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Introduction
Since the United States Supreme Court ruling in the case of the Church of the Lucumí versus the city of Hialeah, Florida (June 11, 1993), Santería has ceased being an underground relic hidden for fear of 
persecution.1 Adherents are now free to practice their beliefs unhindered by social or political mores; and as information about these religious practices floods the media, many people are realizing that this nature-based faith is a joyous expression of God, the divine. While firmly grounded in the present, Santería is an ancient faith with roots in the fertile banks of Africa’s Niger River, where the Yoruba people propitiated spirits that later came to be known as the orishas. 
The religion teaches us that the ultimate creative force, Olódumare (owner of the womb), divided itself into innumerable aspects, or orishas. Each orisha is a living, spiritual personification of limited aché (a word that loosely translates into “power, grace, and life”). The aché of an orisha depends on the aspect of Olódumare from which it was spawned. Olokun, the hermaphroditic deity ruling the depths of the ocean, draws her aché from the part of Olódumare that is secret, mysterious, and unknown; hence her home is the depths of the ocean where none may descend while living in the flesh. Ainá, mistress of flame and constant companion to Shangó, is the limitless fire of Olódumare’s existence; and Yemayá is the sweet, life-giving, mothering principle of the unknowable deity. Too vast to be known as a whole, Olódumare is made knowable through the religion’s myriad deities.
An orisha, as received by an initiate of this faith, has three components: implements (handcrafted tools), otanes (sacred stones), and diloggún (cut cowrie shells used for ritual divination). The diloggún houses the soul of the orisha and is the most important component. When commercial slavery removed blacks from the Mother Continent by the thousands, the Africans took these holy shells, the diloggún, into their bodies and made the Middle Passage to the New World. Priests and priestesses secreted the shells in one of three places: the hair, vagina, or digestive tract. Those who hid their shells in either the hair or vagina were less successful in bringing their deities to the New World. Those who swallowed their shells (repeatedly, for obvious reasons) were able to hide theirs from captors. This is one of many illustrations of the unshakable faith the Africans held in their gods. Those who survived and settled under Catholic slavery were able to worship the orishas in secret, especially in the tropical climates of the Caribbean. (Cuba and Brazil provided the most hospitable locales for orisha worship.) There is some archaeological evidence that both the orisha faiths and Palo Mayombe, the Congolese cult of the dead, were brought to the mainland (what is now the United States) at this time. However, slavery under Protestant rule separated the family and social units, which prevented worshipers from keeping the faith alive. But because Catholic slavery kept family and social groupings intact, slaves in both the Caribbean and Brazil were able to pass along their faith to their children. Against inhumane, harsh treatment, the African gods sustained their people.
It has been more than four hundred years since the first blacks were kidnapped and brought to the New World, and even now the orishas are actively worshiped in both Cuba and Brazil. A barbaric yet profitable trading brought a continual flow of new priests and priestesses to the island from which la regla Lucumí (the rites of the Lucumí) were born, and these replenished and renewed the religious faith as it evolved and amalgamated with Catholic beliefs. The syncretism of Catholicism and orisha worship itself does not indicate a wholesome eclecticism; rather, it provided a means for the Africans, the Yoruba, to hide the worship of their orishas behind a veneration of the saints. Those ignorant of the Africans’ spiritual practices nicknamed the rituals Santería, “worship of the 
saints.”2 With the beginning of Cuban immigration to the mainland United States in the early nineteen hundreds, the Cubans brought their orishas with them. Yet it was not until the arrival of Pancho Mora (a Babalawo, or priest of Ifá, a form of divination earlier than the diloggún) from that island that the orishas were as firmly seated here as they were in Cuba. Since that time Santería has become a flourishing faith, growing to encompass not only those of Afro-Cuban descent, but also those of Hispanic/Latino, Puerto Rican, Caucasian, and African ancestry. The orishas have moved beyond their original people to embrace those of all cultural and ethnic backgrounds, and this worship continues to evolve and grow daily. Evolution is a key word for the religion, especially in reference to the past thirty years, with this decade showing a particularly accelerated period of growth.
With the arrival of Santería came another African faith from the Congo, Palo Mayombe. Unlike the Yoruba religion, however, Palo heralds only two deities: Nsambi, the creative force, and Lucero, the morning and evening star. The entire basis for this cult is the worship, elevation, and propitiation of the dead. Unlike the treatment of egun (ancestors) in Santería, the treatment of the nfumbé (the Congolese word for “spirit”) can vary from veneration and propitiation, to humbleness, to mastery; all this depends on the nfumbé or nkisi (ancestral, nature spirit) with which the palero, or Palo priest, works. The dead are classified according to the place in nature where they find peace or unrest. Kalunga denotes spirits of the ocean, while Mama Chola speaks of those who are among the sweet river waters. The nfumbé of Tiembla Tierra walk through the mountains, the rumbling earth, while Mama Kengue denotes those of the cemetery, the place that lies between the realm of the living and that of the ancestors. Paleros have drawn associations between these parts of nature and the orishas: Kalunga is Yemayá, Tiembla Tierra is Obatalá, Mama Chola is Oshún, and Mama Kengue is Oyá. Using their own ritual techniques, priests and priestesses of Palo are working with the orishas spiritually. Some even give the initiation of the elekes (beaded necklaces) and the 
warriors.3 Ultimately, many have begun to manipulate the diloggún in their own special syncretism of Palo Mayombe and Santería.
Spiritism, or Espiritísmo, a phenomenon begun in France by Allan Kardec that took Latin America by storm and was eventually absorbed into Santería, has also embraced the spirituality of the orishas in their mediumistic work. In New York, an eclectic marriage between Espiritísmo and Santería has taken place. It is called Santerísmo. Although this syncretism seems evident only in the city itself, it has a significant number of adherents; they include Afro-Cubans, Afro-Americans, and Hispanics. Some of these are adherents of Santería who never took the initiation kariocha (the major initiation ceremony of the religion). Unable to afford the expenses of this weeklong “marriage” ceremony, yet sincere in their worship of the orishas, they turned to Santerísmo as a way to express their devotions.
Finally, the desire to worship the orishas has also permeated the reconstructed faith of ancient Europe: Wicca. While few Wiccans (practitioners of Wicca) have any traditional grounding in African spirituality, they yearn to worship the pagan deities of a living pantheon, yet they cannot give up their belief in an all-powerful Mother Goddess as creatrix (as opposed to creator) of all things. Therefore, they worship by the ritual means they have learned in their own faiths.
As an adherent of Santería, I must say that I do not wholeheartedly condone these practices. Yet as a Wiccan/palero who also believes that gods and goddesses are everywhere and care not by what name they are known or how they are worshiped as long as the rituals are from the heart, I cannot condemn them. The rites of ocha (in this context, ocha refers to Santería) have traditionally been passed down orally and by initiation: One’s orishas, and one’s head (spiritual consciousness), will be reborn through the rites of kariocha. The Spirits descend from the godparent’s orishas and the head is reborn in the same way. The intricacies of ritual—washing the diloggún and otanes of each orisha, the care and worship given each Spirit, the systems of obí (a form of divination that uses coconuts instead of shells) and diloggún—all are learned by observation, participation, and private instruction. Yet the overabundance of new initiates and the lack of a carefully trained priesthood to instruct these initiates has resulted in an overwhelming amount of misinformation. The costs for the ceremonies increase yearly with inflation: There are bolts of cloth, several tureens, dozens of freshly picked herbs, many animals, countless implements (made of gold, silver, bronze, copper, and wood), and various other expensive items included in the rites of ocha. It is not unusual for an adherent to save four thousand to ten thousand dollars to cover the extensive costs of catering, clothing, work, and other items that go into “making the saint,” or the ritual of kariocha. Experienced elders are overworked, trying to keep up with the needs of their godchildren; inexperienced novitiates are frustrated by their own lack of traditional knowledge. Many are turning to alternative paths for the orishas simply because the traditional seem so hard to follow. 
Yet for those who are sincere and not easily overwhelmed by the obstacles between them and the faith, Santería remains an unbroken link to a powerful, spiritual past. As it is practiced today, the religion can be divided into two active aspects that feed on each other: worship and divination. Worship of the orishas takes many forms. There is the worship given daily in the home by the priest and noninitiate (aleyo) alike, the pouring of water and giving of prayers recited to Olódumare, Elegguá, egun, and one’s guardian orisha. Done to cool the divinities, they, in turn, cool the worshiper so that the day is blessed. There is the weekly worship of Elegguá, fate, destiny, the opener of all roads; on Mondays, he is propitiated and plied with offerings of wine, rum, and cigars. There is the weekly worship of one’s patron orisha when he or she is refreshed with special oils, prayers, and libations. Orisha priests and priestesses will present a wide array of meats, drinks, and thanksgiving offerings throughout the year on behalf of other aleyos and initiates. Votive offerings are made infrequently, as are propitiatory sacrifices. Finally, there is the yearly or anniversary offering of the ilé when initiates and godchildren come together to drum, dance, chant, and sing on the holy day of any one Spirit. Worship easily becomes a daily, weekly, monthly, and yearly affair for the faith’s adherents.
The second aspect of Santería, divination, is grossly misunderstood, sometimes even by those who adhere to its practices. People in all ages and cultures have sought shades of the future, desiring knowledge of what is to come. Pagan practices have always incorporated the art of divination in their religions; from the Greek oracle at Delphi to the Ogham of the Celts, its arts were a part of, and not separate from, religion. In today’s New Age movement, however, divination is often an act performed outside one’s spiritual faith. No longer are gods, goddesses, or spirits consulted. Some patronize fortune-tellers and psychics, hoping to glean the inner intentions of a lost lover, while others seek a quick peek at future careers and prosperity. There are those who use “spirit guides” in their consultations. Although this is closer to the African spiritual systems that survived on the Mother Continent, many still credit the entire act of divining to the higher, inner self, and this is anathema to African beliefs.
It is the love of our African souls, our ancestors, our roots, and our orishas that brings us each, in time, to Santería. Yet it is the desire to worship the orishas better, to care for them as they wish to be cared for, that brings us to the oracles. Through the “random” patterns (the odu) produced by sixteen cowrie shells on the mat, we learn of each Spirit’s will. Our destiny, goals, loves, and losses are displayed with each sacred mandala. Divination is an act that feeds our worship, and the worship then given fulfills the prophecies of divination. This book concerns itself with that aspect of the orisha traditions that was nourished by the Caribbean’s lush, tropical climate—the true art of divination.
Although this volume might seem massive, it should not be approached as a definitive treatise on the many patterns that can fall when using diloggún. Initially, I envisioned a book that would not only explain the basic material essential to divination, but also detail the niche osain (amulets), herbal baths, special prayers, incantations, and ritual procedures that are born in each letter. However, space constraints prevented me from exploring more than the essentials. I also hoped to include a very important element of divination: the patakís, or sacred stories, told by the odu. These are the legends of our faith, comparable to the parables of the Christian Bible and the mythologies of other pagan faiths. Some tell about the lives of the orishas on earth; some tell of the lives of our Spirits in heaven. Many tell about the beginning of humans, earth, and Cosmos, and also the lives of ancient humans who lived and died following the way of the orishas. Finally, there are stories about each odu itself, for even the odu were once alive on earth as mortals, walking among men and women as they would. It is from these myths that many of our customs are born. It is through a diviner’s study and interpretation of the patakís that the meanings of odu expand and evolve. But, since there can be anywhere from two to twelve patakís in any single pattern, adding even one patakí to each chapter would have made this book unmanageable. Several companion volumes are in the works to explore these exciting avenues of cowrie-shell divination.
Therefore, let this volume serve as both a starting point and a guide for the aspiring italero, or diviner. It contains all the information essential to the casting of the diloggún. Paired with training by an elder in the religion, the student will come away with a firm grasp of the process of divination. Beyond adherents of Santería, Palo Mayombe, Espiritísmo, and Wicca, this book will be of value to diviners who wish to research and study alternative methods of divination. And I cannot overstate the academic and scholastic value of this book. Most of the information has never before been published, even though outsiders and cultural anthropologists have tried for decades to glean the inner workings of this faith.
My prayer for all those who study this book is that Elegguá opens the roads to knowledge, and that Obatalá helps the attained knowledge lead to spiritual evolution. ¡Aché! ¡Tó!

One 
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Manipulating the Diloggún—The Oracle of the Orishas
While many consider the diloggún to be merely an African oracle, in truth it is a spiritual process of rituals, liturgies, and discoveries. Its process is unique. The oracular system is based on one used in Nigeria, the Holy Land and origin of the Yoruba, the predecessors of the Lucumí. There, before humans knew of orishas or odu, there was only Orúnmila. Born from Olódumare herself, he was the great witness to creation, and knew all things. Orúnmila incarnated among mortals, bringing his infinite knowledge of odu and divination to earth. What he taught is known as Ifá. The sacred science of Ifá was first passed to Asheda (the first Ifá priest, or Babalawo) and then to Akoda (the second disciple). Together, these two men spread Orúnmila’s cult of divination among the Yoruba, and it was from this that the original sixteen-cowrie-shell oracle emerged. Yet the forced transplantation of slaves to Cuba brought the necessity for change. Political factors behind slave trading ensured that many Babalawos were left in Nigeria, and without the cult of Ifá, orisha worshipers in the New World needed an advanced oracle. Using a broken knowledge of the 256 odu, the sixteen-cowrie-system grew slowly. It remained incomplete until a priest named Obadameji (omo-Aganyú) made the Middle Passage to Cuba, bringing a thorough knowledge of Ifá. Though not a Babalawo himself, it was under Obadameji’s guidance that the final reformations were completed and a new oracle was born to the religion: the oracle of the diloggún.
The word itself, diloggún, may be described in two fashions. First, when speaking of diloggún, one may be referring to the cowrie shells received by a Lucumí priest or priestess upon initiation. In the ritual known as asiento (or kariocha or just ocha), an adherent to the faith is crowned with the guardian or ruling 
orisha.1 The major orishas of the faith are received at this time: Obatalá, Yemayá, Oshún, Shangó, Elegguá, Ogún, and Oyá. As I touched on in the introduction, each of these orishas has three main components: otanes, implements, and diloggún. The otanes form the body of the deity; they are stones, and it is upon these that sacrificial offerings are given. The implements are the metal or wooden tools sacred to each Spirit. Diloggún is the most important aspect of an orisha, for within these cowrie shells are the soul of each deity. All except for one Spirit, Elegguá, will have eighteen shells in his or her diloggún. Elegguá has twenty-one shells in his, for twenty-one is his sacred number and is shared with no other Spirit.
The second way of defining diloggún is within the context of divination. When reading or casting the oracle, only sixteen shells from each orisha’s hand of shells are used. These are picked at random, and the remaining cowries are set to the side facedown. Cowries put to the side are known as adele (witnesses), and while they must be present for divination, they remain unused. For the purposes of this book, when one speaks of casting or reading the diloggún, it is assumed that one is speaking of the sixteen shells used in divining with odu.
Unlike tools that draw on a diviner’s psychic skills or subconscious mind (such as the tarot and crystal gazing), the diloggún is a complex system based on the sixteen holy odu made manifest when Olódumare unfolded, creating all things. Each odu has a name and a number of open-mouth shells associated with it; these are the parent odu of the diloggún. These sixteen signs and their numerical equivalents are: Okana (one mouth), Eji Oko (two mouths), Ogundá (three mouths), Irosun (four mouths), Oché (five mouths), Obara (six mouths), Odí (seven mouths), Eji Ogbe (eight mouths), Osá (nine mouths), Ofún (ten mouths), Owani (eleven mouths), Ejila Shebora (twelve mouths), Metanla (thirteen mouths), Merinla (fourteen mouths), Marunla (fifteen mouths), and Merindilogún (sixteen mouths). Spiritually, each marks a different milestone in creation, specific energy currents needed to bring forth manifestation from God’s womb. These concepts will be investigated in later chapters of this book. For divination, each odu may be thought of as a single chapter comparable to those found in the Christian Bible; although the literature is oral in our tradition, it is no less powerful, no less meaningful, than the most eloquently written proverbs or psalms.
Just as each book of the Bible has several chapters in itself, so is each odu composed of sixteen chapters. These are called omo odu (children of odu). Each is part of a spiritual family linked by the parent odu that gave it birth. When casting the diloggún, an italero must access one of these patterns. He does this by gently awakening the spirit of an orisha with an invocation known as mojubando, a litany that pays homage to God, the earth, the ancestors, and the orisha whose diloggún is being cast. Two throws are required to extract the omo odu. The first names the parent odu, and the second letter modifies the first, narrowing the reading down to 1 of 256 combinations offered by the oracle. For example, if the diviner’s first casting of diloggún results in a mandala of nine open mouths on the mat, the parent odu is Osá. Casting the cowries a second time, if the diviner counts three mouths, the odu Ogundá has fallen. The first casting of Osá is modified by the second. The resulting odu is named Osá Ogundá, and the diviner knows he must search his memory for the meanings of that sign.
Each of these odu forms a spiritual organism, a complete entity that forebodes various blessings (known collectively as iré) or misfortunes (known collectively as osogbo). The qualities of iré and osogbo must be extracted from the odu once the composite letter has been cast. This is done by using eight ibó (divination tools). Depending on the questions asked, these eight ibó can be used in an infinite number of pairings; together, the diviner and client manipulate both the cowries and the ibó in tandem to determine the orientations of odu. From these are the predictions of any one letter drawn, and eboses (offerings) are also determined, to placate volatile essences. Harmony is created: Evolution unfolds.
Throughout this text, I will explore not only the manipulations of this oracle, but also the metaphysics and meanings behind each letter of diloggún. Remember that although each odu contains all the facets of our faith and lives, they are not stagnant, unchanging, mere collections of sacred stories and scripts conceived centuries ago. Each of these letters is alive in the universe and in our lives. They are organisms of energy, creatures of symbiosis awaiting connection with our own human energies as they are opened on the mat. A divination session, then, becomes the most important focus of Lucumí worship. The sacred shells reveal the forces at play in an adherent’s life, and these energies are redefined and placated as the orisha priest manipulates the letters in an attempt to help his client evolve. Diloggún is an oracle, yes; yet it is also a long, arduous road to change and personal transformation. It is the heart of Santería and New World orisha worship.
Opening the Diloggún
Initial preparations for the casting of diloggún are minimal. The diviner must provide a room that will be private and unfrequented by noninitiates during the consultation. There should be a table with enough chairs to accommodate the client, godparent(s), diviner, and any priests or priestesses who are acting as assistants or 
students.2 A grass mat should be laid upon the diviner’s working surface. The room should be set up so that the client sits on one side of the table with his or her godparents, and the italero and other elders/students sit on the opposite side of the table. A jícara (gourd) of water, lit cigar, and lit candle should be placed on the table to give aché and strength to the spirits consulted; and beside these should be placed the diloggún of the orisha and the complete set of ibó used for the reading. The symbols for ibó are eight in number: efun (a white, powdered chalk), a black stone, two bound cowries, a seashell, a piece of bone, a guacalote seed, a doll’s head, and a piece of broken china or pottery. The assistant making a record of the reading should be provided with a pen and plenty of paper.
Having properly arranged the room and seated everyone for divination, the diviner should have his assistant record the client’s full name given after birth at the top of the paper. If the client is a married woman, her full name at birth plus her married name are recorded. This information should be kept nearby so that the diviner can refer to it during the mojuba (prayer); naming the client in full is integral to the invocation of that person’s egun (ancestors) during consultation. Once this is done, the diviner takes the efun and rubs it over both his hands until the palms, fingers, and thumbs are covered in white. This is done to the client as well (one must have clean, pure hands before handling the shells of an orisha). Now, the client is instructed to take the derecho (the small fee, usually twenty-one dollars, that is sacred to the orishas) and fold it tightly into a small ball. He crosses himself with it, marking the four quarters of the body, and gives it to the diviner. This is an important moment in the reading, for with the passing of this money, the energy exchange among the client, italero, and orisha is begun; from this moment the oracle is considered open and there should be no interruptions. The final preparation is for the italero to mark a white chalk circle on the grass mat, drawing double lines through the four cardinal points: north, south, east, and west. All is now prepared, and the oracle is opened.
Before praying to the orisha, a jícara of fresh water is carried in the left hand, and using the fingers of the right, three dashes of water are splashed before the Spirit’s shrine with the following words.
Omi tutu; ona tutu, aché tutu. Tutu ilé. Tutu Laroye. Tutu Arikú Babawa.
Fresh water, freshen the road to the orisha, refresh my power. Freshen my home. Freshen Elegguá in his path of Eshu Laroye. Bring us freshness that has no end.
Before praying to any orisha, this simple libation is offered to bring coolness and freshness: to our roads, to our aché, to our homes, and to Eshu Laroye. These are all things that could hinder the consultation. The world is a place of hot and cold, stagnation and refreshment, growth and decline; when working with the orishas, however, we put ourselves in a place where only evolution can be found. Those things that tend to overheat and destroy are removed. A very special avatar of Elegguá, Eshu Laroye, is both honored and refreshed by this ritual gesture. He is the companion of Oshún, the orisha who makes life worth living, and he is one of Elegguá’s most mischievous paths. If we desire our prayers to reach the orishas, we must first honor and cool him so that he will help, and not hinder, our communication. It takes only a moment to do this, yet it is one of the most crucial points in our invocation.
Having refreshed ourselves, our homes, and Eshu Laroye, the ritual of mojubando begins. As this prayer is intoned, the italero holds the diloggún of the orisha (sixteen of the shells that form the spiritual body of the deity, putting the rest of them to the side with the ibó, facedown) and adds to this the derecho that the client has provided for the consultation. All these are rubbed briskly, yet gently, between his two hands to slowly awaken the soul that sleeps in the cowries. If the diviner’s hands are too small for this, the sixteen cowries and the derecho he was given may be rubbed in a circular, clockwise motion on the mat. This gentle manipulation of the shells continues until all prayers are complete.
Mojuba Olófin. Mojuba Olorún. Mojuba Olódumare. Mojuba Olójoni. Oní Odún Mocuedun. Olorún Alabosúdaye. Olorún Alabosúnife. Olorún Alayé. Olorún Elemí. Olódumare Oba aterere kaje. Olódumare, mojuba gbogbo ikú imbelese. Olódumare, ibaé bayé tonú. Mojuba atijó ojo. Mojuba atiwó orún. Mojuba ayái odún, oní odún, odún olá. Mojuba Orún. Mojuba Oshúkua. Mojuba ile ogere a foko jerí.
Homage is paid to the part of God closest to the earth. I pay homage to the God in the heavens, God who is eternal and everywhere. I pay homage to the one who owns this day. Today, I greet you! Olorún, who is the keeper and protector of the earth. Olorún, the one who protects the first, holy city of Ifé. Olorún, living one and owner of the earth. Olorún, you who owns all spirits. Olódumare, the one who encompasses the entire Cosmos. Olódumare, I give homage to all the ancestors that sit at your feet now. I praise the creative forces and those that have sacrificed their own lives for the continuity of life. I pay homage to the awakening sun, the sunrise. I pay homage to the dying sun, the sunset. I pay homage to all eternity: yesterday, today, and tomorrow. I pay homage to the sun. I pay homage to the moon. I pay homage to Mother Earth.
Beginning with the first three sentences of the mojuba—“Mojuba Olófin. Mojuba Olorún. Mojuba Olódumare”—the supplicant is invoking and addressing the powers of creation, the very forces that began the universe aeons ago. Because all things are descended from and created by the collective forces known as God, before beginning to address the orisha the supplicant must give honor and respect to the origin of all things human and divine. The intonation begins with Olófin, a force that some consider an ancient, all-powerful aspect of God—the part of creation that is closest to earth and the most easily approachable. Olófin is a Lucumí contraction meaning “owner of the palace,” the palace being all of the earth, the majestic home in which dwells the spirit of the divine. It is through Olófin that we pray to Olorún and Olódumare, for those aspects of the divine are the most primal and farthest from creation. Olorún is yet another Lucumí contraction, meaning “the owner of heaven.” Olorún is seen in the daytime sky, the symbol being the sun, and although one does not worship the sun itself, praise is given to it as the symbol of Olorún on earth. Finally, the word Olódumare is a contraction that denotes “the owner of odu and the womb.” Odu is a woman, and the womb is part of the feminine reproductive system. Thus, although Olódumare is beyond gender, it is not incorrect to think of this being as the Great Mother, the starry night sky from which all is born.
Mojuba Orúnmila Eleri ikin. Mojuba igba Irunmole ojukotún. Mojuba igba Irunmole ojukosí. Mojuba Irunmole wamale. Mojuba Akoda. Mojuba Asheda. Mojuba ejubona Mefa. Mojuba gbogbowan Obá Ilé Ifé. Mojuba Odúduwa. Mojuba Oranmiyan. Mojuba Arabá lotu Ifé. Mojuba Olokun. Mojuba Olosa. Mojuba awon iyá afinju eje. Mojuba Ajé-ogunguluso Olambo yeye aye. Mojuna itá Merindilogún. Mojuba Orún Okó. Mojuba okún Okó. Mojuba Okiti awo Okó. Mojuna ará. Mojuba ilé. Mojuba yeye. Mojuba baba. Mojuba gbogbowan Imale Iju. Ibaé tototo Olódumare y mojuba. Kinkanmaché Orún, mojuba.
I pay homage to Orúnmila, the witness to creation and the recorder of all the odu. I pay homage to the two hundred divinities on the left side of God. I pay homage to the two hundred divinities on the right side of God. I pay homage to the divinities that came to earth. I pay homage to Orúnmila’s first student. I pay homage to Akoda’s first student. I respect all those who teach others the sacred path of Ifá. I pay homage to all the chiefs of the sacred city and cradle of civilization, Ilé Ifé. I pay homage to the founder of the Yoruba empire. I pay homage to Odúduwa’s son. I pay homage to all the diviners who live in the sacred city. I respect the spirit of the ocean that first owned all the land. I pay homage to the spirit of the lagoon that first formed as land arose from the sea. I pay homage to the council of the Mothers, the beautiful birds [the Witches] who are the Mothers of the forest. I give homage to the spirits of the forest who have come to the aid of the Mothers of the forest again and again. I pay homage to the sixteen odu of creation, the containers of all existence. I pay homage to the stone of heaven, the immovable stone of Olódumare. I honor the strength of the stone, and the mystery of the stone of creation. I pay homage to the body. I pay homage to the earth and land. I pay homage to all the mothers, and my Mother. I pay homage to all the fathers, and my Father. I pay homage to all the invisible spirits who are present at this time. I give all my praise to the spirit of creation, and give my humble thanks. For all the blessings that come to me from heaven, I give thanks.
These litanies are not used by all ilé ocha. In the Lucumí religion, there is a divide, an irreconcilable chasm between those houses that work with Ifá and the Babalawos closely and those that do not. Much of this chasm stems from the work of Ferminita Gomez, an influential religious ancestor who some say “reclaimed” our religion from the hands of Ifá. The priests of Orúnmila, the Babalawos, however, are still indispensable to the religion. There are many functions performed by these initiates that an orisha priest or priestess cannot fulfill. No matter how little or how much time one spends in this religion, we all come, at some point, to the feet of Orúnmila. If a member of this faith has received anything from the Babalawos, even if it was only a reading, it is in good taste to offer these few lines of praise to the mysteries of Orúnmila. As with any other aspect of this religion, when in doubt as to what should be done, question the godparents. They know what is best for spiritual evolution.
Mojuba gbogbowan Olodó ara orún: oluwos, iyaloshas, babaloshas, omo-kolaba egun imbelese Olódumare. Mojuba gbogbowan Olodó ara orún: oluwos, iyaloshas, babaloshas, omo-kolaba egun 
elelegba3 lagba-lagba imbelese, timbelese Olódumare.
I pay homage to those who have gone to the river and who are now citizens of heaven, the dead priests and priestesses who rest with Olódumare. I pay homage to all the oluwos, iyaloshas, babaloshas, and Babalawos who have Olófin, the dead who are at the feet of God. I pay homage to those who have gone to the river and who now live in heaven with Olódumare: oluwos, iyaloshas, babaloshas, Babalawos who have Olófin, and also to the dead of Elegguá who are now at the feet of God.
By now, not only has the diviner addressed the primal powers of creation, but he has also begun to pray to the dead elders of our faith. These are the ones who have made the rites of kariocha while living and have now passed beyond the land of the dead to Olódumare. These sum up the powers of heaven, the invisible realm, those forces that we call ará onú, or the inhabitants of heaven. By honoring these greater powers, the italero ensures that only positive energies are called to the mat. He proceeds with all their powers and blessings behind his actions. Then, the focus is narrowed a bit; one begins praying for and to the ancestral priests and priestesses who lived and died in the service of a specific orisha (in this case, the children of Elegguá). One of the mysteries of this religion is that of egun and ancestral reverence; it is believed that while on earth, each of us is the child of a specific orisha, and beyond death, our energies melt and merge into the whole of that sacred spirit. Indeed, even the orishas themselves were once human, and upon their earthly demise they moved beyond the grave and back into the whole whence they 
came.4 The fact that these Spirits were even born to earth makes our own egun, from the most distant past, the Mothers and Fathers of God.
Having addressed the greater forces of creation and the body of egun that makes up a specific orisha, the supplicant then begins to narrow his focus once more. He moves into prayer for the ancestors that brought him to birth, the egun of his spiritual family (giving birth to his orí, or consciousness). He also prays to those egun bringing his physical head/body to birth, his family line. Among our faith we say that we stand on the shoulders of those who have come before. Even though it is an orisha to whom one prays, one would not be praying to this force had the ancestors not given birth to both the physical and spiritual heads. The next part of the mojuba pays homage to them, asking for their blessings, their strength, their knowledge, and their aché before invoking the macrocosmic forces that are known as orishas. It brings our invocations full circle and narrows us down magically to this one moment when we celebrate our humanness, our weakness, and our strength, and it gives us sacred time and space in which we may call upon our gods.
Ibaé bayen tonú gbogbo egun ará orún orí emi nani [your name in ocha or your given name if ocha has not been made.]
I give homage to all the ancestral forces that join me on my journey, I who am known as _________.
Ibaé bayen tonú gbogbo egun ará orún orí iyá 
(or baba)5 tobi mi, [name of your godparent]. Ibaé bayen tonú gbogbo egun ará orún orí Yubonna mi, [name of your Yubonna]. Ibaé bayen tonú gbogbo egun ará orún orí igboro kale ile. Ibaé bayen tonú gbogbo egun, gbogbowan Olodó, lagba lagba otokú ará orún timbelaye, imbelese Olorún, Olódumare.
I pay homage and give my respect to all the ancestors that accompany the head of my godmother/godfather, [name of your godparent]. I pay homage and give my respect to all the ancestors that accompany the head of my Yubonna, [name of your Yubonna]. I pay my homage and give my respect to all the ancestors that accompany the priests and priestesses visiting my house. I give my respect and pay homage to all the dead, all those who have gone to the river and are now my spiritual ancestors; I pay homage to all those in heaven who are now at the feet of Olódumare.
Ará orún, Ibaé bayen tonú [name of deceased priest or priestess] Ibaé.
Those who now live in heaven, my respects are paid to those who have gone to the other land in the sky [name of deceased priest/ess], homage is paid.
[Name of deceased priest/ess] Ibaé.
This is continued until all the ancestors in the religion have been named.
Ibaé gbogbo egun iyá mi, [the name of your mother]. Ibaé gbogbo egun baba mi, [the name of your father].
My respects are paid to the dead ancestors of my mother, [the name of your mother]. My respects are paid to all the dead ancestors of my father, [the name of your father].
[Name of deceased family member, starting with the most recent] Ibaé.
This is continued until all the known blood ancestors have been named in full. Having honored creation and egun, the mojuba becomes a prayer for the protection and health of all priests and priestesses and brothers and sisters in the house (ilé ocha). Whenever a ritual of ocha is done, its energies unfold to incorporate all those who might be present and those who are not. Through these rites, it is hoped that the blessings gleaned from these prayers will better not just the person praying, but the entire ilé ocha, or family of orisha, of which the supplicant is a part. And even though they may not be present, the supplicant asks permission of his godparents and elders to proceed with his religious practices, for although they are physically removed from the sacred space, the heads that gave birth to the priest, or the aleyo, are always spiritually present with him. As names are called for the blessings, those who are present for the divination will answer, “Aché,” to give strength to the prayer that was said for them, and to thank the supplicant for his blessings.
Kinkanmaché iyá/baba tobi mi [your godmother/father]. 
Kinkanmaché Yubonna mi [your Yubonna]. 
Kinkanmaché ______________ [Oluwo, godfather in Ifá].
Kinkanmaché is a word that asks for protection, blessings, and the good things in life.
Kinkanmaché (from here until the end, you continue with all the living godparents, grandparents in ocha, and so on, of your own godparents; once that is done, you name those priests and priestesses who might be present). 
Kinkanmaché orí, Eledá emi nani ______________ [your own name in ocha, if ocha has been made]. 
Kinkanmaché gbogbo kaleno, igboro, abure, ashire, oluwos, iyaloshas, babaloshas kale ilé.
So that nothing bad can happen to those who are present in my home: my brothers, sisters, sons, daughters, visiting priests and priestesses, priests of Ifá, the mothers, the fathers, and the keepers of the Spirits who have come to my house.
Finishing this part of the prayer, the diviner begins an intonation to all the orishas that are considered fundamento (those given in the ritual of kariocha). There is a specific rule for invocation that must be followed. First, one must petition Elegguá, as he alone opens the doors to the divine, and then each Spirit is given a brief series of praises ending with the client’s guardian. If this Spirit is not known, the diviner must proceed in the order
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