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Editor’s Column

With this issue Oral Tradition, founded in 1986 at the University of Missouri, reaches a
milestone: the conclusion of its twenty-fifth year of publication. The raw numbers are
significant-more than 500 articles comprising more than 11,000 pages treating close to 100
different oral traditions worldwide from ancient to modern times. But two other measurements
are perhaps just as telling. Since 2006, when the journal first became available online, open-
access, and free-of-charge (with all review procedures intact and in force), our constituency has
increased from a maximum of 1200 paper subscriptions to an annual readership of over 20,000
from 216 countries and territories internationally.  Just as importantly, we now receive
submissions for possible publication from a much wider range of colleagues studying a much
more diverse group of traditions from more markedly varied theoretical perspectives. In
addition, many articles now feature audio, video, photographic, and other support in the form of
eCompanions, thus providing multimedia experiences of performers, performances, audiences,
and the like. In this way the electronic medium has liberated the understanding of oral traditions
from what can be contained in a text, just as it has radically democratized access and
contribution. In short, by taking advantage of the natural homology between humankind’s first
and most recent communications technologies, an OT-IT homology explored in the Pathways
Project, the journal is well placed to continue its growth as a comparative, interdisciplinary
forum for scholars and students around the world.

Earlier this year, on February 10th, the Center for Studies in Oral Tradition celebrated its
own quarter-century anniversary with several memorable events. Chief among them was the
donation of the personal libraries of Albert Bates Lord and Mary Louise Lord to the CSOT and
the University of Missouri. We are enormously grateful to Nathan and Mark Lord and their
families for this remarkable act of generosity, and are excited to be able to offer this unique
resource to visiting scholars and students as well as our own campus community. To mark the
donation of the library, the College of Arts and Science at the university has created the Lord
Fellowship, which will provide a stipend for visiting researchers who wish to use the collection
and other resources of the CSOT. The inaugural recipient is Agniezska Matkowska of Adam
Mickiewicz University in Poznan, Poland. As another aspect of the February commemoration,
Mark Bender of Ohio State University delivered the 25th Lord and Parry Lecture, entitled
“Butterflies and Dragon-Eagles: Processing Epics from Southwest China,” which will be
published in Oral Tradition next year.

On the same evening of February 10th we also announced the launch of a new initiative
patterned after the online migration of the journal: the International Society for Studies in Oral
Tradition. The purpose of this Internet-based association is to further the original and continuing
mission of the CSOT as a whole—to facilitate the study of oral traditions by promoting and
facilitating exchange among all constituencies. With the electronic platform and a variety of
virtual tools in place, we will support such activities as individual, person-to-person contacts;
group discussions over topics of mutual interest; eSeminars and eConferences; and an eArchive
for the deposit of primary and secondary materials. Membership in the ISSOT is free and open
to all, and we have built a system that optimizes access while protecting identity through



gatekeeping. We hope that the Society will contribute to enhanced democratization of work in
our shared field, a goal that harmonizes with the core nature of our joint inquiry.

Finally, a few words about the present issue of the journal, which is perhaps the most
ambitious and diverse in OT’s history and in that respect a harbinger of contents to come. Kiri
Miller opens the forum with an ethnographic exploration of sacred harp memorial lessons, a
tradition native to the American South, made richer and more immediate by the author’s dual,
insider/outsider perspective as both a participant and an ethnomusicologist. Next, Adéléke
Adéekd probes the nature and function of orality and literacy in Ifa divination stories from
Nigeria, with special attention to the meaning and authority of the inscription system (illustrated
photographically). Our third article, by L. I. Davies, queries the applicability of contemporary
ideas of orality/literacy and popular vs. elite culture in eighteenth-century England by focusing
on Henry Bourne’s Antiquities of the Common People and John Brand’s Observations on
Popular Antiquities.

Katarzyna Mikulska Dgbrowska opens up a fascinating new area for the journal with her
comparative examination of secret, oral-traditional language in Aztec magical discourse,
showing how patterned, recurrent expression is imaged in two media: the visual (iconic,
idiomatic figures) and the verbal (formulaic, idiomatic phraseology). This groundbreaking
contribution is lavishly illustrated with striking re-drawings from religious manuscripts. On a
different note, Albert Casals, Jaume Ayats, and Merce Vilar then explain how they harnessed an
oral traditional form for pedagogical purposes, using Catalonian improvised song in local
primary schools. An eCompanion containing videos and photos helps the reader to grasp how
this traditional medium is repurposed in novel ways.

From northwest China, Wang Guoming offers a rare glimpse into Tuzu Gesar, an oral
epic tradition little known outside China but which articulates with the Tibetan and Mongolian
versions of the expansive Gesar cycle that stretches across central and eastern Asia. In addition
to the description of the Tuzu performances, Wang has provided photos and a 20-minute video of
the singer, Wang Yongfu, that we are pleased to make available as an eCompanion with English
subtitles (by Li Xianting). Next, Kati Kallio considers the large and multi-generic body of oral
traditions from Ingria in the Finnish-Estonian region, with emphasis on the performance and
“interperformativity” of swinging songs and lullabies; her presentation, which treats the
multimedia nature of the performances, includes transcriptions and audio excerpts of sung
materials.

Another, more general theoretical perspective on music and oral tradition is Francesca R.
Sborgi Lawson’s discussion of the implications of musicological research for studies in orality
and literacy, in which she examines relationships among oral performance, notation, and
electronic media. In a much different area, Fay Beauchamp makes the case for the Asian origins
of the Cinderella folktale, tracing its pattern and features to the Tang Dynasty and the Zhuang
ethnic group located in the Guangxi province, now within the People’s Republic of China.

Finally, and fittingly, this twenty-fifth year of Oral Tradition closes with a bibliography
of Albert Lord’s writings, as compiled by Morgan Grey from an obituary article and Mary Louise
Lord’s additions. Neither the Center for Studies in Oral Tradition nor this journal would exist
without Albert’s encouragement and fundamental contributions, and we hope that giving pride of
place to his seminal work makes that point. In a real sense, and notwithstanding the explosion of



comparative, interdisciplinary research and scholarship on oral tradition that has made this field
so rewarding and intriguing for an ever-growing international constituency, the quarter-century
comes full circle, ending where it began.

Let me close with an inadequate word of thanks to all those who have participated in the
birth and nurturing of Oral Tradition as it has evolved from a rough-hewn idea through blue-
penciled manuscripts to the (then-)miracle of in-house typesetting and now to a digital avatar on
the Internet. Charles Gribble was an indispensable member of the midwifery team, with his and
George Fowler’s sponsorship of the journal’s publication by Slavica for almost twenty years.
Deans Milton Glick and Ted Tarkow, and now Dean Michael O’Brien, have trusted the CSOT
and OT initiatives and have been essential partners in the ongoing project from the start.
Generations of graduate editorial assistants, more than two dozen in all as chronicled in the
succession of mastheads, have performed faithfully and often brilliantly the tasks of copyediting,
proofing, and communication with authors, while the Center’s IT managers, Mark Jarvis and
Jamie Stephens, have enabled the journal’s transition from paper to the web and all that has
followed in the wake of that migration. Closer to home, a supremely supportive family has
created a context that both supports and places in proper perspective all academic undertakings:
in addition to more recent arrivals Joe and Bella, my deepest thanks to (in chronological order)
Isaac, Lizzie (about coeval with OT), Joshua, and especially Anne-Marie.

John Miles Foley
Editor, Oral Tradition

http://journal.oraltradition.org



This page is intentionally left blank.



Oral Tradition, 25/2 (2010): 253-81

“Like Cords Around My Heart”:
Sacred Harp Memorial Lessons and the Transmission of Tradition

Kiri Miller

My Christian friends, in bonds of love,
Whose hearts in sweetest union join,
Your friendship’s like a drawing band,
Yet we must take the parting hand.
Your company’s sweet, your union dear,
Your words delightful to my ear;

Yet when I see that we must part

You draw like cords around my heart.
(“Parting Hand,” 62!

After spending all day Saturday and most of Sunday morning engaged in full-voiced,
energetic singing, the two hundred fifty people gathered for the 2009 Midwest Sacred Harp
Convention grew quiet for the memorial lesson. The three members of the memorial committee
stepped to the center of the hollow square of singers, carrying two lists of names: the deceased
list, representing Sacred Harp singers, friends, and family members who had died in the past
year; and the list of “the sick and shut-in,” people too infirm to attend the convention. The
singing room, an elaborately painted performance hall on the University of Chicago campus, had
been ringing with sound all weekend; now even its bright Progressive Era murals seemed
momentarily subdued. Bob Meek, a singer from Kentucky, spoke on behalf of the deceased:

I’d like to tell you a story, and it’s about Chicago. Many years ago, when I had hair—and it wasn’t
the Midwest Convention; it was at the Anniversary Singing in January. I came up [from the
South], and it was at the Irish-American hall, the heritage hall, and I was singing somewhere in the
back row. And I looked up and saw—literally saw—a feathered angel sitting right across over the
treble section looking down. Now, before you think I’'m nuts: the Polish-American Christmas

pageant was next door [laughter] in its full regalia with feathered angels, so one of the guys came

1 Text by John Blain (1818), music by William Walker (1935). All Sacred Harp song texts are cited as they
appear in McGraw 1991, including tune title, page number (with “t” or “b” to indicate top or bottom of the page),
author of the text, and composer of the music.
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over to see what was going on. All I know is I saw angels. So the only thing that I could think of
when I got home, only in Chicago you would have a Polish-American angel looking over
Southern-American music in an Irish-American hall.

And it brought to me the first Bible verse I will read, which is, “And after these things, I
looked and, behold, a great multitude which no one could count, from every nation and all tribes
and people and tongues, standing before the throne and before the Lamb, clothed in white robes,
and palm branches were in their hands; and they cried out with a loud voice.” Now, who sings
with a loud voice? I don’t know. These might be Sacred Harp singers.

A memorial lesson is something that brings back sad memories and something that brings
back happy memories. It’s something that brings back this idea that one string from this Sacred
Harp has been removed, and it’s no longer with us. And because that string is gone, we miss them.
And we wish they were here, because Sacred Harp has taught me one thing, and that is fellowship.
I have listened to a lot of memorial lessons; one from Richard [DeLong] on a tape, and he would
rattle off name after name after name of all these people that came and helped him to be where he
is today. Everybody that stands here before you has somebody that helped you get here, and we
have a tendency to forget. So this memorial lesson is simply an idea that this is our feeble attempt

to honor those that have helped us along the way.?2

The Sacred Harp is a non-denominational American shape-note tunebook first published
in 1844 and most recently revised in 1991 (McGraw 1991).23 It contains over 500 four-part
unaccompanied songs set to mostly eighteenth- and nineteenth-century Christian texts. Sacred
Harp singers sit in a hollow-square formation with one voice part to a side and take turns
standing in the middle to lead songs from the tunebook (see Figure 1 below).

alto
(women)
bass lead treble
(men) cader (men & women)
tenor
(men & women)

Figure 1: The Hollow Square

2 Recorded May 31, 2009. All cited memorial lessons are transcribed from field recordings.

3 1 refer here to the “Denson book™ line of Sacred Harp revisions; some Sacred Harp singers use the
“Cooper book,” which represents a parallel revision line. The split between Denson and Cooper revision lines dates
to 1902; see Campbell 1997.
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The musical notation in the tunebook employs four shaped noteheads that correspond to the
syllables “fa,” “sol,” “la,” and “mi,” a system designed at the turn of the nineteenth century as an
aid to sight-singing (see Figure 2 below).

C major scale F major scale L G major scale
I J-..ohﬁllﬁ
ol o U A 1 -
ﬂ:LI" e — PO - B! |
- = = 8]
L} e “
Fa Sol LaFa Sol La MiFa Fa Sol La Fa Sol La Mi Fa Fa Sol La Fa Sol La Mi Fa
ot 12345678A 12345678
)y} a1
. :t - "}D
HE

< P
12345678 =

Figure 2: Shape-note notation (rpt. from McGraw 1991:18). As McGraw explains, “The figure illustrates the
following principle for the keys of C, F, and G major: The degrees of a scale have the same shapes, syllables, and
relative positions on the staff in every key and under every clef. . . . This is the principle that allows the shaped notes
to be read by their shapes and relative positions™ (18).

Participants sing through each leader’s chosen song using these syllables before singing the
words. Any assembled group of Sacred Harp singers is called a “class,” and leading a song is
called “giving a lesson” (a legacy of early American singing school terminology; see Marini
1983). Small, local groups of Sacred Harp singers often meet to sing together informally on a
weekly or monthly basis. Hundreds of singers gather for annual Sacred Harp conventions, which
take place around the country on virtually every weekend of the year.*

The musical repertoire in The Sacred Harp and the participatory tradition that grew up
around it have long been identified as fundamentally American, associated with discourses of
rugged individualism, egalitarian democracy, and American exceptionalism (Miller 2008). Over
the past four decades, folk revivalists have increasingly joined rural Southern lifelong singers in
singing from The Sacred Harp and self-consciously preserving and perpetuating its associated
performance practices and social values. Some Southern singing conventions date to the mid-
nineteenth century; more recently, new local groups and annual conventions have sprung up all
over the U.S., with outposts in Canada, the United Kingdom, and Australia. Sacred Harp now
comprises a network of regional singing communities linked by reciprocal travel and connections
to lifelong Southern singers (often termed “traditional singers”). The national singing community
today is quite diverse in terms of age, class, religious affiliation, political stance, sexual
orientation, and musical experience. I call this dispersed community the Sacred Harp diaspora,

4 See http://www.fasola.org (Sacred Harp 2009) for a list of annual singings and conventions. The term
“convention” refers to an annual singing lasting more than one day.
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because of singers’ reliance on kinship metaphors and their treatment of the rural South as Sacred
Harp’s “homeland.’”

Sacred Harp singing engenders alliances among disparate groups in part because it offers
assurance that the local, the particular, and the traditional still live on in hidden corners of
American life. In this context, knowledge derived from face-to-face transmission is a crucial
form of cultural capital: vocal timbre, melodic ornamentation, song tempos, travel stories, and
recipes for dinner-on-the-grounds are all freighted with meaning as emblems of personal
experience at singings and personal relationships with singers. It might seem odd that oral
transmission would be so prized in a musical tradition that revolves around a printed, mass-
produced tunebook and a distinctive musical notation system, but oral and written tradition are
deeply interdependent in Sacred Harp practice. Singers negotiate a delicate balance between
celebration of Sacred Harp’s openness and egalitarianism—"anyone can do it” as long as s/he
has a tunebook—and veneration of the tradition’s historical particularity and depth of community
sentiment, comprehensible only through long experience. Sacred Harp singing thus presents a
case where the prestige of orality tends to prevent a printed text from “assum[ing] authority over
the utterance” (Goody 2000:56).6

Elsewhere I have addressed the interplay of oral and written transmission in Sacred Harp
musical practice (Miller 2004). In this article I focus on a moment in Sacred Harp conventions
when the assembled “class” closes their tunebooks: the commemorative ritual called the
“memorial lesson.” There is no set text for these memorial speeches. No examples are printed in
the tunebook, and memorial lessons are only rarely included on published or informally
circulating recordings of Sacred Harp singings; one learns how to give a memorial lesson by
witnessing other memorial lessons. Anyone can sign up to lead a song at a convention, but
participation on a memorial committee is by invitation only; the chair of the convention selects
the speakers. Like other lament genres, memorial lessons are characterized by “the dynamic
interplay of individual expression and collective forms and sentiments” (Feld 1990:241,
following Propp 1984:32). All memorial lessons tell the same basic story—in this case, a story
about grief, memory, history, tradition, family, responsibility, and community—but the details of
each version are painfully unique, since they deal with particular deaths.

Many lament traditions explore “the boundaries of speech and song” through texted
wailing or musically patterned grief-stricken speech (Feld 1990; cf. Urban 1988, Tolbert 1990,
Briggs 1993). Sacred Harp memorial lessons instead emphatically mark this boundary, with
distinct spoken and sung portions: each member of the committee makes a short speech and then
leads a song from the tunebook. Hours of group singing suddenly give way to solo speech. In
that moment of emotional utterance, “the very failure of representation is recognized and brings
an emotional response itself” (Reddy 1997:332)—that is, speech draws attention to its own
inadequacy. The juxtaposition of speech and song in the memorial lesson serves to demonstrate
the efficacy of music as a “particularly affective and direct way of knowing” (Turino 1999:221),
providing a ritualized confirmation of the power and purpose of the singing tradition.

3> See Miller 2008:28-36 for further discussion of the Sacred Harp diaspora.

6 Cf. Thérése de Vet’s work on Balinese traditions that contradict the “general supposition in Western
scholarship that the advent or presence of literacy will, over time, supersede orality” (2008:160).
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Because of their reliance on oral tradition, their emphasis on memory and personal
relationships, and their explicitly didactic function, memorial lessons are among the key markers
of a traditional Sacred Harp convention (along with the hollow-square seating formation, rotation
of song leaders, singing the shape-note solfege syllables before the words of each song, and
opening/closing a convention with prayer). As more and more participants fall into the category
of “diaspora singers”—those who feel a strong connection to lifelong Southern singers but were
not born into “traditional singer” status themselves—memorial lessons play an increasingly
important role in transmitting community values and history to newer participants. Like the
Kaluli laments analyzed by Steven Feld (1990:242), they are “central to the evocation and
symbolization of transition” and play a key role in “the social construction of emotionality, and
in the collective responsibility for its display and interpretation.” But because many singers at a
convention may not even know the names of the people on the memorial lists, memorial lessons
often include appeals to imagined emotion or promises of future emotional experience. For
example, when lifelong Alabama singer Elene Stovall gave a memorial lesson at a 2008 singing
in Brooklyn, New York, she vividly described the experience of growing up hearing the names of
an older generation of beloved singers read out during memorial lessons. Then she called out the
names of several well-traveled singers who were present in the room, turning around the square
to look at each of them, and asked the group to imagine hearing their names on a memorial list.
For the newest singers, the names of the living were scarcely more meaningful than the names of
the dead. But for those who had begun to know those living singers, it was a chilling moment,
and an injunction to get to know them better.

The memorial lesson is the only moment at a Sacred Harp convention when individuals
are encouraged to speak at any length in the hollow square, rather than simply calling out a page
number and leading a song. Talking in the square is explicitly discouraged during the rest of the
convention—in part because it takes up time that could be used by another song leader, but also
because the religious and political beliefs of Sacred Harp singers vary so widely that any
opportunity for preaching, grandstanding, or linking a song to current events might threaten the
atmosphere of pluralist tolerance.” Appointed chaplains offer prayers for opening, closing, and
dinner-on-the-grounds, but these are generally brief, ecumenical, and non-proselytizing; only in
the memorial lesson are certain singers singled out to speak from personal experience and offer
instruction to the “class.”

Framed as exceptional and essential, memorial lessons are positioned to confirm, define,
and perpetuate “traditional singing.” As in the Balinese performances analyzed by Thérése de Vet
(2008:164), “saying the environment, or context, shapes a performance is not telling the entire
story; at the same time, the performance aims to influence the audience. . . . The performance is
not only descriptive, but also prescriptive.” Nearly every memorial lesson includes an
explanation of why memorial lessons are necessary and what they are meant to accomplish (as in

7 One might assume that this religious and political diversity is a post-folk-revival phenomenon, but in fact
Sacred Harp singing has never been linked to any particular church or sect, and the texts in the book are not
doctrinally consistent. While singers of the nineteenth and early twentieth centuries shared common experiences as
Southerners, Christians, and (mostly) rural people, they worshipped in a wide variety of Protestant churches with
conflicting stances on key doctrinal issues such as predestination and baptism (see Bealle 1997, Campbell 1997,
Miller 2008, and Vinson 2006).
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the example that opened this article). Such incursions of explicit, public explanation into a
domain of insider experience and unspoken mutual knowledge are common in lament traditions;
as Elizabeth Tolbert writes, laments act “simultaneously as a commentary on the intricate ritual
complexes and as a necessary efficacious force” (1990:80).

In a memorial lesson at the 2004 Midwest Convention, Jesse Roberts, a preacher from
Georgia and northern Florida, explained the practice this way: “Sacred Harp singers voice their
experiences, their trials, their hopes in song. That’s what makes their message resonate so
strongly with those who are not familiar with Sacred Harp. The memorial lesson is the climax of
those experiences, trials, and hopes.”® Roberts claimed for Sacred Harp singing what the
hymnodist Isaac Watts (1674-1748) claimed for his psalm paraphrases, which provide the texts
for many of the tunes in The Sacred Harp: the ability to express “the most frequent tempers and
changes of our spirit, and conditions of our life . . . our passions, our love, our fear, our hope, our
desire, our sorrow, our wonder, our joy, as they are refin’d into devotion, and act under the
influence and conduct of the blessed Spirit” (cited in Marini 2003:76). As Roberts noted, singers
constantly infuse particular songs with their “experiences, trials, and hopes”; in memorial
lessons, they perform explicit exegesis of that process. Memorial speakers draw on a wide range
of texts and prior experiences, including Bible verses, sermons, and funeral speeches. Many
make reference to Sacred Harp song titles or texts, some of which may be closely associated with
people on the memorial lists. They often directly address the uncertainties, injunctions, and
requests that saturate Sacred Harp texts. For example, consider the texts for the songs “Jackson”
and “Granville:

I am a stranger here below,
And what I am is hard to know,
I am so vile, so prone to sin,

I fear that I’m not born again. . . .

I find myself out of the way,

My thoughts are often gone astray,
Like one alone I seem to be,

Oh, is there anyone like me?
(“Jackson,” 317b)?

Remember, Lord, our mortal state;
How frail our lives! how short the date!
Where is the man that draws his breath,

Safe from disease, secure from death?

Lord, while we see whole nations die,

Our flesh and sense repine and cry;

8 Recorded May 30, 2004.

9 Text from Mercer’s Cluster (1810), music by M. F. McWhorter (1908).
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Must death forever rage and reign?
Or hast Thou made mankind in vain?
(“Granville,” 547)!°

Songs like these constitute a shared repertoire of rich metaphors and collective experiences,
while previous memorial lessons afford a model for narrative structure and key themes.

Because memorial lessons address common human experiences—sickness, old age,
bereavement, and death—their narratives are accessible, even for those who do not know the
names on the lists. At the same time, not knowing the names makes listeners aware of constraints
on their empathy. The memorial lesson can be a lonely moment for inexperienced singers—a fact
acknowledged by speakers like Elene Stovall, who invited people to imagine their future grief if
they couldn’t grieve in the present. Memorial lessons directly address the accumulation of
singing experience; they mediate between living and dead, present and absent, new and lifelong
singers, placing them all within the bounds of the tradition. In this respect the memorial lesson
closely resembles some performance traditions of ethnic diaspora communities. For example,
like the pizmon song tradition of diasporic Syrian Jews, memorial lessons “provide a cultural
space in which individual and collective memories may both be mediated and
juxtaposed” (Shelemay 1998:10). Like the New York and New Jersey sonidero bailes (Mexican
deejay dances) described by Cathy Ragland (2003), memorial lessons “accommodate, dramatize,
and legitimize” the singing community’s experience of loss and absence. Ragland’s baile
attendees “imagine the presence of those who are physically absent” by having the deejay read
dedications and salutations aloud during the dance; in this way “they can speak to [the absent]
and bring them into the local public space, while also addressing those that are at the dance who
overhear the dialogue” (351). Sacred Harp memorial lessons serve much the same purpose for
singers, creating a line of communication with the absent in a public, formal social space. For
newer singers, they also have the potential to generate ‘“nostalgia without memory,” a
phenomenon Sunaina Maira has explored in her work on second-generation Indian American
youth culture (1999:51, following Appadurai 1996:30).

As a public lament, the memorial lesson has several straightforward functions: to praise
the dead, comfort the living, pray for the sick, and provide a formal outlet for grief. Memorial
lessons teach strategies for approaching the idea of death, one’s own or that of loved ones. The
“narrative defeat of oblivion” (Caraveli-Chaves 1980:150) accomplished by Sacred Harp
memorial narratives sometimes relies on Christian concepts of the afterlife, but regardless of
their religious content, all memorial lessons assert the continued life of the dead in the memory
of the living. In Hayden White’s terms (1980:15), these narratives “put an image of continuity,
coherency, and meaning in place of the fantasies of emptiness, need, and frustrated desire that
inhabit our nightmares about the destructive power of time.” They hold out the promise that a
newcomer will be accepted by the community and remembered after her own death, providing
some relief from the anxiety of anomie.

Memorial lessons also explicitly assert the continued life of the singing tradition itself.
Publicly acknowledging the illness and death of singers serves to remind the grieving class that

19 Text by Isaac Watts (1719), music by Judy Hauff (1986).
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new singers must be brought into the tradition; meanwhile the “discourse of the vanishing”
typical of memorial lessons engages the sympathies of newcomers (Ivy 1995). Many speakers
urge the class to come to every singing with a “last chance” attitude, since the future is uncertain
for everyone. Memorial speakers often invoke the grief and fear associated with sickness, aging,
death, and degenerative conceptions of modernity (for example, the conviction that new
technologies and pervasive mass media are destroying local, particular, and traditional cultural
practices; cf. Giddens 1991). They press those powerful emotions into service for
commemoration, community-building, and perpetuation of the singing tradition.

The lessons I will discuss here, given by singers with widely varying backgrounds and
levels of experience in the Sacred Harp community, show why this commemorative practice is so
often cited as a key marker of traditional conventions and how it creates, perpetuates, and
references quasi-familial affiliations among singers. I draw on twelve years of experience at
Sacred Harp singings around the country, including participation at over one hundred annual
conventions in nineteen states. My analysis has its own memorial aspects; these lessons deeply
influenced my understanding of the Sacred Harp community and my place in it. Thus this article
memorializes and documents an oral tradition that is itself concerned with commemoration.

“More a Tradition Than Anything Real”

The University of Chicago Anniversary Singing was founded in 1998; today it is called
the Hyde Park Anniversary Singing, in recognition of the participation of neighborhood singers
who are not affiliated with the university. Many of the singing’s early supporters belonged to the
well-established Sacred Harp community on Chicago’s North Side. The annual one-day singing
on the South Side was initially organized by University of Chicago students (including myself),
but it was influenced by more experienced singers who gave us explicit advice on how to run the
singing and select committee members. They recommended that we choose mostly local people
in order to make the group more coherent and avoid burdening visiting singers with assignments;
pair experienced singers with newer ones to help foster mentorship and the transmission of
traditional practice; and select well-respected and well-spoken singers for the memorial
committee.

The 1999 session met in a Quaker meeting house near the University of Chicago campus.
I served as chair and therefore selected the committee members. Memorial committee members
are chosen according to an array of overlapping criteria, including life experience, singing
experience, rhetorical skill, place of origin, and personal connections to the sick or the dead.
Suzanne Flandreau, who began singing in the late 1960s and had strong ties to lifelong singers in
Mississippi, was an obvious choice; she lived in the university neighborhood and was among the
most experienced singers in Chicago.!! I paired her with Jim Swanson, a middle-aged university

11 Most of the experienced singers in Chicago live on the North Side and began singing together in the early
1980s. Flandreau’s Sacred Harp experience also emerged from a Northern folk music background but soon turned to
total immersion in a rural Mississippi singing community, where she lived for several years. Flandreau now heads
the library and archives of the Center for Black Music Research at Columbia College in Chicago.
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librarian who had been singing for three years and had made his first trip South for the United
Convention in Alabama the previous month.

Jim Swanson spoke for the deceased; he began, as many memorial speakers do, by
establishing the special nature of the time at hand:

A number of years ago now I heard a rabbi speak at Rockefeller Chapel [where the University of
Chicago holds ecumenical Christian services]. And for the first part of the service he sat and gazed
around that magnificent room, as people will. And when he came to speak he paid gracious
recognition of the Christian tradition of sanctifying great and often magnificent spaces for worship
and meditation, and went on to point out that in the Jewish tradition virtually the first thing God
does after Creation itself is to sanctify not space, but time, with the Sabbath. And that in effect is
what we do here with the memorial lesson—we would be perfectly happy to sing our hearts out
during this time, but we very deliberately have always set aside this time to think about sickness
and death. Which is something that we in late twentieth-century America do not do very well.?

As a relative newcomer, Swanson relied on personal experience rather than an invocation of
shared Sacred Harp experience in introducing his lesson. However, within a few sentences he
drew a circle around those present, by shifting into the first person plural and explicitly
separating his anecdote—what they do in worship—from “what we do here with the memorial
lesson.” Then he placed the day’s singing in its broader cultural context, “late twentieth-century
America,” and began to suggest a function of the memorial lesson specific to that context: to aid
in a difficult task made more difficult by modern habits. He continued:

Back in the early days of AIDS, a good friend of mine sickened and ultimately died. And my
generation had had no experience with death, or serious illness to speak of, and did not know how
to handle it. We were scared, we were bitter, we were angry, we were grieving, bereft, but we
didn’t have the means to face the reality of death. And at Jan’s memorial service someone very
aptly pointed out that one of the last legacies he left us was to allow himself to be a test subject, a
laboratory animal in effect, for our halting and awkward and painful, and I’'m sure hurtful attempts
to console him or ourselves or each other, to deal somehow with this terrible, new reality that was
at that time in the form of his impending departure from us. And the Sacred Harp tradition allows
us to do that as well, to gain experience in facing this reality that must not be denied. It’s present
in the grim words of the songs that we often smile at, but even at that level death becomes a little
more familiar and a little less difficult to deal with, aside from the promise implied in the words of

the songs themselves.

Swanson’s idea of the function of the memorial lesson became much plainer here, as he drew
attention to a problem described as specific to his generation and community of friends. This
idea, that today we lack “the means to face the reality of death,” comes up very often both in
memorial lessons and in my discussions with singers about why they value their Sacred Harp
practice.

12 Recorded October 30, 1999.
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In describing the social construction of death in late modernity, Clive Seale writes, “Life,
in a sense, can be understood as a deliberate, continual turning away from death” (1998:11).
Sacred Harp singers point out the rarity of hymns or sermons about death in modern church
services; many use this as part of an explanation of why church “doesn’t speak to me.” As
Minnesota singer Martha Henderson wrote of one service she encountered, “No sadness was
allowed in this church. The songs were so saccharine and so relentlessly cheerful that they were
cloying. There were no minor keys, no mournful songs about death, suffering, or sin. The pastor
was an ecclesiastical cheerleader, walking up and down the aisles with a microphone, exhorting
people to feel good.” This church experience not only failed to meet Henderson’s spiritual needs
but actively inspired a kind of homesickness for Sacred Harp singing; as she explained, “All of
this encouragement to be happy and praise Jesus in nursery-school style songs had an unexpected
effect on me. Suddenly, I was overwhelmed by an incredible feeling of loss. I missed my singing
friends desperately.”3

Swanson’s memorial lesson and Henderson’s post to a Sacred Harp listserv both express
concern about a lack of genuine engagement with death and suffering in contemporary American
culture. In the Sacred Harp community, they find some of the same characteristics that Stephen
Warner attributes to modern American religious institutions: “In a system where religious
institutions comprehend not the whole society but subcultures, modernity, migration, and
mobility make it possible for people to found religious associations that are at once self-selected
and adapted to present circumstances” (Warner 1993:1060, cf. Olson 1993). Sacred Harp
associations function in much the same way, sometimes for people who have found religious
institutions unwelcoming or constricting. More loosely organized than a religious denomination,
with no fixed credo but many ritual aspects, Sacred Harp presents an alternative to existing
institutional options.

Reframing problems that plague modern American life within the extended history of
Sacred Harp practice creates a coherent temporal trajectory for the tradition and its participants.
Such rhetorical gestures assert a connection to singing “forebears” without reference to the actual
ancestry of singers, providing a means of entry into the community for those not born into the
tradition. Singers acknowledge change—referring to teen suicide rates, drugs, new forms of
violence, and AIDS, for example—but simultaneously valorize traditional coping strategies. As
singer Bob Todd of Pennsylvania wrote to the Sacred Harp listserv discussions@fasola.org:

Americans are not faced with death and many of us grow into mature adulthood without having a
close family member die. As a result we do not learn how to mourn and how to discover our
spirituality until later in life.

The row of children’s graves [encountered in a church cemetery at a Southern singing]
reminds us that a hundred forty years ago, when our ancestors faced death every day of their lives
and the frailty of the human condition compared with the power of the environment around them,

spirituality was a force used to accept the happenings of each day. . . . Shape note singing has an

13 Posted to singings@fasola.org on August 9, 1999.
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immediacy and an opportunity to discover and get with our spirituality that was a necessity a

hundred forty years ago and I believe it represents a source of what makes our society great.'*

Like the words of the songs, many of which were already archaic when they were first printed in
The Sacred Harp, the singing tradition has proved able to accommodate modern anxieties and
griefs. Singers constantly call on the tradition and community to meet new challenges, from
individual deaths to the AIDS epidemic and the events of September 11th, 2001 (Noren 2002).

Jim Swanson continued his memorial lesson by turning from his personal experience pre-
Sacred Harp to his relatively brief experience within the singing community:

Music binds us, and it doesn’t have to be with those who have died. I can look around this room,
and I think of music with people. [pointing to various singers as he mentions songs titles]
“Kingwood.” And “Boylston.” And “Primrose,” you know? “Babylon Is Fallen.” It goes on and
on. We can all do this.

Because he had been singing for only a few years and had seldom traveled to singings outside
Chicago, Swanson knew few of the names he was about to read from the list of those who had
died in the past year, names written by more experienced singers. Unable to assert a personal
connection with the dead, and aware that many of the young singers in the room were equally
inexperienced, he chose to emphasize connections among the living by pointing out the tunes
that he associated with individual singers.

Swanson concluded:

But however we react and relate and respond to this time we’ve set apart, whether it’s through
associations with music and people, or kinds of music and people, or the power of this music that
we love, or with the prayer and promise in the words of the music; whether it’s the friendship in
this room, or the ritual of reading names, which is about to be repeated throughout the world now,
this is a time we set apart for ourselves, to reconnect with those who have at least temporarily left
us, for this brief time of the memorial, or for the time it takes to sing a favorite hymn. I don’t know
if Jan was familiar with Sacred Harp. I know there is a hymn in here he did love. Let’s sing 159.
These people have died. [reads names)

In demonstrating several ways to approach the memorial lesson, Swanson recognized the
multiplicity of experiences within the united community he constructed in his own lesson. He
chose the well-known hymn on page 159, “Wondrous Love,” to make Sacred Harp both
accessible to and appropriate as a memorial for his friend Jan. In so doing, he also rendered
Sacred Harp and his own memorial lesson more accessible for the new participants at this
particular singing, who were probably more likely to know this tune than any in the book besides
“New Britain” (“Amazing Grace”).

When Swanson finished leading, he sat down and Suzanne Flandreau moved to the center
of the square to speak for the “sick and shut-in.” Flandreau was distraught as she began, and the

14 Posted September 13, 1999.
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catch in her voice had a visible impact on the group; several people teared up as she spoke. Here
her brief talk stands as an example of the kind of lesson given by a singer who was not born into
a singing family but has “become traditional” over time.

When I first started singing in the ‘60s, more than thirty years ago, the memorial lesson was more
a tradition than anything real. Because I didn’t know any of those names. And today I put five
names on this list. It becomes more and more important as the years go on. I’'m going to be
reading my own father’s name today. I’'m going to be reading the names of the people who can’t
be here, the people we want to think about, the people that we care about. And these people are for
the most part faithful people. They’re not necessarily singers, but they’re people that we love and
cherish. Now my father is a singer and if he were here he’d be booming away on the bass. He’d
lead Lenox, which is his absolutely favorite song, and he would appreciate the day enormously.
But he’s not well now. And I don’t know if he’ll ever be in Chicago again. Jim read the name of a
woman who was my second mother, in Mississippi. I'm going to be reading the name of my
former mother-in-law today. This happens. It happens to all of us, that this lesson, every time we
read it, becomes more and more important to us. Thirty years ago it was a tradition. Now it’s
something that really, really, really means something. I want to read the names of these faithful

people, and we’ll think about them as we sing 68 on the bottom [reads names].'>

Flandreau used the word “tradition” in an unusual way for a Sacred Harp singer—setting it apart
from something “real” that “means something.” She alluded to the idea that the memorial lesson
might be considered “just a tradition,” in the sense of something outmoded but inoffensive, a
vestige of the past. There are singers who treat some elements of Sacred Harp practice this way:
one ought to tolerate the prayers, the memorial lesson, or the explicitly Christian texts to the
tunes for the sake of historicity or respect for others’ beliefs, but one need not engage with them
on a personal level. Others have questioned whether these elements even need to be tolerated—
why not eliminate prayers when hardly any local singers are believers, or rewrite texts with
gender-neutral pronouns and lines about joy instead of judgment?'® In an interview a few months
after this memorial lesson, Flandreau (2000) described how

I flamed some poor guy on the harp [Internet discussion] list once, kind of inadvertently, for
saying “Why do we have to sing all these religious songs?”” Well, go elsewhere. You don * have to,

that’s the whole point, you know? And I feel pretty strongly about that.

Folklorist John Bealle has observed that in the early days of Sacred Harp’s spread to Northern
regions, “veteran singers were alert to the various motives newcomers brought to the
experience”; he cites lifelong Alabama singer Sheila Wootten, who was careful to tell a video
documentarian that Sacred Harp is “not just a type of folk music” (Bealle 2001:19). Flandreau’s
memorial lesson conveyed this same message, drawing on the rhetorical tropes learned from
three decades of memorial lessons.

15 Recorded October 30, 1999.

16 See Miller 2008:188-200 for further discussion of controversial texts and the issue of tolerance.
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When 1 asked Flandreau if she felt there were any standard elements in a memorial
lesson, she replied (2000):

It may be like a preaching tradition. Nobody gets up and reads a memorial lesson. People who
preach know what has to be in a sermon, and they get around to it all sooner or later. I think that
it’s that kind of thing—you know what’s important in a memorial lesson. You talk about
remembering the people, and you have to say something about keeping the tradition going. . . . I
sort of got up and talked about the tradition itself, and I sort of did that on purpose because of the
number of new singers who were there. About, you know, this may not mean anything to you now,
but just wait . . . . So it’s two things: remembering people, either in the aggregate or one or two
exemplary people that can point to something—usually, how devoted they were to the tradition.
And then you sort of sneak in the devotion to the tradition and keeping it going. So it’s

inspirational, too.

Here Flandreau used “tradition” in the more typical way: as a stand-in for appropriate Sacred
Harp practice, informed by personal and collective history, filled with meaning, rather than the
empty shell of “just a tradition.” At the start of her lesson, Flandreau placed herself in the
position of many members of her audience: college students who were enthusiastic about folk
music, and about this music in particular, but might not understand the point of the memorial
lesson, prayer, or other practices beyond knowing that they are considered “traditional.” By
identifying with the experience of her listeners, Flandreau drew them into her narrative and made
a preemptive strike at the idea that the memorial lesson is “more a tradition than anything real.”
If the new singers could not fully understand the import of the memorial lesson for themselves,
they might at least be able to get a sense of the meaning it held for others.

Flandreau’s visible tears and the catch in her voice, the physical manifestations of her
emotion, might have been as important as her words. Most memorial lessons present and inspire
“a patterned display of the icons of emotion” (Tolbert 1990:102), including tears and hoarse
voices. When Flandreau described her own first impressions of a Southern memorial lesson, at
the first National Convention in 1980, she focused on the public weeping there (2000):

I remember a lot of people openly crying, and so it made an impression that way, although I didn’t
know anybody they were talking about. . . . I’d been singing for about ten years, but only in Ann
Arbor. I’d been South once before for a singing. . . . Other people were so clearly moved. Now [
don’t think they’re upset. Crying isn’t upset in this case. There’s a lot more overt emotional
response to anything religious and spiritual down South. I remember one elderly gentleman who
used to cry when he prayed. . . . It’s just something that, you know, anybody can do that. And even
grown men can cry . . . .

I think it’s a group dynamic. I think it’s a group psychology thing. It’s sort of the reverse
of a mob mentality. If there are enough people that are moved, and sort of emotionally vibrating,
then other people pick up on the vibrations. It resonates, that’s it exactly. Because I know that’s
what happened to me at those first few Nationals, when there actually was a memorial lesson. . . . I
remember it’s sort of embarrassing if you’re sitting there with tears running down your face, and

you don’t know why. I mean, why are you just crying like an idiot, you know?. . . Just because,
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you know, what’s going on and why am I doing this? And then I figured out it was a sort of
everybody in this frame of mind thing.

Tears, both those of others and one’s own, are an index of emotional involvement at a singing.
Singers cite tears as a mark of the power of a memorial lesson or a particular tune: “There wasn’t
a dry eye in the house.” After giving a memorial lesson at the Midwest Convention in 2000,
Georgia singer David Lee joked with me that memorial speakers could judge their success by the
number of women who left the room to fix their mascara. Flandreau’s observation that “even
grown men can cry’’ is a common one.

But as in Flandreau’s early experience, many new singers who find themselves in tears
during a memorial lesson experience guilt or embarrassment: “Why are you just crying like an
idiot?” Because she did not know the names on the memorial list and was too young to have
much personal experience with death, Flandreau could not justify her tears to herself until she
“figured out it was a sort of everybody in this frame of mind thing.” A singer who had not
reached this level of equanimity told me that she felt like she was taking inappropriate advantage
of an opportunity to cry about her own troubles. When I outlined these concerns to Flandreau,
she replied (2000):

No, I think that doesn’t matter. . . . I mean, lots of times I have felt as though I was not exactly
leaving my troubles at the door. But it helps. . . . We’re there as individuals, and contributing to
something bigger than all of us.

Flandreau’s use of the trope of “leaving at the door,” often used by singers with reference
to divisive political or religious issues, provides insight into what an individual brings to the
hollow square. Certain things aren’t left at the door, even though they aren’t publicly aired,
private comfort transpires in the midst of a public ritual (Bealle 1997). Meanwhile, the
cumulative experience of shared emotion during memorials and of knowing more and more of
the names on memorial lists both contribute to the process of “becoming traditional.”

“There’ll Come A Time When You’ll Know”

Some newer singers suggest that for lifelong participants—the people who are
universally recognized as “traditional singers” and often considered to hold “standard Christian
beliefs,” as one singer put it—the memorial lesson must be a straightforward expression of grief
and remembrance, without these reflexive trappings. They naturalize the grieving process of
these singers and contrast it with their own self-conscious struggles. But many lifelong or
longtime singers are cognizant of the complexities of the memorial lesson’s functions,
challenges, and potential, especially in the context of their interactions with new singers. Richard
DeLong, a Georgia high-school teacher and lifelong singer who currently serves as executive
secretary of the Sacred Harp Publishing Company, has often spoken about his mixed feelings as
he watches seats once filled by members of Southern singing families become occupied by new
singers from all over the country. For DeLong and others, it is crucial that these new singers
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develop respect for traditional practices and pass them on to their home singing groups and
eventually their children. Because the memorial lesson is the only time when singers may speak
at any length to the class, it offers an opportunity for lifelong singers to make these points to
those who will eventually succeed them.

At the 2000 All-California Convention in San Francisco, DeLong was not formally a
member of the memorial committee but was specially invited to speak about his grandmother,
Dollie Hudgins, who died in 1999. Most of the assembled singers were familiar with DeLong,
since he had taught many singing schools in conjunction with this convention over the years, but
few of them traveled to distant conventions or knew much about Southern singing families.
DeLong began:

I wish that my grandmother could have had the opportunity to come out here and sing with you,
because it would have just thrilled her to death to know that Sacred Harp was being carried on way
over on the West Coast. And not just carried on—it was being carried on in the tradition. There’re
some fine singers here. But more importantly, you’re carrying it on, and you’re trying really hard
to uphold the traditions that my grandmother lived for all of her life. She went to singings when
she was a little girl. And she died at 81. Last year at this convention I sang for my great-uncle
Horace, who was her brother-in-law, who was 93 and started leading when he was five. Those
people knew what it was about. Some of you are still trying to figure out what it’s about. But keep
trying. And there’ll come a time when you’ll know just about all of the names on the memorial
list.!”

In a few sentences, DeLong evoked the long history of Sacred Harp in his own family,
acknowledged the changes in the transmission process that brought Sacred Harp to the West
Coast, and suggested that all of those present could “figure out what it’s about” with enough time
and effort. By praising local singers for “carrying it on,” DeLong subtly enjoined his listeners “to
uphold the traditions that my grandmother lived for all of her life,” as though this were the only
legitimate option. Because he had attended the All-California Convention for years and had
taught nearly all of the singing schools held in conjunction with it, DeLong was well aware that
many of the singers present did not in fact regularly observe traditional Southern practice at their
local singings; indeed, as Janet Herman has shown (1997), the California Sacred Harp scene was
one where regional differences had been particularly resistant to outside influence. Thus DeLong
needed to establish his authority as a traditional singer without alienating his listeners. His lesson
offered an invitation while withholding full approval: “Some of you are still trying to figure out
what it’s about.”

The memorial lesson is an especially good moment to reinforce traditional practice and
values because its very presence at a convention already indicates respect for those values—even
though its inclusion and format might be the work of a few convention officers rather than
something desired by all in attendance. Including a memorial lesson in a newly established
convention is one way of letting Southern traditional practices get a foot in the door. It provides a
formally sanctioned opportunity for a pre-selected representative of the tradition to talk to the

17 Recorded January 16, 2000.
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class about traditional norms while commanding the respectful attention due to someone in
mourning. At the 2000 All-California Convention, a local singer, Mary Rose O’Leary, spoke
before DeLong and prepared the ground for his memorial for his grandmother, explaining to the
California singers why it was their duty to remember someone who had sung on the other side of
the country:

Yesterday in the singing school Richard talked about his grandmother, who took him to Sacred
Harp singings when he was four years old, and I never met Dollie Hudgins, but I’'m connected to
Dollie Hudgins, because she passed on a gift to Richard that Richard was generous enough to pass

on to us. And I think it’s our job also to pass this on.!$

O’Leary’s remarks conform to the style Suzanne Flandreau described, “remembering . . .
one or two exemplary people that can point to something—usually, how devoted they were to the
tradition. And then you sort of sneak in the devotion to the tradition and keeping it going.”
Because of her extensive connections to lifelong Southern singers and those directly influenced
by them, O’Leary had an investment in DelLong’s cause. The nature of the group assembled at
the All-California Convention made reinforcing the value of traditional Southern practice a
priority for its organizers; the memorial lesson was the perfect conduit for that message. O’Leary
sketched a line of transmission that established DeLong as a keeper of the tradition and someone
to whom California singers should feel indebted.

Subsequently, DeLLong’s obvious emotional distress during his talk helped convey his
devotion to traditional practice and its transmission. His words matched the tightness in his voice
at the end of his lesson, when he described how many memorial lessons his grandmother had
heard for family members and said, “So when all of that starts happening, you get a little closer
to Sacred Harp. And these sentiments and people, they wrap just a little tighter around your
heart. And when you start knowing most of the people on the memorial list you’ll know what I’'m
talking about.” The emotion displayed in DeLong’s voice, along with his expressed validation of
the singing community in California, encouraged his listeners to empathize with his desire to see
the tradition continue in the way his grandmother would have wished. There was no arguing with
his grief.

Singers often evaluate and analyze individual renditions of songs and memorial lessons,
drawing on their knowledge of the conventional elements that cue certain responses from
participants. At the moment of the song or the memorial, however, each is “framed to be taken
literally as emotional expression” (Turino 1999:239). Like crying in the square, speaking with a
ravaged voice can powerfully gather the emotions of the class. Many observers have commented
on how loud Sacred Harp singing is, and some have suggested this volume is a form of self-
indulgence or self-aggrandizement (Marian-Bélaga 2003); indeed, singers occasionally criticize
over-loud singing on these grounds. But the felt impact of loud singing on the body also serves
as a reminder of personal vulnerability, and of the smallness of one’s own voice outside of the
hollow square. In memorial lessons, a worn-out or cracking voice replicates the physical
sensations of grief or illness while confirming the depth and intensity of one’s Sacred Harp

18Recorded January 16, 2000.
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commitments. As in Feld’s Kaluli laments, the embodied performance of grief serves to
“centrally display and focus the aesthetics of emotionality, and to positively value these social
articulations as organized, thoughtful expressions of personal and social identities as deeply
felt” (1990:257).1°

In their lessons, O’Leary and DeLong enjoined new singers (and experienced singers
who did not adhere to traditional standards) to recognize an obligation, to realize that traditional
singing needed and deserved their support. DeLong’s lesson placed himself and his family’s
tradition in a vulnerable position, and suggested that he knew something that the other singers
might come to know in time if they did the right thing. Like Flandreau, DeLong preempted the
idea that the memorial lesson is “just a tradition” by demonstrating its intense importance to him
—borne out by the cracking voice and held-back tears of authentic feeling—and suggesting that
those who did not fully share his feelings simply had to wait until their experience matched his.

“Let’s Sing Them Some Traveling Music”

The United Convention met for its 96" annual session in 1999. This convention has been
held in various locations in the South, mostly in Alabama; in 1990 it took place in Chicago (a
watershed moment for diaspora singing). The 1999 session took place at Liberty Baptist Church
in Henagar, Alabama, a beautiful rural area with powerful associations for many singers. This
session marked the 40" anniversary of the seminal 1959 Alan Lomax recording of the United at
Fyfte, Alabama; a recording team was present to commemorate the occasion. During one of the
breaks everyone who had been present at the 1959 session gathered on the steps of the church to
be photographed, and several singers made brief references to the 1959 convention before
leading.?’

When his turn came to lead, Richard DeLong—who was born some years after the 1959
convention—described the changes he had witnessed since first attending the United:

Mr. Bowen, Don’s daddy, brought me here in 1979, it was the first time I came to the United. And
we got to Henagar out here, where the crossroads is, and they had a sawhorse in the middle of the
road with a sign on it, and I thought “This is a big deal, they just put a sawhorse in the middle of
the road!” [laughter] . . . . But the house was just as full, like it is now, there wasn’t a place to sit
down both Saturday and Sunday. But there wasn’t a soul here from outside the South. And I don’t
mean that in any sort of negative way, I’d just like for you to know, all you visitors, what we used

to have. And we are so thankful that you’re here, because if you weren’t, we couldn’t have it. We

19 See also discussions of hoarseness as an index of authentic feeling in Feld 1982, Briggs 1993, Tolbert
1990, and Urban 1988.

20 Selections from the 1959 recording were released on A/l Day Singing from “The Sacred Harp” (Lomax
1960) and several other albums. California Sacred Harp ethnographer Janet Herman organized the 1999 recording,
called In Sweetest Union Join (Community Music School 2000).
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couldn’t have it. And I wish they could all be here to see you. Because every one of ‘em would be

so proud.?!

As in his memorial lesson in California, at the United Convention DeLong walked a line between
asserting ownership of the tradition and thanking and encouraging relative newcomers in their
efforts. Despite the demographic shift he observed, however, there were few inexperienced
singers at the United. At urban singings like the two I have just described, passers-by often
wander in, drawn by the sound. Regular singers bring friends, and people may turn up who come
to a Sacred Harp singing once a year or so, when it’s convenient. The location of the United
precluded much casual attendance of this kind, since making the trip required a degree of
commitment from most participants. Singers came from all over the country, including sizeable
groups from Minnesota, Illinois, and the Northeast, but for the most part they already knew each
other from other singings or previous sessions of the United.

The three members of the memorial committee were Elene Stovall of Birmingham,
Marcia Johnson of Chicago, and Kelly House of Rhode Island. In addition, Mark Brown of
Dutton, Alabama, was invited to lead the singing of “Beulah Land,” a call-and-response hymn
that is not printed in The Sacred Harp, and Tony Ivey of Henagar was asked to provide a
prayer.?2 The choice of memorial personnel was inclusive, almost to the point of providing
proportional representation for the major groups of singers present. Stovall is a lifelong Southern
singer; Johnson represented the core group of Chicago singers who traveled South frequently and
had been singing Sacred Harp together for about fifteen years; House was among the organizers
of the Western Massachusetts Convention, an important new singing founded earlier that year.
Mark Brown’s rendition of “Beulah Land,” with responsive harmony from the class, was an
assertion of specifically local tradition; indeed, it violated the original constitution of the United
Sacred Harp Musical Association, which specifies that only music printed in The Sacred Harp
(the 1911 James revision and its descendants) should be sung at the convention.

Kelly House read the names of the dead but did not make any remarks, as is typical for
the least experienced member of a memorial committee with more than two people. Then Marcia
Johnson spoke:

Ted and Melanie and I, and Judy, travel all the time together.2> We just get in the big old car and
hit the road to come down here, and on those long trips it’s a good time to spend a lot of time
thinking, and a lot of times I just look out the window, and something reminds me of I don’t know
how many trips I took in cars with my aunt, my uncle, my granddaddy, my mother, my father. And
you all were raised in this kind of music, I was just raised in music. We sang on those trips, we

sang by the hour, my cousins, my sister, my brother. And I remember being here, and I believe it

21 Transcribed from In Sweetest Union Join (Community Music School 2000), recorded September 12,
1999.

22 “Beulah Land” is a favorite of the Wootten family, a prominent singing family from the surrounding
Sand Mountain area of Alabama and the subject of the documentary Sweet is the Day: A Sacred Harp Family
Portrait (Carnes 2001).

23 Ted Johnson is Marcia’s husband; Judy and Melanie Hauff are sisters.
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must have been Noah Lacy who was talking about coming here by horse and wagon, and I bet you
there are people out here who remember taking trips with their family, in a horse and wagon, and
then maybe in a car. I bet you that there’s nobody here who hasn’t made a long car trip with their
family.

And you look around, and if you think when you look out the window: this one’s gone,
that one’s gone, this one’s gone, they’re gone. Your children, some of them gone; my mama gone
now; my daddy; our son; Mr. DeLong—those of you who’ve had what I’d call a hard year. Now
we take these few minutes just to put that ache back in our hearts. Because we need that. Because
we need to draw them back to us just for this little while. We need them. We need that comfort of
them. We would not call them back to suffer. But we call them back to memory, because of the—
because we need ’em. Because we need that—/ug—And now, all of those people they just—took
off on the wings of a dove, and they’ve taken another kind of trip, and they just kind of left us
here, and we love them with all of our hearts and we miss them—intensely. And so what I’d like to
do today is just sing a beautiful song. Let’s sing them some traveling music. We’ll sing them songs
from us. I know that they can hear us. I know that. I want to sing page 547 [“Granville,” composed
by Chicago singer Judy Hauff in 1986 with a 1719 text by Isaac Watts]. This is a beautiful song.
And the poetry of this song—it’s just some of my favorite. I appreciate your caring enough.?*
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Johnson’s lesson focused on traveling, a theme as common in Sacred Harp memorial
lessons as it is in song texts. In both rhetorical traditions, mortal life is often characterized as a
journey, usually a difficult one. This journey may be framed as solitary or shared with fellow
strugglers. Illness and death are also identified with traveling, as part of the trip “over Jordan,”
the river that separates the dead from the living. The text to “Wayfaring Stranger” (457) is typical
in its description of life’s troubles juxtaposed with the rest, safety, and comfort of “home” after

[ am a poor, wayfaring stranger,

While journ’ying through this world of woe,
Yet there’s no sickness, toil nor danger,

In that bright world to which I go.

I’'m going there to see my Father,

I’m going there no more to roam;

I’'m only going over Jordan,

I’'m only going over home.?®

Other songs follow this convention but refer to travel in a group rather than as a solitary stranger:

What poor, despised company
Of travelers are these,

1999.

24 Transcribed from In Sweetest Union Join (Community Music School 2000), recorded September 12,

2 Text from Bever’s Christian Songster (1858), music arranged by John M. Dye (1935).
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That walk in yonder narrow way,

Along the rugged maze??2¢

Come on, my fellow pilgrims come,
And let us all be hast’ning home.?’

Another kind of traveling song invokes bereavement, linking the solitary traveler and a
community of friends in a narrative of departure:

Farewell, my friends, I’'m bound for Canaan,
I’m trav’ling through the wilderness;
Your company has been delightful,

You, who doth leave my mind distressed. 2

Johnson’s lesson invoked all these kinds of travel: the isolation of looking out a window, the
comfort derived from shared traveling, and the pain of making a farewell to loved ones who have
“just kind of left us here.” She made a connection between family and singing companions by
juxtaposing her own childhood trips with family, her present-day trips to singings with her
husband and friends, and the family trips that lifelong singers have made to singings since
childhood. Johnson drew an all-inclusive “circle of the we” (Hollinger 1993) by saying “I bet
you that there’s nobody here who hasn’t made a long car trip with their family.” Then she
tightened the circle by leading her friend Judy’s tune “Granville,” added to The Sacred Harp in
the 1991 revision, reminding the class of how thoroughly she and her fellow Chicago singers had
been integrated into the tradition.

Almost anyone can identify with the sense of isolation and loneliness expressed in
“Wayfaring Stranger” and similar songs, even total newcomers to the singing community. But
cumulative experience promotes identification with the “poor despised company” and “parting
friend” along with the “wayfaring stranger.” One aspect of this experience is not the singing
itself but the real-world traveling that Johnson described: car-pooling or booking flights together
is a standard part of contemporary Sacred Harp practice, a continuation of the horse-and-wagon
history she cited. Much Sacred Harp “outreach” takes the form of persuading new singers to
travel to a distant singing, and conversation on the trip contributes to the establishment of closer
relationships among a local group of singers. Participants become bonded by traveling together,
the same experience described in so many tunes.

Many singers compare singings to family reunions, and when new singers first engage
with Sacred Harp emotionally it is often on these terms. A Chicago friend of mine, an
accomplished singer and worldly scholar, made her first Sacred Harp trip South for the United in
1999. She left the room in tears after leading and returned to tell me “I just started thinking ‘Why

26 “Irwinton,” 229, text anonymous (1774), music arranged by T. W. Carter (1844).
27 «“Sardis,” 460, text from Charles’ Hymns and Spiritual Songs (1803), music by Sarah Lancaster (1869).

28 “Parting Friends (First),” 267, text uncredited, music arranged by John G. McCurry (1842).
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was I always so independent and eager to get away from home? Why couldn’t I just have stayed
at home with my family?’” When I relate this story to more experienced singers, they identify it
as part of a kind of conversion process: recognizing and assenting to the values of the Sacred
Harp community while still feeling not entirely a part of that community. Marcia Johnson’s
memorial lesson posed a response to such feelings, invoking a broad and inclusive Sacred Harp
“family.”

Lessons like Johnson’s show how Sacred Harp “family” relationships blend together
blood or marriage ties with voluntary relationships. These Sacred Harp families resemble the
“families we choose” described by Kath Weston in her work on gay kinship ideologies (1991,
1995). As Weston writes, “The same gay kinship ideologies that warn of the fragility of ‘blood’
ties”—owing to rejection by family members—*“celebrate friendship as an enduring bond that
can assume the status of kinship” (1995:91). A similar ideology deeply informs some
predestinarian Christian concepts of family; predestinarians cannot assume they will be reunited
with blood relatives in heaven, so “chosen families” of faith are a foretaste of the kind of family
reunion they might experience in the afterlife (Patterson 1995). The Sacred Harp kinship
ideologies articulated in memorial lessons resonate powerfully for singers from many
backgrounds, merging the family-of-faith rhetoric some encountered in childhood with an offer
of a welcoming chosen family. To borrow Weston’s terms, memorial lessons that focus on an
extended Sacred Harp family “recreate an authenticating vision of social ties each time they
bring forward evidence to demonstrate enduring solidarity or argue that what perseveres is
‘real’ (if not everlasting) kinship” (1995:101).

Johnson effectively illustrated this point by talking about her own travels with family
(both blood relatives and her Sacred Harp family), the travels of the many singing families
represented in the room, and the journey of deceased family members whose passage to the
afterlife required “some traveling music.” She referred to a family that stretched across
boundaries of time, geography, blood kinship, and mortality, brought together by the Sacred Harp
tradition. In commemorative narratives like this one, “words are fitted with new histories as
utterances become shot through with the full range of ways they have been
recontexualized” (Briggs 1993:952). The words “family,” “travel,” and “tradition” all acquire
new layers of meaning for singers.

The lessons I have described begin to demarcate the steps along the way to becoming
traditional. Johnson’s “traveling music” for the dead is also the music that accompanies this
journey. As one singer told me in conversation, “I journeyed from ‘Oh is there anyone like me?’
to ‘Your friendship’s like a drawing band’.”?® The latter song continues, “Yet we must take the
parting hand”; it is virtually always used as the closing song at Sacred Harp conventions (see the
epigraph to this article above).

29 “Jackson,” 317b (cited earlier); “Parting Hand,” 62, text by John Blain (1818), music arranged by
William Walker (1835).
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Unspeakable Affect: Grieving for the Failures of Language

The emotion generated by and displayed in memorial lessons raises broader questions
about Sacred Harp’s affective aspects. Singers attribute much of the tradition’s power to the
authenticity of the feeling-states it evokes—a sense of lived reality and unmediated knowledge
of emotional bonds. As one lifelong singer wrote in a response to a qualitative survey I circulated
in 1999, “I sing it because I love it and I love the feeling/connection I feel in my own little space
when I’m singing. I generally love the other people who sing also . . . those who understand what
I’'m talking about here . . . but the beauty is, We, those people, hardly ever talk to one another,
verbally, that is, about this feeling” (ellipses original). Thomas Turino’s Peirce-based theory of
musical semiotics can be productively applied to this kind of Sacred Harp experience; as Turino
observes (1999:235-37), musical indices “condense great quantities and varieties of meaning—
even contradictory meanings—within a single sign,” and the ambiguity of the sign complex may
facilitate a “semantic snowballing” of feeling.

“Snowballing” effectively models what a convention’s “arranging committee” tries to
accomplish as they sort through registration forms and choose the order of song leaders. It also
sheds light on the frustration that singers experience when a leader disrupts that cumulative
experience by talking in the square or choosing a song that does not build on its predecessors.
Such a model is especially effective in accounting for the associations that accrue to individual
songs over time. In a musical tradition characterized by cyclic repetition within a relatively
stable repertoire, “snowballing” suggests how such accumulations are “experienced as ‘real’
because they are rooted, often redundantly, in one’s own life experiences and, as memory,
become the actual mortar of personal and social identity” (Turino 1999:229). Sacred Harp
singing is characterized by long stretches of shared emotional intensity punctuated by individual
efforts to assess and explain that intensity, and these explanations suggest that many singers think
about musical experience in the way Turino describes.

Given singers’ celebration of the affective power of collective music-making, it might
seem surprising that the memorial lesson—positioned as the emotional climax of a convention—
channels shared feeling through individual speech. Yet the analytical and exegetical tendencies of
memorial lesson rhetoric wield considerable affective power over listeners. Turino suggests that
“propositions and linguistic arguments about identity,” being mediated by language, “do not
provide the feeling or direct experience of belonging; rather they are claims and arguments about
belonging” (241).3° Sacred Harp memorial lessons complicate this assessment: they provide a
direct experience of belonging by reflexively drawing attention to the /imits of language,
producing an intense sense of loss.

The emotional utterances that characterize memorial lessons are not simply linguistic
arguments; following William Reddy (1997:327), we should be attentive to their power as
“emotives,” utterances that “alter the states of the speakers from whom they derive” and channel
the emotional responses of listeners. Reddy’s “emotives” are distinct from Austinian constatives
and performatives. Like performatives, emotives “actually do things to the world” (331), but they

30 Cf. Greg Urban (1988:397): “Ritual wailing is precisely not talking about feeling. That is what makes it
convincing.”
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are unique in their capacity “to alter what they ‘refer’ to or what they ‘represent’” (327).
Emotives are therefore “instruments for directly changing, building, hiding, [and] intensifying
emotions” (331). When Elene Stovall asked a group of singers to imagine future loss, calling out
the names of still-living community members as though they were on the deceased list, the
singers’ immediate emotional response supported Reddy’s suggestion that we should “attribute
extensive power to the conventional emotives authorized in a given community to shape
members’ sense of identity and self-awareness” (333).

In a memorial lesson at Holly Springs in June of 2000, Richard DeLLong provided one of
the most explicit definitions of traditional singing that I have heard from a Sacred Harp singer:

There’s been some discussion as to maybe what is traditional singing. Well, just as we have a
memorial in which people take time to grieve other losses in their lives, and other sadnesses, sad
areas of their lives, so do we take time in a singing to sing about our lives. To sing from the heart.
And when you learn to sing from the heart, and not from the voice, that’s maybe when you’re a

traditional singer.3!

DeLong juxtaposed talking about death with singing about life as parallel aspects of the
emotional experience of traditional singing. His account of “singing from the heart” represents a
common trope of memorial lessons: things can be sung that can’t be said. Yet these word-based
arguments, grounded in oral tradition and spoken with a grief-cracked voice, do provide “the
feeling or direct experience of belonging.” They index shared emotional intensity even as they
deny the possibility of expressing that intensity in words.

Turino makes special claims for music over language, as Sacred Harp singers often do; he
proposes that semantic snowballing sheds light on “why we need music” (1999:250). Without
disclaiming music’s affective power, I would argue that speech can also have snowballing
potential, particularly when it occurs in emotionally charged ritual contexts. Memorial lessons do
not simply persuade: they actually transform speakers’ and listeners’ feeling-states. Their orally
transmitted conventional tropes, including phrases drawn from song texts and the Bible, are
“vectors of alteration” (Reddy 1997:327) that account for emotional change in individuals and
communities. Memorial lessons demonstrate that spoken words also have the power to condense
multiple, contradictory meanings and to function as “fluid, multileveled, and highly context-
dependent” (Turino 1999:236). Singers’ deep understanding of song texts’ multivalence helps
make it possible for memorial lessons to work this way; everyone knows that diverse religious
beliefs, political convictions, and cumulative singing experiences shape a given song’s potential
meanings, and singers are primed to locate the same multivalence in memorial lessons. Like
hymn texts, particular songs, or particular styles of song-leading, memorial lessons “continually
take on new layers of meaning while potentially also carrying along former associations,” as
Turino glosses the idea of semantic snowballing (235).

It is plain that Sacred Harp singers do “need music” to generate a felt experience of social
synchrony, but singers’ insistence on the importance of memorial lessons suggests that music
alone is not enough, especially when the transmission of individual and collective memory is at

31 Recorded June 4, 2000.
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stake. Rather than postponing language-mediated thought so that “emotional and direct energetic
effects can be prolonged” (Turino 1999:233), memorial lessons generate and sustain intense
emotion by closely juxtaposing speech and song. Memorial speakers use spoken language to ask
questions and create needs that only singing together can answer. They channel collective
emotion, transmit history among members of a dispersed community, and deliberately assert the
grievous inadequacy of speaking in direct contrast to the efficacy of singing. Memorial lessons
open up an expressive chasm that has to be filled; standing together on the edge of that chasm
provides as direct an experience of belonging as singing itself.

Refrain: Cords Around the Heart

In January of 2000, Suzanne Flandreau asked me to serve on the memorial committee for
the Chicago Anniversary Singing. I initially demurred, pointing to my youth and inexperience. I
had served on the memorial committee for the Young People’s Singing the previous year, but had
been responsible only for reading a list of names; besides, at that singing all the officers had to be
under age thirty. Suzanne reminded me that I had been singing for as long as many of the people
who would be present for the Chicago singing. Furthermore, she said, it might give me extra
insight for my research. Ten years later, I realize this moment was an extraordinary opportunity
to engage in what Della Pollock (2003:263-64) has called “a performative epistemology: a mode
of knowing by doing and feeling the sensuous, concrete, vital, risky, relational, and highly
contingent claims of live performance.” After some thought, I agreed to be on the committee, but
I asked to speak for the sick and shut-in rather than for the dead.

With the conservatism of the zealous young ethnographer who thinks she has learned the
rules of her chosen tradition, I felt strongly that I was too young to give a memorial lesson. This
was a sign of trouble in the transmission process, I thought—imagine someone like me being put
in a position to expound to new singers on the ideals of the Sacred Harp community! I was
embarrassed by the whole idea. And so I determined that at the beginning of my lesson I would
emphasize my youth, so that at least people would see that I knew myself to be an inappropriate
choice for the memorial committee. I decided to lead the tune “The Gospel Pool” (34t), because
the text was about healing and because Richard DeLong—who was present—had once led it as
part of a very moving memorial lesson.3? Beyond that, I didn’t know what I would say. This is
the lesson that I gave:

I’ve been asked to read the names of the sick and the shut-in. [Reads list of names.] | want to say
quickly that—sometimes it’s a little hard to be young at a singing. [laughter] It’s hard because I'm
twenty, I’'m twenty years old, and a lot of you started learning Sacred Harp when you were a little
bit older, and you have your cohort of peers around you. But I know that I’'m going to have to hear
a lot of memorial lessons. And I want to live to be an old lady, and keep singing Sacred Harp until
I’'m an old lady. But I know that during that time I’'m probably going to have to see a lot of the

32 John Newton’s 1779 text reads, “Beside the gospel pool, / Appointed for the poor, / From time to time
my helpless soul / Has waited for a cure. // But whither can I go? / There is no other pool, / Where streams of
sov’reign virtue flow / To make a sinner whole.” Music by Edmund Dumas (1869).
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people who taught me to sing—and even some of the people that I taught to sing—go. And that’s a
really hard thing to think about.

This summer I gave my first memorial lesson, at the Young People’s Convention, and it
broke my heart there to read John Bailey’s name on the list of the sick and the shut-in. And it’s
such a pleasure to see him back here today. And I hope we can all remember that—that the names
on this list, these are people we might see again. So keep them in your hearts.

I wrote John a letter when he was sick, and he wrote back to me—I don’t know if you
remember what you wrote, John—he wrote “How could I tell you how precious that you could
know me at all and give a hoot.” And I hope that— [laughter; John Bailey jokes, “I didn’t mean
it.”’] I hope you’ll remember that. It’s amazing that I know all of you. I never would have known
you if we weren’t here singing together. I don’t know where I would have run across you. So.
Please sing with me on page 34, on the top.33

As I began my lesson, I looked around the hollow square at the people who taught me
how to sing Sacred Harp, who drove me to singings, who gossiped with me and encouraged me,
who gave me their sick to speak for. I saw John Bailey in particular, who had fallen ill with
cancer very suddenly in 1999 and had not been expected to survive long. It was at John’s home
singing, the Illinois State Convention in 1997, that I had first cried at a memorial lesson, finding
myself terribly moved by the song we sang: “I’'m a long time traveling here below, I'm a long
time traveling away from home.”* In John’s house, filled with eccentric collections and musical
instruments, he and D.J. Hatfield and I had softened the sting of that song by playing it on
kazoos. John’s joke brought back that moment of intensely mingled humor, grief, and affection—
the same feeling conveyed by his letter, which I found in the back of my book while giving my
lesson.3®

Most of the singers around the square were in their forties and fifties, and as I looked
around it struck me that I would probably live to hear almost all of their names on memorial lists.
When I told them “You have your cohort of peers around you,” what I was thinking was that they
would die together and I would still be twenty or thirty years behind. Then my eyes fell on
Richard DeLong. He may have been the only lifelong singer in the room; in any case he was one
of very few. He was still in his thirties and had already begun to see the deaths of the generation
of singers who taught him to sing Sacred Harp. Richard knows what I’m talking about, I thought,
and it made me know him better. I realized why he traveled to so many singings, why he was in
Chicago that day and would be in California the next weekend: to carry out a family obligation,
certainly, but also so that in twenty years he wouldn’t be left alone. He and I would continue to
give and listen to memorial lessons, and we would know more and more of the names that spent
their prescribed year on the lists and then dropped off. But the dead would remain with us, and
new singers would learn.

33 Recorded January 9, 2000.
34 “White,” 288, text from Dobell’s New Selection (1810), music by Edmund Dumas (1856).

3 John Bailey, a long time traveling, died in 2002.
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I knew then that I was not an inappropriate choice for the memorial committee, that
Suzanne Flandreau had neither bent nor broken the rules of authority and transmission to put me
in the center of the square. I had already begun to feel that I belonged to the tradition, that its
promises, injunctions, exhortations, and questions were webbing me in and prefiguring my
understanding, making me complicit with its demands. During my memorial lesson I realized
that the tradition had conspired to belong to me. At the center of the square, a place where time is
transformed and the song leader is transfigured, “I am a stranger here below” becomes “I belong
to this band,” always joined poignantly with “Farewell, vain world, I’'m going home.”?¢ The
square is the homecoming and the point of farewell, the destination for a stranger and the place
to prepare for a journey back out into the world and eventually into death. Memorial lessons are
displays of loss and of determination not to lose; each one demonstrates the extent of the
tradition’s gift and the singers’ responsibilities.

Brown University
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“Writing” and “Reference” in Ifa Divination Chants

Adéléke Adéekd

In July 1897, Bishop C. Phillips, a leading member of the Yoruba-speaking clergy of the
Anglican Church in Nigeria, praised Rev. E. M. Lijadu’s commentaries on If4 divination stories
as a bold first step towards understanding the basis of the disappointing result of evangelization
in the Yoruba missionary field. Thinking of conversion work in warfare terms, Bishop Phillips
believed Lijadu’s collection and commentary to be a brilliant reconnaissance (Lijadu 1898:4):

Bi a ko b4 ri idi ibi tf agbdra ota gbé wa, a ko le segun won. Bf awa Kristian ko ba mo idf isin awon

Keferi ati awon Imale, a ki y6d 1é gbé ihinrere Kristi stwéjt won If ona t y6o fi kd won ldra.

If we do not locate the source of our enemies’ strength, we cannot defeat them. If we Christians do
not fathom the foundation of pagan and Islamic devotion, we will not be able to present Christ’s

gospel to them in its most appealing form.

The bishop also decried the unfortunate attitude that misled Christian missionaries in Yoruba-
speaking regions to forget how the mastery of pre-Christian practices helped conversion in
biblical places and times.? For not acting early enough on pre-Christian Yoruba religion, Bishop
Phillips rebukes fellow soldiers for their intellectual arrogance and judges unconscionable their
belief that they could effectively preach and convert without understanding the thought basis
among the people whom they are charged with persuading about the Gospel (idem):

Stigh6n awa fja ogun ati-fi thinrere Kristi mulé ni il¢ wa 14i w4 idi isin atow$ddéwo awon babd wa
ti 6 nf agbdra tobée 16ri awon Keferi. Nitori nda ni iwadsit wa ko ni agbdra t6 bée 16ri won. Omiran

nind won 10 pé aim¢ ni 6 jé ki awa mada so isoktiso sf isin won.

We strive to plant Christ’s gospel in our country without researching the very strong, albeit pagan,
ancient beliefs of our fathers. For that reason our preaching produces little impact. Unknown

numbers among them believe that we deride their religions because we know nothing about them.

1 His examples include Paul’s learning Jewish traditions under Gamaliel and his studying Greek idolatry at
Tarsus. Bishop Phillips also attributes Moses’ success in the Exodus to his intimate knowledge of Egyptian religions.
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Perhaps the most important observation Bishop Phillips made in that short preface

concerns the effect that publishing Ifa divination stories in book form would have on unbelievers
(idem):

Nigba tf awon ti 6 k6 Ifa séri ba mo pé won le ka Odu Ifa ninti iwé, mo 1o pé y6o si won 16ri 1ati

ké iwé kika, ati l4ti fi or¢ ind Bibéli wé ti Odut Ifa. Won y6o si rf eyi tf 6 san ju ftiin ara won.

I believe that when rote learners of Ifa stories discover that they can read the Odu in a book, they
will seek literacy eagerly, gain the capacity to compare the Bible with Ifa stories, and discover on
their own the merit of the superior text.

By casting Ifa stories in a relatively permanent medium, Christian missionaries would be
creating a self-reflection apparatus for the literate nonbeliever with which to critically examine
the spheres of thought hitherto controlled by the guild of divination priests, the babaldwo. Taking
divination stories to be If4’s main tool of mind control, Bishop Phillips recommended print
dissemination of these narratives as a means of freeing the critical faculty of non-Christians from
the shroud of secrecy (awo) with which Ifa priests deceived Yoruba people through the ages.
Print technology, he thought, would separate mystery (awo) from its curators (babaldawo). For
Bishop Phillips, the deep secret of pre-Christian Yoruba worship lay not in sculptured icons but
in the reasoning that inspired divination stories. If the stories were converted to portable
packages comparable to the Bible, the only book authored by the true God, then the theological
errors of Yoruba religion could be easily pointed out. In a palpable, scripted shape, indigenous
religious thought could be quoted, disputed, and exposed.

Within Bishop Phillips’ manifest desire to accelerate conversion through a literacy
campaign sits a noticeable “nationalist” displeasure at the condescension of fellow missionaries
who mistook the historical lack of printed scriptures among the Yoruba as a sign of
backwardness (idem):

awa fi oju kékeré wo awon keferf ile wa nitori pé won ko ni iwé. Bé¢ ni awa mo pé 6 ni iye ¢ké tf

eniyan 11kd ki a t6 gbaa bi babaldwo. Ede If4 jinle gidigidi.

We belittle the intelligence of the pagans of our country because they do not have written
scriptures, when the situation shows that babalawo training involves truly extended and rigorous
training. Ifa discourse is very profound.

Bishop Phillips seems to insinuate that if the situation were to be considered without prejudice,
the unbelievers of “our land” have authored “books” waiting to be transcribed and analyzed.
Although his essay stops short of saying that Ifa stories constitute a book, my characterization in
this paper of Ifa discourse as devolving around writing shares Bishop Phillips’ representation of
the storytelling elements of Ifd divination infrastructure as an instituted, durable signification
system.?

2 Those are the terms Jacques Derrida uses to describe general writing in Of Grammatology (1976).
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Bishop Phillips isolated two questions that persist in academic studies of Ifa: (1) Does the
divination system, especially the contents of the stories, elaborate a unified Yoruba theological or
philosophical viewpoint? and, (2) Are Ifa divination stories oracular utterances or fancy-driven
poetic inventions? These questions reflect the concerns of two tendencies in Ifa studies: from the
inside, professional custodians of If4 divination stories, leaning heavily on literal assertions of
the stories, claim divine origins for the narratives to warrant proclamations on the nature of all
things and ideas—including ideas and thoughts about things and ideas—across time and space;
from the outside, the radical polytheism of religious identification in traditional Yorubaruba
societies encourages skeptics to suspect Ifa’s exclusive arrogation of theological centrality to
itself.

As Karin Barber’s recent study (1990) implies, scholars make If4 the central divinity in
Yoruba religion because they too easily accept If4’s own elaborate self-justifications, particularly
its stories about itself. Scholars and diviners speak as if the illustrative stories used in Ifa
consultation are patently guileless and therefore their divine authorship ascertained. Wande
Abimbola’s (1977:1) report of his informants’ belief that the first-hand knowledge the divination
God, Qranmila, gained by virtue of his presence at creation is the source of the disclosure
system he supervises during divination, illustrates Barber’s point very well. In Abimbdlad’s
accounts, Ifa’s divination procedures are retrieval mechanisms that access the corpus of
primordial knowledge stored in (and as) divination stories. He asserts, for example, that “Ifa was
put in charge of divination because of his great wisdom which he acquired as a result of his
presence by the side of the Almighty when the latter created the universe. Ifa therefore knew all
the hidden secrets of the universe. Hence, his praise-name Akéréfinasogb¢n (the small one who
is full of wisdom)” (1977:1). Although he does not trust the truth claims of If4’s self-justifying
narratives, Rev. Lijadu, like Abimbdléd, does not question Ifd’s centrality, even in the largely
antagonistic first volume of his studies. Lijadu contests the theological basis of many stories, but
accepts the placement of Qranmila next to the Almighty (1898:17-18):

awon baba wa m¢, won si nf im¢ nda If ero nigba gbogbo, won ko si se tabitabi ki won t6 jewo imo
yii pé Eni kan rhbe ti { se Elédad ohun gbogbo, ti { se Oliwa ohun gbogbo, ti 6 si ni ipa, old ati
agbdra gbogbo, Oliwa r¢ nda ni won fipe i Qloérun Olédiimare tabi Oba orun [. . .] Oléduimare ti fi
Eni kan se ibikeji ara R¢, Oun a si mda pe Oltiwa r¢ sf imd nint ohun gbogbo, Oun 4 si mda fi ohun
gbogbo han 4n, Oun si fi i se elérif ara R¢ ninu ohun gbogbo, t6bée ti ko si ohun tf Olédtimare mo ti
Oldwa ré naa ko mo, ko si si ohun tf Olédiimare ri tf OQun ko ri. Eni nda ni wén npé ni “Qranmily,
Elérii ipin, ibikeji Oléduimare.” Lodo eni yii nikan ni wén si gbagbd pé eniyan 1@ gb6 ddodo ohin

enu ati ifé int Oléduimare.

Our forefathers knew, always had the knowledge in them, and did not waiver in witnessing that
there is a Being by whom all things were made, the Lord whose might, glory, and power surpass
all. That Being they named as God Almighty or Heavenly King [. . .] God has by his side a second
entity to whom he discloses the knowledge of all things and in whom he reposes all confidence
such that everything the Almighty knows this person knows, and everything the Almighty sees, he
too sees. This person is the one called “Qranmila, the witness to the allotment of destiny, second

to the Almighty.” This person is the only true source of Almighty God’s plans.
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Although professional interests could have caused the preferment of Abimbgla’s informants, the
admiration of indigenous Christian missionaries like Phillips and Lijadu for the promise that Ifa
stories hold for systematizing Yoruba theology suggests that more than selfish goals are involved
in the way Ifa is understood.3

While I do not share the prosecutorial inclination of Barber’s essay, I am sympathetic to
her materialist, text-oriented analysis of the incorporation mechanisms with which Ifa discourse
presents—definitely not disguises—its operations as unquestionably pantheistic. I propose in this
paper that If4 divination discourse holds the attention of its purveyors because it emphasizes an
objective, graphematic approach to constituting intellectual problems, methods of analysis, and
means of teasing out solutions. I begin with a brief explication of the divination processes, the
underlying reasoning, and the general problems of inquiry that the system raises. My ensuing
analysis of the relationship of storytelling to inscriptions shows that the referential relationship
between these two main elements of the Ifd divination system is the location from which
practitioners derive their authority for creating narrative motifs and commentary-making. The
article concludes with a discussion of how the same referential gap enables a view of time that
allows divination clients to manage a coherent relationship to the past, the ostensible source of
the solutions to their contemporary problems.

Writing in Ifa

The foundation of analysis in Ifa is a systematized
graphic translation of the results of the random presentation of
the divination objects, among which the chain (épél_é) and palm
nuts (ikin) are the most prestigious. To divine with nuts, the
priest holds sixteen ritually sanctified palm nuts in his or her
palms, shakes them well, and takes out a bunch with the right
hand. If two nuts remain in the left palm, the diviner makes one
short vertical fingertip imprint on the fine sand spread out on the
divination tray. If one nut remains, two imprints are made. If
more than two or none remain, no sign is imprinted. When a
chain of eight, hollowed, half divination nut shells, attached four
Egslé?llftioinni%:ios)bOVe for full- each to two sides of a string is the preferred instrument, the

divination process is a little different. The diviner holds up the

string and then drops it on the small divination space in front of
him or her. The presentation of each throw is transcribed on the tray. A nut that falls with its
“concave inner surface upward” indicates two imprints; one that falls with the convex side up
indicates one imprint. Producing readable inscriptions is obviously faster with the chain method.
In either method the priest reads the imprints, top down, right side first, to identify which of the
sixteen basic units of Ifa graphemes (odu ifa) is presented. Identifying the units clues the diviner
as to which stories to tell to illustrate the problems revealed by the divination God, and to

3 Rev. James Johnson (1899:19) declares If4 to be “the great Oracle of the Yoruba country.”
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decipher what ritual sacrifices or behavioral changes to prescribe. The casting, imprinting, and
narrating process typically starts after the client has whispered his or her purpose into some
tokens, which could be money, mixed up with the divination objects. The sign revealed and the
illustrative stories told must bear some allegorical semblance to the problems the client wants to
solve.

Virtually all If4 scholars agree on the names, visible appearance, and order of the
characters that make up the basic notation system (the graphemes): Ogbe is in the first position,
Qyeku in the second, and Ofiin in the sixteenth. In practical counseling, the basic units must
double to produce a diagnosis and/or prognosis. A pattern that signals Qyekd on the right and
Ogbe on the left is named Qyekulégbe—it is Ogbeyekd, if the other way round—and one that
shows Oftn on both sides is Ofiin Méji (Doubled Oftn).# The inscriptions issue from a grid that
is systematically structured so that naming errors can be fixed with little effort.>

The foundational role of the inscription system in Ifa divination distinguishes it as a
“literate” learned means of inquiry—Ifa is commonly called aldkowé, the scribe or literate one—
and not a seance or other kind of intuitive, magical, or “gifted” fortune telling. The practitioners’
lengthy and rigorous training further enhances If4’s image of honest dedication and discipline.
References to the profession in everyday speech extol honesty and straightforwardness. The
saying “a kif sawo kd purd” (“the person sworn to the divination profession cannot lie”) attests
axiomatically to the diviner’s truthfulness. Of course, professional practices and rituals lend the
inscription system an air of mystery, if not mysticism. To the untrained observer, the link
between palm nut manipulation (or string casting) and readable, visible imprints is thoroughly
occultic. Nonetheless, the credit for that aura belongs largely to the consistent association of
named, visibly embodied signs with oracular revelations in the discourse. Diviners gain respect
and command attention because they operate as disinterested agents of a disclosure system
anchored in an inscription sign system whose production is outwardly indifferent to the
“writer’s” time- and space-bound will. The mute sign’s lack of passion, one way or the other,
about the case presented and its theoretical ability to repeat consistently the same signification
for all clients cannot but induce trust. The notation system, in theory and perception, removes the
individual priest’s influence and will from the intercourse between the client and the witness to
creation, Qranmila, who inspirits Qranmila’s knowledge in the presentation of the material
divination instrument. The notation system, not the human diviner, arbitrates the most important
steps in the discovery and disclosure processes. When diviners, including the most
accomplished, attribute their acumen for making correct findings to IfA—the formula is “If4 16 wi
bée” (“Ifa renders it thus”)—I do not believe humility motivates them; they are touting the
superiority of their instruments of discovery.

4 For details of the inscription of process, see Bascom 1969:13-12 and 49-59; Abimbola 1977:9-11. Afolabi

Epega’s practitioner manual (1987:7-38) lists by name and visual illustrations all the 256 possible units in the
system, from Ejiogbé to Oftins &¢.

5 For example, an obvious typographical mistake in Abfmbola 1977 records similar graphic marks for both
frosun (the fifth basic unit) and Obara (the seventh). An attentive reader, without being a trained babaldwo, can
correct the mistake simply by following the order of twos and ones. See also Bascom 1961 for a discussion of the
principles that can be used to correct variations.
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Lijadu’s work offers evidence of the importance of “writing” to Ifa’s prestige. Although
his Christian calling demands that he reject Ifa as idolatry—which he does—Lijadu initiates his
Ifa studies because the discourse involves a large body of etiological stories. The stories are tied
to an inscription system presumed to have originated with a deity believed to have been
physically present at the formation of all recognizable things. In If4 discourse, the genealogy of
human problems, after passing through the Divination God and the system of honest inscriptions
instituted in his name, goes directly to the Almighty. In the second chapter of Ifa (1898:30),
Lijadu asks, “Kinni a 1& pe ni Ifihan-Qro Qlérun? Ki si ni erf ti a le fi md ¢ yatd si ord
miran?” (“What is a divine revelation? And what proof distinguishes it from others?”) He
answers the question thus: “Qro Qlérun ni &yf ti a ba 1 jérif pé Qlorun tikdra re li 6 so 6 fin
gbigbd tabi ti 6 ko ¢ sile fin kika awa éniyan. Léhin eyi—Qrod Olérun ni &yf ti enikéni so, tabf ti
6 ko sil¢, ibd a se nipa ase tabi nipa imisi Qlorun tikdrare” (“God’s genuine revelations are the
ones for which we can testify truly that he either spoke directly to us or wrote them down for us
to read. God’s genuine revelations could also be those spoken or written down by those directly
ordered or inspired by the Almighty to do so0.”)

The Godhead is the original writer and speaker who directly delivers his wishes in
inscribed or spoken words. He could speak to favored listeners and dictate to chosen scribes who
would then send forth the words. Either way, the medium—words, writing surfaces, or the
inspired individual—must be touched directly by God in order for the message it bears to be
valid.

If4 divination protocols are the closest an “oral” society could devise to fulfill the
requirement of genuinely divine writing and speaking, as Lijadu conceived them. Qrianmila was
co-present with the Almighty at the beginning of things. The divination God, skilled in
inscriptions, reduces everything the Almighty has done to 256 symbols. Qrinmila does not
create things. He only transcribes the Almighty’s creations and designs. People trained to access
Qranmila’s writing and speech portray him as capable of correcting ill-fated life directions
(“atéri eni ti kO sunwon se”), not because he has possesses some mechanical re-engineering
powers but because his exclusive knowledge of the transcriptions of the Godhead’s intentions
can offer clues to the right path. T would
like to speculate that Lijadu’s very close
studying of Ifa as a specimen of pre-
Christian Yoruba theology is based on the
prominent role of direct writing in the
disclosure system. Lijadu does not
condemn If4 as a system of direct divine
revelation, probably because of its close
ties to a minimally mediated writing
system. He rejects Ifa because its stories—
and not its graphic encoding—about
Lot God’s true nature, true worship, true
3 Wl i it ,. human nature, relationship to humans—do
Divination tray. Photo by Henry Drewal, University of not quite agree with Biblical tenets. Lijadu
Wisconsin, Madison. is dissatisfied with If4 teachings on human
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nature, especially regarding divine truth, the love of God and of fellow men and women,
holiness, and the disinterested search for divine grace that are too lax and therefore
unmeritorious in comparison to Christianity.

Reference in Ifa

Divination continues when the priest, having completed the transcription of the revealed
sign and followed the set structure of the Ifa story unit (e se ), recites a narrative whose central
motif addresses a situation similar in some respect to the predicament that the client seeks to
resolve. All the stories pose a problem and a protagonist, usually in the form of an original client
believed to be the person for whom the indicated story and inscription were first devised. The
stories also construct at least one antagonist, a set of resolutions or an escalation, and the reaction
of the entity who first addressed the problem (Abimbdld 1976:43-62; Bascom 1969:120-37;
Olatunji 1984:127-34). Death (iku), disease (arun), loss (0fo ), curse (epe), paralysis (egba),
general misfortune (Qran), incarceration (¢won), accidents (ese), and witchcraft (4jé and 0s6) are
the most common antagonists. These problems can afflict a person at will. One’s enemies can
also cause them through some diabolical machinations. Opposed to the antagonists are the dearly
sought general blessings (ire) of wealth (owo), childbearing (¢mg), good health (aladfia), and
longevity (atkiz). The antagonists represent forces of sickness or disease and protagonists those of
health or well being. Control of the client’s body and/or social existence triggers fighting
between the two groups. The story unit (ese) has no independently verifiable embodiment in that
it does not attach directly to one graphematic sign. In effect, the divined inscriptions generate
stories, not phonemes. Ifa writing is mythographic rather than phonocentric. To quote Derrida
(1976:85), it “spells its symbols pluri-dimensionally,” and its referents are “not subject to
successivity, to the order of a logical time, or to the irreversible temporality of sound.”

T. M. Ilesanmi’s schematic analysis of If4 inscriptions and narratives reveals a deep-
seated binarism—*“agbara méji t6 so ayé r6” (“the two poles on which existence subtends™)
(2004:132)—that Ifa diviners use to manage the “pluridimensional” significations of their
writing method. According to Ilesanmi,8 Ifa priests ascribe positive, ire (good, desirable, well
sought), values to some elements and negative, aburu (bad, undesirable, abhorred), values to
others. They tie these values to the temporal order of appearance: the first to appear is the most
positive and the next one less so; one notation is positive and two notations infer a negative. The
sixteen primary figures of the odu are valued according to how the imprinted signs (ones and
twos) and the ordinal rank of the presented odu (first, second, etc.) add up. Thus Ogbe¢, signed
with all ones (and no two), is relentlessly positive (bé¢ ni) and Ofun, all twos (and no ones), is
frighteningly negative (bée¢ k¢). Although these two signs are ranked first and second in the
ordinal system, they are actually polar opposites in the ideational scheme (134-35):

6 Tlesanmi is an ordained Catholic priest and professor of Yoruba studies at the Obafemi Awolowo

University, Ile-Ife. Three pioneering indigenous Ifa scholars, Phillips, Lijadu, and Johnson, were Anglican Church
priests.
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Awon odii méji yif 16 ta ko ara won jit nint abida onibeji bée-ni-bée-ké. Okan ko ni bée-ko réré;

ekeji ko si ni bée-ni olédkan. Ko si igha ti awon méjegji jo wi ohun kan nda. Gbogbo awon odi

yooki 16 ni bée-ni die, bée-ké die nind. Nint okan, ire le po ju ibi lo, nint dmiran, ibi le po ju ire lo.

Wayfi o, ipd ti ibi ati ire wa ta ko ara won. Iye ire ati ibi kan nda ni Edf ati Iwori ni sighbén wén fi ipd

ta ko ara won.

These two odu are polar opposites in the positive and negative binary structure. One has no

negative at all; the other has not one positive. At no point do the two odu express the same

attributes. All the other odu signs express a little of positive and negative values. In some,

positives outnumber negatives; in others, negatives outnumber positives. The positioning of the

attributes might oppose each other. Edi and iwori express equal number of positives and negatives

but in different positions.

Ilesanmi constructs two very useful charts of the signs, the first of which, reproduced below,

depicts the ordinal sequence. In this table, “+” represents a positive value, while

negative.
++++ Ogbe 1
Qyeku 2
- Iwori 3
+--+ Edi 4
-t Obara 5
+--- Okanran 6
--++ Irostin 7
++-- Owonrin 8
—+++ | Ogtndd | 9
++H+- Qsa 10
ot Irete 11
+++ Otard 12
—+-- | Otdardapon | 13
-t k4 14
—+-+ Qsé 15
++- Oftn 16

Adapted from Ilesanmi 2004:135.

(I3RS

stands for a

In this table, Qs¢ (15th) and Qftn (16th) have the same number of positive and negative
attributes, but they are placed in opposite positions. Qsé opens with a negative, followed by

positive, negative, positive in that order. Qftn unfolds in the inverse.

Ilesanmi argues that the assignment of values controls references in the odu inscriptions.
He represents the “inner” oppositions of the odu system as adapted to the following tables:
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-+ Ogbe 1
—+++ | Ogtindd | 3
ot Irete 5
+++ Otard 7
-+ Irostin 9
—+-+ Qsé 11
+-—t Edi 13
-—t Obara 15
- Qsé 16
- Twori 14
++- Oftn 12
++-- Owonrin 10
N k4 8
—+-- | OtarGpon | 6
+--- Okanran 4
Qyeku 2

Adapted from Ilesanmi 2004:136.

Ilesanmi offers no speculation on why the public, outer, ordinal ranking differs from the inner
order. Nor does he say why Ifa priests do not usually speak of the underlying binary with which
they operate their system. The language of his conclusion suggests, however, that they might
have been protecting their guild’s secret: “méji, méji ni Ifa se igbékale ero re 16ri ayé; tibi-tire 16
jo Arin p nind eto Ifs. Imd abuid4 onibeji 16 1@ si aso 16jG eégun If4” (“If4’s central structure rests
on a binary design in which positives and negatives walk hand in glove. Only the knowledge of
how binary structures work can unmask Ifa”") (146).

We should not forget that even the outer order that the priests present to the uninitiated is
not universal. William Bascom recorded ten variations in Nigeria alone, eight in Benin and Togo,
and two in Cuba. Moreover, the primary odu units do not carry any readable significance in
practical, problem-solving divination until doubled or paired with another. This means that each
consultation would involve ordering and decoding a minimum of thirty-two negative and
positive values. A double Qftin, for example, would have to be arranged thus in the priest’s mind;
to the client, only the ordinal appearance—the two columns of ones and twos—is visible:

Oftin Meji (Doubled Oftin)

Ordinal Appearance Based on Ones | Inner Attributes Based on Negative
and Twos and Positive Values
1(+) 1(+) - .
II(-) II(-) +-+- +-+-
1(+) 1(+) +t- +te
IT (-) IT (-) +-+- -
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Ilesanmi’s sketch of the foundation of reference in Ifd’s mythography is stimulating and
absorbing. However, there is no evidence that the temporal order implied in the sequence of
positives and negatives is repeated in the narrative plots of the illustrative stories (ese). That is,
the imprinted signs do not appear to govern the story units. In order for Ilesanmi’s “revelations”
to work for practical criticism, we need to have an idea of how the values affect narrative
sequence, the relation of plot details to the ordering of values, and so forth.

The only evidence I have seen for the possible plotting of thematic coordination with the
imprinted signs in the stories occurs in the Epega and Neimark collection (1995). Stories in this
volume demonstrate an inscription-governed thematic unity that one does not find in earlier
published collections such as Bascom’s (1969) or Abimb¢ld’s (1969, 1977). Stories gathered
under the Ogunda sign, for example, reveal judicious adjudication to be Ogun’s forte. In the
narratives, Ogun, the God of iron, creates (dd) the path to being (oni iwi), and acts as the
guarantor of biological reproduction and progeny (is¢dd). In the same manner, the resolution of
Qsa stories generally upholds the literal glossing of the root word, sd, as having to do with
fleeing for refuge. Ik narratives also support the etymology of kd in multiple references to
encircling, circumscription, circumspection, reaping, bending, limiting, and so on. It is not clear
to me whether the thematic unity of the Epega/Neimark stories reflects regional (Ijgbt) variations
or whether the coordination is a result of editorial selections guided by a more “literary”
sensibility.

While future studies may reveal a closer relationship between the inscription details and
the illustrative stories, such discovery will not diminish the importance of inscription for Ifa
divination. Arriving at the right sign opens up channels of meaning-generation to diviners and
clients. The client’s whispering of his or her desires and concerns into the divination object
brings the past of the client to the presence of the priest and the attention of the divination God’s
representative, the kernel or the chain, these being the main two divination instruments through
which Qrinmila’s wishes are accessed. The inscriptions revealed by the objects present traces of
the emblematic primordial events to which the divination God was a witness. The signs also
instigate deliberations on what future actions the client should take. In this order of events, the
generated inscriptions regulate the relation of the past, the present, and the future. The client’s
concerns and problems belong, like the divination God’s archetypal knowledge, in the past; the
priest’s verbal articulation of such knowledge belongs in the present; realization of the agreed-
upon solutions derivable from the present interpretation of the divine codes belongs in the future.

The sample solutions modeled in the narrative have the chance to work if the client’s
disposition helps the process. Actionable reference, as the story unit or as the directive resulting
from it, comes after the inscription; it belongs in the future of the “letter.” Things could not be
otherwise because the past (the “historical” referent) of the entity I am calling the letter, that is,
the imprinted sign, belongs in the experience of the deity who witnessed creation at a moment
that now lies permanently outside of immediate human cognition. This process reveals that Ifa
practice distinguishes voice from graph without separating them; the “letter” does not correspond
to a sound but to a stand-alone problem unit. Qrinmila, the original writer, does not read his text
verbally; the transcribing diviner (the deity’s “writesperson”) who can verbalize the contents of
the inscriptions does not “write.” He or she invents solutions, but these are not original to the
diviner.
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The space and time left empty by a discontinuity between the systematic notations and
the free-floating themes that they generate in stories invites commentary. In that location,
“implicit significations” are teased out, ‘“silent determinations” are made, and “obscured
contents” are made manifest (Foucault 1979:145). The considerable time and intellectual
expense that pioneer Yorubd Christian missionaries devoted to that location is instructive.
Believing that Ifa stories are theological as mentioned above, Lijadu found in the narratives
evidence of admirable Godliness comparable with Christianity, but was exasperated by the sheer
humanity of the Godhead—an entity who would not command a simple kola nut at will for his
personal use and who fails to detect that one presented to him by a sacrifice carrier was picked
up from a crossroads offering. Lijadu (1898:32) exclaims, “eléya ni gbogbo itan yif” (“These
stories are utterly contemptuous”) because the Almighty they portray is not that mighty. “Irt
Olodumare wo ni eyi e jare!” (“What a puny God this is!”), he declaims. Karin Barber, a
contemporary scholar, finds, for nontheological reasons, something untoward in how
“Westernized members of the Yoruba elite,” including Lijadu, monumentalized If4 by collecting,
transcribing, and annotating the narratives recited by chosen priests, and then misrepresented the
texts, perhaps unwittingly, “as a fixed body of knowledge” (1990:197). The elite allow
themselves to be seduced by the built-in incorporation strategies of the Ifa discourse that cast its
priest as someone who espouses a storied “body of wisdom conceived of as anterior and external
to his own existence” (202), independent of his or her will. The only divination element that
either Lijadu (the Christian, elite monument maker) or Barber comments on critically is the Ifa
story’s relationship to the inscription it supports. The written notations’ anteriority to the priest’s
will, the client’s wishes, and the story structure are never questioned. I would like to think that
both Lijadu’s project and Barber’s critique are possible because the site of commentary-making
is deliberately constructed and preserved in Ifa discourse so that the initiated and the uninitiated
can interact over the meaning of the fundamental inscriptions of being.

A Story of Origin

A story that one of Wandé Abimb¢la’s informants associated with Iwori Méji, the sign
that balances ones and twos on each side of the readable inscriptions, deals with the origin of the
Ifa divination system (1969:34-40). (Iwori pairs twos and ones symmetrically: two each on top
and at the bottom and two ones between them. To use Ilesanmi’s language, polar negatives are
separated by two middle positives.) This story calls attention to itself as an autobiography of its
own devices.

The story begins with the names of the four priests who coordinated the original
consultation, two of whom are “Apa Nii Gboko6 Tan Ind Os 6” (“The mahogany bean tree
takes to the bush to kindle its wizard red fire”) and “Ortra Nif Wew Ejé Kale” (“The oruru tree
dons the blood red garment from top to bottom”). The third is named “Tlé Ni Mo Te Tee Te Ki
Nt66 Topén” (“For a long while did I cut ordinary earth before I began to cut divination tray
sand”). The fourth is “QOpe Tééré Eréke Nif Ya si Ya Buka Mérindinlégin” (“The slender uphill
palm tree divides into sixteen branches”). To reflect the tonal counterpoint principles that
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governed the poetic performance, Abimbld breaks the names of the third and fourth diviners
into two lines each:

I1é ni mo te tee te I cut the earth for a long while

Ki nté6 topédn; Before cutting the divination tray sand,;
Ope tééré eréke The uphill slender palm tree

Nii ya si ya buka mérindinlégun. The one that divides into sixteen branches.

The four cast their objects and disclosed to Qrinmila that he will be barren in Ife. But their
findings were mocked.

The ensuing narrative does not specify the odu inscription that indicates it, and the only
authority we have that this is a story fitted for Iwori is the priest who narrated it to the scholar.
Abimbol4 does not identify which of Pépéo 14 Ayinla (of Tkoyi, near Ogbomoss), Oyeédélé
Isold (of Be e s in compound, Paakoyi quarters, Qyo6), and Adéjare (of Paakodyi quarters,
Qyo) recited the story. But this cannot delay analysis. In practical terms, QOrdnmila’s four
diviners completed their brief after they relatred their findings. They could not have participated
in the details contained in the rest of the story: logic dictates that its collation be attributed to
succeeding observers and other diviners, including Abimb¢la’s informants.

The story of the original diviners is not a simple one. According to Abimb¢l4, the named
diviners led the first consultation session recounted in the story. He also adds that the names are
either fragments of praise epithets (oriki) or pseudonyms (1977:19). The names, as such,
historicize the narratives and make them accounts of something that actually happened.” It is not
hard to disagree with Abimb¢ld: if the priests existed in time and place, succeeding diviners who
acknowledge their predecessors’ activities do not seem interested in identifying them as
historical figures. In a less literalistic viewpoint, diviners’ names that are recited formulaically at
the beginning of Ifa divination stories are tale-specific and are never repeated, even when the
motif of events addressed in one story appears in another. Most often, the names summarize the
topic of the events, which are represented in the consultation scenario. Abimb¢la admits that the
names could be personifications of animals or plants devised for narrative unity. This implies that
the names are a story element, precisely a characterization strategy, and that they do not identify
people whose lineage chants a listener can recite, or whose compound or hometown one can
always locate precisely. From the beginning of the narrative, the names both hold together the
activities of the coordinator(s) of an If4 consultation and serve as a textual resource for brokering
attribution. Invoking antecedence with the original priests’ names helps to place the
contemporary performer in a discursive line of descent.

The motif of the importance of patience for overcoming barrenness, the central theme of
the Iwori narrative under discussion here, permeates every facet of the story, including the names
of the original diviners. The first diviner’s name insinuates a paradox: the beautiful efflorescence
of the hardy mahogany bean tree draws the attention of malevolent forces. Although the tough
apa wood is very useful for building construction, its hardiness also attracts witches and wizards,

7 Bascom (1969) says that the only autochthonous sections of divination stories are the names of the
diviners. Other parts could be sourced from folktales, myths, legends, and so on.



