo refers to the hidden principles that éégplain the Mystery
of Creation and Evolution. Awo is the esoteric understanding of the
i iaibie forees that sustain dynamics and form within Nature. The
sssence of these invisible forces is not considered secret because

becauss:

' remain eiusive

Od NUMan Consclousness,

= ~1d L
Ved o oe racilitated oy the Spirt of Esu. who
1 Livine Messenger. Working in close ociation with Esu

'“;‘”‘—*v—'" - R i e e et i oy — o
ts Clgun. who is the Spirit of Iron. Ogun has the POWEr (o ¢lear

away those obstacles that stand in t'Hé'_»\;:a}' of spiritual growth.
According to Ifd, the work done by Ogun is guided by Ochos:.
who as the Spirit of the Tracker has the ability to locate the shortest
path to our spiritual goals. The essential goal that Ochosi is called
upon to guide us towards is the task of building n_la—pgzlg
which means “good character”. This guidance tekes the form of a
spiritual quest which. is called “iwakiri”. One of the functions of
Obatala is to preserve the Mystic Vision that to those who make
the quest of iwakiri in search of iwa-pelé. .

The power of Oya is described by Ifd as one of many. Spiritual
Forces in Nature which are called “Orisha™. The word Orisha
means “Select Head”. In a cultural context, Orisha is a reference

to the various Forces in Nature that guide consciousness. According |
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to /fd, everything in Nature has some form of consciousness called
“Or”. The Orf of all anirnals, plants and humans is believed to
be guided by a specific Forde in Nature (Orisha) which defines the
quality of a particular form of consciousness. There are a large
number of Orisha and each Orisha has its own awo.

The unique function of Oya within the realm of Orisha Awo
(Mysteries of Nature) is to provide the those changing conditions
that force consciousness to grow, expand and transcend its limita-
tions. To call an Orisha the Spirit of the Wind is to make a symbolic
reference to constant motion that exists in Nature. The reference;
to Wind is not limited to the wind that blows across the surface of
the Earth. Wind is a phenomena that occurs throughout Creation
causing shifts and movement throughout ail that exists. If it were
not for the random element of change as repressnted by Owva.

svervthing that e

visted in the Uai

senerated Dy Cbarale sv
age {power,

in metaphysical terms, this means that ail of Crearion is iinked
10 Obarala as the Source of Being. [fd teaches that all forms of
consciousness comtain a spark of age (spiritual power) from
Obaiala, and it is this spark that links everything that is to its shared
Beginning. [t is Oya who has the task of shaking the divergent
aspects of consciousness in such a way that consciousness coﬁt_i__qge_:s-
to evolve. Ova is the Force in Nature that insures that there 1sn9
stagnation in any corner of Creation. ; :

In addition, Oya supplies the gateway that links cycles of
atunwa (reincarnation). /fd teaches that persons come back (o life
on Earth through the process of rebirth. Every individual has a
soul called “emi”, which survives physical death and dwells in
Ikolg Qrun. which is the invisible Realm of the Ancestors. While
the emf is in Tkole Qrun-it is capable of making contact with
those who live on earth. ‘This contact is facilitated through the
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Spiritual Winds that link the Realm of the Ancestors with Earth.
This Wind is at the heart of Oya's power and makes Oya an
essential participant in those ceremonies which honor the memory

of the Ancestors.
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ALO IRINTAN OYA

FOLKTALES OF THE SPIRIT OF THE WIND

A. OYA KO S/ ’KU— The Spirit of the \Mncl Protects-Us From
Death '

It was Oya (Spirit of the Wind) who advised Qrimmila to
cast Ifd on the day that Jku (the Spirit of L):dtm was planning ¢
iourney past his home. Orinmild heeded the warning  and

amy TOA OF 30UD and 4 coolkes

G0WH and

listance. <rrummila as

Speaking
22 had come to fkoie Ave (Eamn). fki said ~1 have come to fetch
someone who was thoughtless. [ was to take him with me to the
land of the ancestors. But I cannot bu rude o someone who has
offered me a meal.” R

Commentary: The [fii concept of Destiny includes the belief -
that every person has a pre-ordained time of passing. This time
cannot be extended, but it can be shortened. Those who do not live

their life to the full time allowed are considered careless in then'

efforts to live in harmony with self and world.

Qriinmila was able to avert his premature death by making
the proper offerings to /ku at a time when death was near. In the
story. it was Oya who wamed Qrinmila of the presence of
death. Ifd cosmology closely associates Oya with a Spiritual Force
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called Ajalaiye. The Ajalaiye are hot winds that blow close to the
earth. These winds play a positive role in the process of replenishing
the soil, but they also carry the kind of germs that cause epidemicz
in West Africa.

@rinmila was able to avoid Tku because he was sensitive
to the message from the Spirit of the Wind. it

~ B. OYA YA SHANGO — The Spirit of the Wind as Wife of—fhe

Spirit of Lightning

: Shango (The Spirit of Lightning) was the fourth Alafin (Re-
gional Chief) of Ovo. It was a time when the ?!'Eomba Nation was
plagued'by war and internal confiict. In an effolf 1o bring stability
to the Nation, Shango united the kinsdom of Ov'a. W henc thhe das )*
of ‘t.)artle and strife came to an end. vS.*‘mngc‘: sat in his palace ”:’fb
surrered trom boredom, In an : ‘ e

118 vouth. he ordersd hi

SITOT 1o

rerTe -~ he aveiror p
recreare the excitement of

iNd ordersa them SEUFT T o

Fimi and

D= P N

o e voohAkaa came ¢ g compound of the Aiafin
tXegional Chief) on the followin

: g auy prepared for battie. Timi
strung hre:, bow and began hurling arrows at AGbonicmz. None Jl m
urrou:'s;lhn their target because Ghonkaa was wearing the oaix:
(medicine) of protection. Gbonkaa repeated the incantations ;ha[
put Zimi asleep, then stood over his body and cut off his head
When the people of Oyo saw Timi dead at the palace t‘hey
became angry at Shango and drove him from the compound
Overgome with grief, Shango left the city of Oyo and hung himself '
The first person to find his body was his wife Oya who s;id “Obc;
ko 5o which means, “The Chief is not dead.” ;
. Commentary: The Myth of Shango is based upon a historical
figure who created a federation of. city-states along the Eastern rim
of the Yoruba Nation. The region had been pla?gued by internal

Ifg and the Spirit of the Wind | _' 7

wars, which made it vulnerable to slave traders from the regions
North of the rain forest. __ ' :

This Myth has severa] variations which put a slightly different
emphasis on the role of Shango in relationship to the brothers Timi
and Gbonkaa. In some versions, Timi and Gbornkaa are involved
in political intrigue. Shango becomes angry at their actions and
unleashes his aggression in an excessive way, causing the deaths
of many innocent people in the city of Oyo. The more common
version of the myth has Shango pitting the two brothers agairist
each other for his own amusement and out of jealousy for their
popularity among the people of Oyo. '

In both versions, Shango is accused of committing an offense

which makes him unworthy to serve as the Alafin. Yorube culivr:
1 iarchal chieftaincies. The conduct of ¢

bv = councilt of male azd

15 pased

solitical

ancestors.

Most of the versions of the Shango Myth have him take his
own life by hanging from a tree. In some versions of the Myih i
is an iroke tree and in others the tree is the ayan tree. Both trees
are sacred to the ancestors and are used as communal shrines in
places where these trees are located near a town. This portion of
the Myth suggests that Shango realizes his mistake before he comes
under censor by Ogboni and attempts to avoid the shame and guilt
of censor by the elders by taking his own life.

‘The appearance of Oya at the moment of the hanging insures
that Shango's spirit will become transformed as he passes into the
realm of the ancestors. This Myth is the Ifd expression of the
dynamics of death and resurrection. Because of the belief in
reincarnation the resurrection is not the physical reappearance of
Shango in physical form. It is the elevation of the emi, or soul of
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Shango to a place where it returns to source and becomes merged
with the power of lightning.

This identification may seem confusing to those who are used
to the Western concept of linear time. The Myth of Shango is rooted
in the /fd concept of circular time. According to [f4 the the process
of spiritual transformation is both” preparation for future cycles of
reincarnation and a return to the primal source of consc1ou§ﬁess
By realizing his mistake, Shango prepares for his next hfe and
becomes reunited by the spirit of fire which gave b:rth to hlS own
personal consciousness. The presence of Oya serves to open those
passageways that allow this identification t© tak_gkplace

This story established the scriptural basis fo: Ova's sacred
function within Egbé Egingun (Ancestral Reverence Societies).
it-is the female initiates of Ova who mcaugnuv have tne t"m]\ of
invoking possession in the maje .“‘dle S W
cloth of Egiineun rital, Ova as i

SRt Wi

2l dimensicn. This

'.i! 351 "'l‘-'iO” anad

should not be m;m:m with the ~1m_> -that effect weather on

jl.mu They are lines of age |powm whgphr_l"euft in the invisible
atmosphere that links the Spiritual World with the Ph»szul World. -
In metaphysical terms the reiatlonamp between Ow and Shan 20
1s-one of eternal polarity. Shanoo is the hwhmmo that is oenerated
by the wind. Shango gains his potency through the a;g (powerJ

that is generated by Ovya. Ifd teaches that all ¢ age (power} s

generated by the relanonsh:p'between forces of _expansion and

forces 'of contraction. In /4 scripture forces of expansion are
usually characterized as male Orisha and forces of contractlon are

usually characterized as female Or:shcz It is the fdrce of the wmd
that contracts in a circular movement that generateb the StElth
electrmlty that bursts from the sky after the current is concentrated

in a small area. Th1s s a I:[eral mamfestar:on of the m[eractlon

lfd and the Spirit of the Wind : 9

bezween male and female prmcxples of power as they exist in’

N dture

[ SS—

C. OYA GALABINRIN — The Spirit of the Wmd as Deer
Woman

O_\fa made the journey. from lkole Qrun (The Realm of the
Ancestors) to fkole Ave (Earth) in the form of an antelope on the
day that she wanted to sell her goods in the market. Every five
days Oya was able to change her shape from gala (deer) to obfn_rin
(woman). Ova waited five days, then entered the market carrying
a bundle of multicolored cloth. It was on that day that Shango
(Spirit of Lightning) became overwhelmed by her beauty.

" Ova ignored § Shango's efforts to make her acquaintance. In-
stead. she sold her cloth. teft the market and headed into rhc ToTEgL.”

siianee folt

...... . 11Mal SKID 4nd DIaACsd iin nis § BOLT
a rewurned to the fore I L desperale search o
ner skin., Because Oya could not live in the bush without her animal
skin she agreed to return with Shango to his home and become his
wite, :
Shango had two senior wives; Oshun (The Spirit of the Oshun
River) and Oba (The Spirit of the Oba River). In time Oshun and
Oba _became jealous of the favored treatment that Oya received
from Shango. Oshun and Oba told Oya that they thought she was.
crude, and that she behaved like an animal. Because Oya gld not
want the women to dlSCDVCI‘ her secret she renewed her search f for
her skin. When she found the skin in ‘Shango's sack she took 1t
and returned to the forest. :
Shango felt grief when he found that Oya had left him. He
followed her into the forest until he spotted a gala (deer) with two
powerful horns. The beast was digging a hoof into the dirt and had

its head lowered in preparation for battle. It was on that day that
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Shango recognized the gala as Oya. Instead of Jifting his bow,
Shango offered the animal a plate of akara (bean cakes). Ova
removed the horns from her head and presented them to Shango
in return for his kmdnebs

call the Spirit of Oya

Commentary: /fd teaches that Grisha exist at all levels of
Being. This means that the Spirit of the Wind can be found in the
i:as storms that swirl around exploded stars, ‘Oya can be found in
the Wmd that blows across the surface of theEarth. and Ova

[

ppears in the animal realm as a homed deer. 5

i

[ 1

fjd also teaches that all things evolve from a sma':e source
' 3.11_ things are interconnected and interre ‘at mis means
process of newmmw atrmed £ Awo Ty ;

& 1
o
U

m

1

]

80 teaches thar it is gxl.::alﬂlf’ 10 iearn iessons from INamurs

through mystical identification with cemain animal forms. in this
instance it is the deer who teaches the' lesson of tolerancs. accep-

ance and compassion.

Oya is often described as a warrior, which is accurate. How-
ever, her ag¢ as a warrior comes through her ability to invoke the
assistance of elemental spirits such as deer and birds to assist her
in battle. This ability gives Oya a key role in the protection of those

who are going through the process of initiation. It also makes Jya’

one of the g'.,ardrans of issues related to the fair treatment of
woiInen.

Il
IMO 0)7!

THE THEOLOGICAL FUNCTION OF THE
SPIRIT OF THE WIND

AL OYA ’YANMQ IPIN — The Spirit of the Wind and the

Concept of Destiny
The Ifd concept of “dvamnmg-ipin”. which means “‘Des-
iiny . is based on the beiief that each person chooses their indivia-
\i destiny berore oeing born into the world. These ﬁnmce

pDonents rha:

c those cor 1 NUMmMan  DoIenIa;

el T Le - ——— ST i 15 % 455 Rl -
road or desuny . Eacn decision that is made in the course -
.retime can effect the range or possibilities that exists in the rumre.
oy either limiting or expanding the options for growth.

[t is within the context of choice. or what is known in Western
philosophical tradition as “free will” that [f4 recognizes a collection
of Spiritual Forces called “/bora”. In Yoruba, the word /bora means
“Warrior”. Traditionally the /bora include Egu, Ogiin and Ochosi.
Egu is the cornerstone that links the Ibora as they relate to the issue
of spiritual growth. According to Ifd, each. moment of existence
includes a wide range of possible actions, reactions and interpreta-
tions. Those moments which require decisive action are described
in Ifd scripture as “gna’ pade”, which means “junction in"the
road”. Whenever a person who is trying to build character through
the ‘use of Ifd spiritual discipline reaches ¢na’pade,. it is custom-
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ary to consult Egu regarding the question of. which path will bring
blessings from Orisha. .

Ifd teaches that blessings come to those who make choices
that are consistent with their highest destiny. Within Yoruba culture
it is understood that an individual’s highest destiny is based on those
choices that build “iwa-pélé”, which means “good character”.
Those \_{-:t}gm_d_q_v_elop. good character are often described as weaving
white cloth, which means creating purity and spirit'il—é:l'elev:‘atihbn in
Lﬂhﬂg\_ﬁ{or]d.‘ i h_qmgpllggpi\fg___ifr}pagg_ of those who weave white cloth
is ‘entering into a state of mystical union with the Chief, or the
Source of White Cloth who is called “Obatala”, This is true for
&veryone, even those who worship oth '

. i s s
other Or'ts%"a. Ifa scripture
clearly suggests what all of the Orisha exist as an extension of the
nower of consciousness that is created by the age (power) of

Obarala nas ssvaral aime:

o the Realm of e &0

Z ] o ininated
=ries Of the Spirit of the Wind) have the keys 10T UIOCKINZ
tne wisdom OF the past as & constant sOuUrce Of IASpIralon and

guidance. Obarala is the guardian of iwa-pélé (good character;.
and it is Ova who brings the voice of thbse ancestors who preserved
the wisdom that leads to the development of good character.
Oya also has the role of disrupting complacency. Ifd teaches
that the process of seeking harmony and balance with self and world
is an ongoing process which requires constant attention, vigilance
and wisdom. It is possible to live under the illusion that your life
is in harmony with its own destiny and in harmony with Forces in
Nature that exist in the world. Ifd scripture suggesfs that when a
person is in a state of illusion they will éventually run up against

those Forces in Nature that will shatter the illusion. Oya is one of

those Forceés. The Wind as a Spiritual Principle brings the unex-
pected, _the chaotic, the transformative and the overwhelming Forces

Ifé and. the Spirit of the Wind : 13

of Nature that give human consciousness a sense of mortality and
humility.

B OYA ONITOJU ASE — The Spirit of the Source of
Change :

* [fd cosmology is based on the belief that the Primal Source
of Creatiori is a form of Spiritual Essence called “gse”. There is
no literal translation for age. although it is used in prayer to mean
“May it be so”. : ;

ifd teaches that the visible universe is.generated by two®
dynamic forces. One is the force of “inalo”, which means.“expat-
sion”. and the other is the force of “isoki”, which means “COnErac:

“ The first initial manifestation of these forcee is through
fl means “light”. and (hrough “aimove . Whic

29s5mology ooln ine  and OOV &INac

TatrX o e 1y

isible universe which is called “Imol¢”. ¥
means “House of Light”. ‘Within the house of light there 15 an
‘nvisible substance that transforms spiritual potential into physical
reality. The invisible substance that moves between these two
dimensions is called age, and it is Obarala who brings the ag¢
of Light into the world. If there was nothing but light in the world.
the universe would burn, then fade.

[t is the constant interaction between light and dark, between
expansion and contraction, between fusion and fission that gives
shape to the universe. If these polarities always interacted in the
samie way, the universe would be made up of stars that were all the
same size, planets that were all the same shape, land would be
similar all over the Earth and everyone would look the same. One
of the most perplexing aspects of Creation to Western science is
the fact that there exists a wide range of variation within every
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aspect of Being. Western science call this the result of chaos; Ifid
says that it is the result of the age of Ova.

Oya — The Spirit of the Wind

o

([
ONA OYA

THE ROADS OF THE SPIRIT OF THE WIND

\Dpearance in ffa scripture are “Ajalaive’” which me
T the Earth”™. and “Ajalgrun’”, which means “Winds of the Reaim

of the Ancestors’.
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THE SHRINE OF THE SPIRIT OF THE WIND

% HE ORISHA ADURA — Shrlne for. Prayer cmd Meditation
to the Spirit of the Wind of
Those who are interested in honoring Oya who have no access
aither {7d or Orisha elders can set up & shrine that may be used
o 'nf:astlttor mﬂ praver, The snune can be used as a focal DOii‘li

s ) "‘n"’rhn

‘e guaiity of Om s inner r,quc
fn'c:‘ is also associated with bush cow and seven spirtuai
manifestations of birds. The birds are used in association with the
semale mysteries of “Zyami”, which means “My Mothers”. These
i ‘Spll‘l[ birds are used to induce astral travel, clairvoyance, and

provide healing to those who suffer from otherwme 1ncurable
illness.

the Wind

Shrines which are used for the invocation of Oya are con-
structed from consecrated religious elements that are presented to
devotee during initiation. These objects may vary, but they
senerally include a pot that contains the sacred power objects that

BOILE ORISHA ORIKI — Shrine for Invocchon to the Sp:rn‘ of -

~

Ifé and the Spirit of the Wind - i 1

attract the ase (spiritual essence) of Ova, a rattle niade from seed
in a pod, a black horse [at] fan, a vekcre (beaded "rattie) and
weapons made from copper -

The Ifd calender is based on a five day week and those who
have received the ag¢ of Orisha generally greet their shrine each
morning ‘and say invocations to their shrine every five days. The
invocations- are called “Oriki”, which means “praising the con-
sciousness”. An example of Oriki Oya is as follows: "

Iba ¢ Oya Oluweku.
I respect the Spirit of the Wind. Chief of the Ances
tors.
fba se Opere Lalaoyar:.
L respect She Who Walis with Confidence and Pride
foa z¢ Oya veba fva mesa Ovo.

nVisible

Ajataive, Ajalgrun jun wmi ni

May the Winds of Earth and the Winds of the invisibie
Realm bring me good fortune.
Oya winiwini.
The Spirit of the Wind is wondrous.
Iba se Oya o ni Egiin.
I respect the Spirit of the Wind who Guides the
Ancestors.
fya mi oro bi omu s¢ Iaiya. !
* Mother fill me with the wisdom of your breasts.
Iba s¢ Omo Yansan.
. L respect the child of the Mother of Nine.
Mbe mbe Yansan.
May the Mother of Nine exist forever.
Ase.
May it be so.
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C. ADIMU OYA — Offerings to the Spirit of the Wind

In all forms of /fd and Orisha worship it is traditional to
make an offering whenever g_u‘idance or assistance is requested from
Spiritual Forces. Adimu is a term that is generally used to refer to
food and drink that.js presented to the Spirit of a particular shrine.
The idea behind the process of making an offering is that it would
be unfair to ask for something for nothing. Those who have an
unconsecrated shrine to Ova can make the offering in their own
words. Those who have a consecrated shrine’to Ova may use the
Oriki for Ova when making a presentation of Adimy. This is usually
done ‘'when a prayer requesting assistance from @\a is made. The
answer to the prayer can then come through divination.

The traditional forms of adimu offersd if Ova include:

-

he . worsmp of (risha. Manv of the differences in ceremonial

process refiect regional differences in emphasis rather than essence. .

The term. “life force offering” is used in reference to the fact that
many Orisha rituals require a preparation of a feast or communal
meal. Whenever this occurs the blood from the animal that is used
for the meal is given to Orisha as an offering. This offering is
considered a reaffirmation between lkole Qrun (The Realm of
the Ancestors) and Jkol¢ Ave (Earth). This covenant is an agree-
ment between Spirit and humans that Spirit will provide food for

the nourishment. of. people on earth. In return, the worshipers of

Ifd and Orisha agree to respect the spirit of the animal who
provided the food and agree to ¢elevate the spirit of that animal so
it will return to provide food for future generations.

Whenever a life force offering is made to any of the Orz.sha
an invocation®is generally made to Ogun as part of the process.
This is a grossly misunderstood aspect of Ifd and Orisha worship
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which has suffered from negative stereotypes in the press and the
media. It is part of awe Ogun (Mystery of the Spirit of Iron) to
learn the inner secrets of making- life force offerings. When an
Orisha initiate is making a life force offering it should include an
invocation for the Odu Ogunda. If the initiate is using the Lucumi
system of Merindinlogun, the invocation would be to Ogunda
Meji. In Ifid the invocation for life force offerings is to Ogunda-
Irete.
_ The traditional life force offerings fro Oya include:

i s { > purpese. Once
the water has been blessed it c: o wash specific parts of
the body such as the .hc_u,dv‘,_jt_'i;g_h_aggl:: r the feet, or it can be used
for ba.thm0

own language and breathe the praver into the water, It is also |
common for Ova to make use of a broom for cleansing work. The
following prayer may be used for both water and the broom by
those who have been initiated in Awo "ya (Mysteries of the Spirit
of the Wind). :

Those who are initiated may add their age to the water with

the following prayer:




OYA

{ba se Oya gbe nla ijo mora.
I respect the Spirit of the Wind who dances with big
movements.
Oya b’a mi de ’di a agbo omo mi.
Spirit of the Wind, touch my child’s medicine.
Ko mu, ko ki. »
Make it strong and powerful.
Kieso omo mi di pupo gun rere. y
Let my child be blessed for the 0ood
Ajalaiye Ajalgrun mo be yin,
[ beg the Winds of Earth and the Wmds of the Invisible
Realm, A
Mimi r’owo san awin Orun mi ati 'beebec.
May [ always do good things in the World.
Ase.

vl

= YA YA U4 — The Soirt of The Wind, Moiner of the Markes:

Place

in rural regions of Nigeria most Yoruba cities are founded on

“a farming economy. The cities are surrounded by communal farms

that are generally run by specific extended families. Traditionally
the men work on the farms and the women sell the excess produce
in the market. Rural markets are usually located in the center of
town, are open air and are consecrated to Oya. There is frequently
an altar to Ovya at either the center or the gateway to the market.
The altar varies from a simple mounq of dirt to el Ifate shrmr.s
Once a year offerings are brought to the market p]ace at the markn,t
festival. : ‘

Because of her association with commerce, Oya is frequently

called upon as a source of abundance. It is common for women in -

Nigeria to bring a handful of cornmeal to the market place, pray
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on the grain, then toss it near the entrance to the market. For those
who have a consecrated shrme to Oya the following prayer may
be used: : : e

Ire ni mo nwa U'owo o to.
It is abundasice that I am searching for. ‘
Oya re’le Egungun lo lo’re waﬁm mi owo ni nwa I’owo
mi o to.
Spirit of the Wind, go to the house of the Ancestors
and bring me abundance.
Oya ghe rer¢ ko ni Olu-gbe-rere,
Spirit of the Wind bring me good thmrra from the Chie
of Good things.
Bi ojo ba e maa la.
When the dav breaks abundance will coms o me,
dupe.




V.

ORISHA '‘GUN
THE SPIRIT OF THE WIND AND THE
MEANING OF SPIRIT POSSESSION

Those who practice the religion of /fid in Africa are generaily
members of a society that worships a single (risha. These societiss
are usually referred o by the term “¢gbd”. which means “heart
as in the expression “the hearr of the mater”

whe worshir

vouid bs member:

1€ oral history. myi i

Mystery of the Wind). Part of the wisdom rese CeTT
the discipline used to access altered states of conscic e
ern literature on Orisha tends to refer 1o these states as “posses-

sion”. This term is inadequate to describe the various forms of
trance that ars used to assist the Orisha worshiper in their under-
standing of the Mysteries of Being.

Ifd teaches that it is possible to access both Orisha (Forces
in Nature) and Egun (ancestors) through the disciplined use of
dreams. The word “ald” is used in Yoruba to mean “dream”. Ala
is the last part of ihe word Obatalg and it suggests that the dream
state is closely associated with the source of consciousness itself.
The word “aldla” is the word for “dreamer”. Because dreamer has
a positive connotation in Ifd, the word aldla is a reference to those
who are able to make effective use of dreams. Alala appears to be
a contraction of ala and ala. In Yoruba words are often repeated
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for emphasls ar to establish relative relationships. To use the word
‘ald twice suggests that the reference to dreamer is an expression

of the belief that dreams can access the true source of inner

thoughts. |

[fa teaches that it is possible to develop an ongoing relation- -

ship with Orisha that makes a person sensitive to the mﬂuencc of
Offﬂ_h;_{_g_z}_\__@__cl_ﬂly_bas15 that effects the1r 1mmedmte envuronment
In English this is usually referred (o as a hlghly dcveloped intuition.
The Yoruba word for intuition is oo'bon nu” ., which translates
literally to mean “the stomach of the earth”. Ifa metaphysics is
based on the idea that those Forces in Nature that sustain life on
earth establish certain guidelines for living-in harﬁlonv with Crea-
tion. The development of a sensitivity to these fqrces is part of the

discipline of (risha worship and this sensitivity is called “ogbon

WOrde that are used 1o de

- monis
LS 1
e CISPECLIVE OD t0se [rance states which repres
4 deep connection with the ase (power) of Orisha. The word ini
appears to be a contraction of “i*. whith ;
S O ntraction of i, which is a personal pronoun.

and “ni”. which is the verb “to be™. To use the phrase “1 am” as a

reference to possession suggests that what is frequently thought of
as an intrusion from outside forces is more accuratelyj understood
as a process of unlocking the awo (mystery) of the inner self. Ifd
teaches that every person comes to Earth with a spark of ‘divinity
at the foundation of their ori (inner spirit). Part of the discipline
ofi Orisha worship is to access this spark of divinity. This -is
generally accomplished through initiation, which is designed to
guide the initiate towards access to the inner self, which in turn
forms a transcendent link to that Orisha which is closest to the

. consciousness of the initiate.

i bl _ UTA

Those who have been through initiation for Ova can enhance
their.access to ini at the same time_that offerings are made to their
shrine on ‘a five day cycle” This is done by saying Oriki Oya in
front of the initiate’s Ova shrine. When the ‘Oriki is spoken a candle
is lit near the Orisha.pot and a glass of water is placed near the
candle. After the Oriki has been completed the initiate breathes
into the gl'm of water and says the word ° which means

“enough”. The word fe is used at the end of° Om’u as a seal or lock
to attach the invocation to whatever it is spoken onto.

Using the index finger, the ring finger and the little finger on
the left hand. the initiate dips the fingers in the water and runs the
water from between the forehead across the top of the head and
down the back of the néck. When the fingers are between the
svebrows say. “hraju”. which 15 the name of the power oemter o
the forehead - When the fingers are on the o 07 (e n2ac !

Gwer center i e

A S8 LRy inn E ,‘:'.lli‘fu“.f B8 et
| respect the Spirit of the Wind who aoes not Ie
death.

Ivagha n'le Ifon alabalas¢ oba patapa 1’ tle iranje.
Mother of the Realm of the Ancestors is the one who
guides all future generations.

Oya, gbe nla ijo mora.
Spirit of the Wind who d:mu:~ mth big movements.
Oya o pe o.
Spirit of the Wind I am calling you.
Oya o pg 0.
Spirit of the Wind I am calling you.
Oya o pe 0.
. Spirit of the Wind I am calling you.
Oya o pe o.
Spirit of the Wind I am calling you.
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Oya ro.

Spirit of the Winhd descend.

Efufu lele ti nda igi lokeloke,

Strong Wind that clears a path,

A dupé.

Ase.

I thank you.”

May it be so.

VI.

ORIN OYA

SONG FOR THE SPIRIT OF THE WIND

Call:  E i ekua e i ekua Ova sile kunﬁ;vawo awode ara kﬁvumaﬁwo
Oyade.
(The dead. the- dtﬂd In the house of the Spm[ of the Wind
She wears the palm fronds of the Spirit of the Wind:.
Response:  Repeat.

LOVHIArIwa

OVHIRGTY
ponse:  {yade.
(Spirit of the Wind arise
Call: Agogo Oya agoge Ova agoge ito ito Ova.

(Greetings to the Spirit of the Wind)
Response: Repeat,
Call Oya il’ Oya.
(The Spirit of the Wmd the House of the Spirit of the Wind)

Call:  QOya winiwini Oya winiwini.
(Spirit, of the Wind exist forever Spirit of the Wmd exm
forever)

Response:  Oyansa Oya winiwini.
(Mother of Nine, Spirit of the Wmd exist Iorwer)

Call:  Oya winiwini Oya winiwini.
(Spirit of the Wind exist forever, Spirit of the Wind exist
forever)
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Response: Oyansa Oya winiwini. |
(Mother of Nine, Spirit of the Wind exist forever)
Call:  Yansa winiwini Oya winiwini. :
(Mother of Nine exist forever, Spirit of the Wind exist
forever) : : . '
Response:  Oyansa Oya winiwini. .-~
(Mother of Nine, Spirit of the Wind exist forever)
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The essence of O giin is considered one of many Spiritual Forces in Nature whick
are called Orisha. There are ajarge number of Orisha andeach Orisha nasits own
Awo. The unique function of Ogiin within the reaim of Orisha Awo (Mysteries
of Nature) is to remove all obstacles that stand in the way of Spiritual evolution,
which includes the evolution of all thats. In order to do this Ogun mustsacrifice
all that stands in. the way of spiritual evolution. Because of these sacred
responsibility Ogun is considered the Guardian of Truth. Ogiin does not protect
the truth of what we would like to be, he guards the truth of what is. It is the
process of making this distinction that lies at the core of Ogiin's mystery.

This is the second in a series of booklets about the Orisha. Please feel free to
write us and tell us which of the Orisha you would like to know more about.

- Send your name and address to the address below and we will put you on cur

mailing list. :

Send $2.00 for postage and handling and we will send you our latest catalog.

ORIGINAL PUBLICATIONS

2486-88 Webster Avenue
Bronx, New York 10458



