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Abstract

Omoluwabi, a Yoruba concept of the ideal personag, is well foregrounded in
the ifd corpus, the full meaning and import of which are either lost or taken
for granted. Previous studies have examined the concept of Omeliwabi, inves-
tigated its possible source(s) or origin, and explored its philosophy. The pres-
ent writer has also been privileged, at different forums, to extend the study’s
frontiers in different directions, including evolving a home-grawn theoretical
basis for ideologizing the indigenous Yoruba concept. On each occasion, he
has come up with additional exciting findings. The present discourse attempts
to stretch the horizon of intellection a little further, such that the theoretical
basis for interrogating the Yorlbé personality using the Omoltiwabf concept
is guided by revisionist/historicist assumptions since one is dealing with an
all-encompassing philosophical hermeneutic that both defines and engages
the sociology of life and living, the prevalent patterned attitude, and values
in the indigenous Yoruba society. “Glocalization,” in this context, refers to the
extent of the local relevance of Omoliwab/ and the possibility of its attaining a
higher pedestal of global ideclogical competitiveness. The paper argues that
Omoltiwabi remains one great ideology in the Yoruba /fd knowledge systems
practice that possesses a capacity for gauging socially approved human rela-
tions of global magnitude; there is a plurality of poetics, not just one. The paper
succeeds at, among other things, harnessing and streamlining previous find-
ings of this writer on Omoldwab/ with the current ones, with a view to sharing
fundamental cultural information on the subject for the purpose of making it
globally acceptable and adaptable. The paper concludes that the Omoluwab/
ideology is capable of fostering genuine development, and that its relevance to
worldviews, core universal values, and principles naturally compels an acknowl-
edgment of its profundity, as well as ensures the possibility of its assuming a
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pedestal of universal philosophical and ideological mediation in an apparently
traubled world, albeit not without some soft challenges.

Introduction

Since the historic seminar' on “QOmglaibi” was held by the Igbimo Agba
Yoruba, otherwise called the Yoruba Council of Elders (YCE), in 2006, there
has been an increasing interest of critics, especially of scholars of Yoriiba stud-
ies, in the Yortiba Omolii(w)abi,? a philosophical concept. Omolitwabi is co-
piously foregrounded in the Ifd corpus,’ though this concept’s full meaning
and import are either lost or taken for granted. I have conducted different
researches on the topic and have had the privilege of presenting some of the
findings to the public. The theoretical basis for interrogating the Yoruba per-
sonality, as will be demonstrated shortly, using the Omoliiwabi concept is in
the assumption that one is dealing with an all-encompassing philosophical
hermeneutic that both defines and engages life, living, and the prevalent at-
titude and values in the indigenous Yoruba society. This essay contends that
Omoltiwabi remains a great ideology in the Yorubd Ifd knowledge systems
and practice; it possesses a capacity for gauging approved human relations
that is of giobal magnitude. One of the motivations for this paper’s advocacy
is foregrounded by V. B. Leitch’s* observation on contemporary theories on
literature relating to ethnic enclaves, which, according to the critic, call into
question traditional claims for a single universal poetics applicable to all hu-
manity. He argues, “There is not one but a plurality of poetics. The pluraliz-
ing of poetics characteristic of recent decades is often linked with political

1. “Education in Yorubaland and the Concept of Qmgliabi” was the theme of a
two-day-seminar, 19-20 October 2006, The convener was Prof. Adétéwin Ogunséye, and
the host was the former executive governor of Ogiin State of Nigeria, Qtunba Gbénga
Daniel. The proceedings of the seminar were subsequently published in 2009 by the
Ibadan Cultural Studies Group of the Faculty of Arts, University of 1badan, Nigeria.

2. Qmoluabi and Qmehiwabi are synonymous. My preference is for the latter, which
is used throughout the study.

3. 'The Ifii corpus is the indigenous Yoruba divination and divinatory process:, a body
of knowledge systems arranged in verse form of sixteen each; and each corpus having a
multiplication of singularized narrative units. All the units put together constitute the Ifi
corpus. The Yoruba nation is located in Southwestern Nigeria and the Republic of Benin.
See also William Bascom's Ifd Divination: Communication Between Gods and Mesn in West
Africa (Indiana University Press, 1969); see also Adéléké Adégko, “‘Writing and ‘Refer-
ence’ in Ifa Divination Chants,” Oral Tradition 25, no. 2 (2010): 283-303.

4, V. B. Leitch, Cultural Criticism, Literary Theory, Poststructuralism (New York: Co-
lumbia University Press, 1992),
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forces advocating decentralization and self-determination as well as with so-
cial forces promoting subgroup unity and purification.™

Leitch’s contextual concern, I believe, covers both ethnic or minority
literary theorization and postcolonial theories of the oppressed, as well as
their ideologies to which Omoliiwabi belongs. This paper, besides examining
Omoliiwabi’s cultural knowledgescapes,® theorization, and practical usage in
the indigenous Yortbd society, will explore the possibility of retrieving the
seemingly extinct Omoliiwabi concept with a view to applying it, as appropri-
ate, to foster understanding and peaceful co-existence among people across
the globe, regardless of region, religion, or race. Therefore, glocalization, in
the context intended in this paper, refers to the extent of the local relevance
of Omoltiwabi and how it can attain a pedestal of global ideological adop-
tion, application, and competitiveness. The present effort and topicality are
born of a perceived necessity to streamline and share the cultural informa-
tion on Omoliwdbi for reasons of global understanding and socioeconomic
stabilization.”

Granted, contradiction has always defined and characterized human-
kind — which explains why although certain regions of the world, including
most African countries, may have the potential for economic viability, or are
richly endowed in natural and human resources to cope with basic needs, we
are far from solving many of our self-inflicted hydra-headed problems. The
challenge of modernity is characterized by wars, diseases, and poverty, as well
as poor governance, especially in developing nations. Other problems include
man’s inhumanity to man, greed, corruption, political intrigues, and, in Nige-
ria and perhaps some other African countries, ritual murder, arson, kidnap-
ping; climatic changes as a result of environmental degradation and general
pollution, etc. This scenario summarizes the reality of the so-called modern
world. Therefore, this paper shall critically examine the Yorubd Omoliiwabi
ideology with a view to locating and situating its significance and global rel-
evance, and explore the possibility of deploying its mediating potential in

5. Ihid., 83.

6. Knowledgescapes, as used by Fiena Cameron and Helena Robinson, citing Eilean
Hooper-Greenhill, are “the shifting nature of knowledge, reason, and the truth-value of
particular practices and world views.” “Digital Knowlegescapes: Cultural, Theoretical,
Practical, and Usage Issues Facing Museum Collection Databases in a Digital Epoch,” in
Theorizing Digital Cultural Heritage: A Critical Discourse, ed. Fiona Cameron and Sarah
Kenderdine (Massachusetts: The MIT Press, 2007), 169-70.

7. See Ingrid Mason, “Cultural Information $tandards: Political Territery and Rich
Rewards,” in Theorizing Digital Cultural Heritage: A Critical Discourse, ed. Fiona Cam-
eron and Sarah Kenderdine (Massachusetts: The MIT Press 2007), 228.
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fostering psychosocial understanding and mutually beneficial international
relations.

It is apparent that the world faces serious global socioeconomic and sec-
tarian crises, the most recent being ISIS, and that all conscious efforts at at-
taining global peace and understanding seem to defy critical processing and
solutions. It is also evident that over-reliance on the military and political
manipulations in situations of armed conflict, have often been a bane, rather
than a solution. These did not work in Iraq, Libya, Egypt, or, lately, Syria. In-
deed, the military option and political manipulations have sparked major
crises across the globe. Sarah Joseph discusses “the curse of modernity” suc-
cinctly in her classic book:

The focus of criticism, therefore, has now shifted {rom social and
economic factors within a society to a critique of modernity as it
was transmitted through the colonial state and subsequently through
global forces operating through the postcolonial state. The violence
and destruction associated with development processes, or with colo-
nial rule, are now explained as consequences not so much of political
failure or of class differences or social problems, but as the inevitable
outcome of imposing modern science with its instrumental attitude
towards nature and man on these societies.?

Therefore, the current evaluation of the Yoruba Omoliwabi model being pro-
posed in this study shall be based on a non-secularist template that is pre-
mised on the fact that the Ifd divinatory knowledge systems of the indigenous
Yoriibd society, through which the Omoliiwabi model evolved, had their daily
activities conditioned by a cosmology governed by a pantheon of gods and
goddesses. In practice, and as a way of life, Omoliiwabi is both a philosophy
and an ideology that is connected to the Yoruba worldview and religious prin-
ciples aimed at guiding practical living.

In practical terms, this paper takes Omoliwabi ideology from the local
indigenous Yorub4 setting and relates it to the contemporary society, local
and global. The idea is to argue that a culture of the past is not necessarily
dead; rather, that it is possible to consciously select a philosophical concept
like Omoliiwabi, and identify elements that are adaptable, modifiable, and
applicable to a given reality at the local or global level.® This is justifiably so,
considering that when the various other aspects of, say, religion, are criti-
cally examined, it is possible to see how older ideas or concepts, for example,

8. Sarah Joseph, Interrogating Culture; Critical Perspectives on Contemiporary Social
Theory. (New Delhi: Sage Publications, 1998), 59.
9. Ibid.
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witchcraft, “evil eye” (vendetta, loathing, envy), demonic operations, etc., have
been revived and made part of Christian or Islamic teaching and general con-
cern, especially in Africa.

Yoriiba Eniyan Concept

What in indigenous Yoruibd is called éniyan is a being or persona. Qmétade
Adégbindin'” opines that indigenous Yoriibé agree with the Western dualist
school, by identifying two elements that constitute éniyan: the physical and
the spiritual. And beyond this position, Adégbindin recognizes Yoruibd's “tri-
partite conception of man.” He explains that the elements include ara, the
physical body and tangible entity. Ara, according to the critic, is “composed
of flesh, bones and blood”; and “émi, often translated as the soul, is the spiri-
tual element ... immaterial and regarded as the vital force which gives life to
the body."™"! He identifies another intangible sub-component called “orf, which
literally means the ‘inner-head,” which is also spiritual, and populatly held to
be the essence of human personality,”!?

While one may agree with the respected philosopher-critic’s Yoriba tri-
partite constituents of éniyan, his English translation of éniyan as man, and
¢mi as soul is a bit problematic. There is need to clarify some issues at stake
here. No doubt, there are two broad components of éniyin, the physical and
the spiritual. According to Ifd, énlyan/persona is made of two components:
the physical, which is also the tangible body, and the spiritual. The spiritual
is further subdivided into two sub-components: the spirit, ém{, and the soul,
orf, that both occupy a compartment. In other words, éniyan is made of the
body, spirit, and soul (the soul is the essence, orf, or “ori imit,” inner or invis-
ible head.!® 1t is a significant deity in the Yoruba pantheon. In the Igho* be-
lief system, it is similarly referred to as a personal god, chi. It is believed that
everybody has a personal c/ii. The soul warehouses the intellect!® and kdddrd
and dydnmg. While “kddard” refers to destiny, “dydnmg” refers to fate,

The identified three layers of meaning shall briefly be examined: first,
éniyan as persona is the physical being (human),' the tangible; or a “char-

10. Qmétidé Adegbindin, Ifi in Yoriihd Thought Systent (Durham, NC: Carolina Ac-
ademic Press. 2014), 105,

I1. ibid,

12. Ibid.

13. Ori, Windé Abimbgld explains, is the god of predestination who knows what is
good for everyane. Ifd Divination Poetry (London: NOK Publishers, Ltd., 1977}, 9.

14. The Igbo language is spoken by one of the three major tribes in Nigeria.

15. The soul also processes all human intellection.

16. Being, not in the Platonic or Parmenidean conception of Being or reality, but being
as predicating God, or human, in the sense of Scotus and Ockham . See Omoregbe's
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acter” as in a literary narrative, especially prose fiction and drama; or the
“voice,” as in poetry. This does not, however, include cases of personification
and apostrophe where abstractions like joy, melancholy, wind, death, etc,,
could also assume the status of a character in a literary work. Second, éniyan
connotes what has earlier been expressed by J. A. S6fold and Bélaji Idown," as
the essence of humankind, the soul. Eniyan refers to the quality of the human
mind, or that which foregrounds a refined intellection, and perception of, and
attitude to, life and living. Third, éniyan refers to such principles or values that
define and determine the degree and quality of humanness in a personality.
Sofola discusses the idea of how personality (éniyan) develops through the
structured different constituents, and how the constituents respond to, and
are simultaneously influenced by sociological stimuli: “And there is the basic
personality [énlyan] which comprises the deeper, more unconscious aspect of
the personality often referred to as the ‘character-structure’ said to be more
stable and more difficult to change. There is also the relatively more superficial
structure built around specific value systems and, therefore, ‘modifiable’

‘The meanings espoused above perfectly fit into what is intended in this
study. The idea of éniyan informs expressions like, “Omo yi ma n'iwd o, biabda
ré nda s'éniyan piipd.” (This child is well behaved and disciplined; the father
also is such a kind or nice or pleasant personality). Should a persona behave
to the contrary or lack discipline, kindness, and such virtues as are approved
of by the Omoltiwabi-inclined community, he is said to be emptied of vir-
tues. It is predictable that the child would misbehave or lack self-restraint, in
which case the persona is said to be “mutilated.” It informs statements like,
“Omodé yi bajé pipo, ko sé’éniyan ldra ré” (This is a terrible child, s/he is un-
couth and lacks discipline, or lacks character). A mutilated persona, therefore,
is a crude person with a warped mind. Eniyan in the third meaning refers to
the sterling quality of mind that is acquired or developed over time. It is not
an inborn virtue; it is acquired, inculcated, internalized through the pro-
cess of indigenous acculturation and education. $6fola corroborates this point
while commenting on H. S. Sullivan's interpersonal theory of personality:
“[an] individual develops his personality through interpersonal interaction
with other human beings in social situation starting from infancy through
childhood..."?®

Knowing Philosephy, 162.

17. 1. A. S6fold, African Culture and the African Personality: What Makes an African
Person African (1978); B§ldji ldoww, Oldditmaré: God in Yoruba Belief (London: Long-
mans, 1962).

18. Sofold, 1.

19. Ibid.
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Therefore, it is 2assumed that for éniyan (physical) or the tangible being to
qualify as Qmoliiwabi, it must first have undergone a distillation of spirit (i.e.,
have been purged of the natural bestial instincts®®), by means of a conscious
and measured acculturation from infancy onward. The Qmeoliwabi product
is a compliant and refined personality in culture and practice, and has a his-
torical antecedent. For example, Qmeoliiwdbi as a philosophy conditions and
defines the best practices in interpersonal and intergroup relations, which
practices are strictly based on the assumption of fairness and equity. There-
fore, the following questions will be addressed shortly:

i.  What is Omoliiwabi, and what is its source or origin?

ii. What are the possible causes of its decline?

iii. How far and best can Omoltuwabi be revived?

iv. What are the implications for contemporary local relevance and global
adoption of Qmoliiwabi ideology?

Similarly, the following hypothetical deductions are apposite to the thrust
of the present argument:

i. 'The éniyan-persona is originally unrefined, rustic, and wicked.”

ii. The Omoliiwabi-compliant system produces a persona that has under-
gone a distillation of spirit to become a refined and goodly personality.

iit. Humankind across the globe will benefit from Qmoliwabi ideals if it is
resuscitated and adopted.

iv. If adopted as a global ideology, Qmolitwabi is capable of mediation in
contemporary society, in promoting international relations and global
peace.

A revisionist/historicist™? approach shall be adopted in interrogating and
interpreting the apparent contradictions that characterize the modern world,
their impact on humankind and their implication(s) on the persona. Addi-
tionally, the possibility of retrieving and justifying the global adoption of
Omolitwabi ideology will be considered. The choice of theoretical approach is
largely informed by culture and history, as well as the simple logic of digging
deep into the source of a problem the purpose of which is to solve it through
revisionist pragmatism.

20. See also Sigmund Freud's compartmentalization of the human mind or levels of
consciousness in his classic book, Psychoanalysis.

21. Besides the classical Greek philosopher Plato stating something to this effect in
Timaeus, all the major religions of the world also recognize this fact. Various studies, es-
pecially in psychology, have confirmed it, too.

22. Itis a Marxian socialism that favors an evolutionary approach to issues rather than
the upheaval of a revolution.
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Two possible sources of the Qmoliwabi concept have been identified so
far. The two schools of thought shall serve as preliminary guides: the first is
Judeo-Christian based (what I call the Johnson/Lucas school),” and the sec-
ond is the Odi Ifd divinatory verses,2* The Judeo-Christian school argues
that Omoliiwabi is a contraction of Qmo [ti] Niid b?* (a child Noah begot).
Noah or Nuh (as he is known in the Qu'ran) was a prophet. The story goes
that when God decided to destroy the world with a flood on account of peo-
ple’s failure to repent of their numerous trespasses® and God regretted cre-
ating Man, God found only Noah and his eight-member family obedient and
faithful; therefore, He spared the family and destroyed the whole world with
a deluge.” So the argument of the Johnson/Lucas school is that, since God
approved the conduct of Noah and his extended family, they automatically
became the Yoruba model of approved moral conduct: Qmo Niia bi. However,
anyone familiar with Noah’s narrative in the Bible*® will agree with the ap-
parent limitations of Johnson and Lucas’s fallible premise. For example, the
latter life of Noah and subsequent events around him and his family could
neither justify this claim nor qualify Noah as the ideal persona the indigenous
Yoruba nation had in mind.

One could figure out a fresh or emerging school of thought here, an off-
shoot of the Judeo-Christian school of thought, and the possibility of a syn-
ergy between the Odit Ifd and the Johnson/Lucas narrative, coupled with the
adaptation theory as a possibility that is suggestive of the efforts on the part
of Christians who found a ready template in the existing indigenous narrative
of Odi: Ifd (Ifd corpus). This flexibility allows for add-ons and ellipses in the
two narrative models which run simultaneously. The second origin-theory of
the Omoliiwadbi concept, as represented by Wandé Abimbgl4, is emphatic on
the basic components of Omeltiwabi philosophical paradigms that are deter-
mined by a comprehensive and holistic Yorubd indigenous education. This
aspect shall be explained in the next section.

23. Two scholars of Yoruba studies have severally and at different times advanced this
argument in some of their scholacly works: Samuel Johnson, a renowned Yoriba histo-
riographet, and Olimidé Lucas, a retired Professor of Religious Studies at the University
of 1bddan,

24. For convenience, Windé Abimbolé is cited in support of the Ifd school. Abimbola
has written extensively on the Ifa corpus and verses.

25. See also Adéddtun Ogiandéii's “Ede Yorubd gégé bi okd tia fi i tu iwd omoladbi
gunlé sébuté ayd lawijo” in QMOLUABY: Its Concept and Education in Yoribd land.
1bddan: Ibadan Cultural Studies Group, 2009: 73,

26, Genesis 6:1-8.

27. Genesis 6:9-22; 7:1-13.

28. Genesis 9:20-27,
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Omoluwabi Philosophical and Ideoclogical Paradigms

Odii Ifd as source and guide reveals in Iret¢ Méji that iwad-pelé is the very
soul of Qmo-ti-Oniwa-bi or Qmoliiwabi— the child begotten of Oniwa.
Obatald-Qbatérisa (or Orisa NI1a), was the first Onfwa {custodian of the sym-
bolic staff of good conduct).?? The characterology of Oniwa or Oniwa-pél¢, is
better appreciated through the etymology, which explains lwd as good con-
duct, and p¢lé as both a greeting and a warning, in an indigenous Yoruiba
setting. There are three main iwd pélé (or iwad-pél¢) types, which are further
subdivided into 21 layers as sub-types. But for the purpose of this study and
due to space constraints, only the three main types of iwd-pélé as recognizable
principles that serve as Qmoliiwab{ paradigms for the thesis of this discourse
shall be explained shortly:

i) (Iwa-) Pl¢ ké md bad k. (Be careful, or be of good conduct, so that
you do not die suddenly/get hurt or harmed); i.e., take extra caution to
avoid a sudden death or fatal harm caused either by sheer negligence
or carelessness, etc.

i) (Iwa-) Pélé ko md baa kébd awon ard ydékir. (Be careful that you may
not cause problems for others); i.e., avoid behavior that indicates that
one does not have consideration for others, like reckless driving, drug
dealing, gun running, abuse of office, or engaging in all manners of
corrupt practices, or acts which often result in senseless communal
conflicts or fuli-scale war for selfish and parochial reasons.

iii) (Iwd-) Pélé ké md baa para re, or (ké md baa para re ldra). (Be careful
so that you do not kill yourself or bring some harm upon yourself); i.e.,
self-inflicted harm, as in cultivating dangerous habits, like drug addic-
tion, promiscuity, alcoholism, smoking, etc.

29. Qbatdla (-Qbatérisa) is also known as Orisa NI4 (Senior Deity or Big Deity). As
the name suggests, Qbatila ranks next to Olédimaré-God, the Supreme Deity in the
Yorubd pantheon, as contained in Yoruba mythelogy. The myth of Qbatdld, which is an
extraction from the Ifi narrative, clearly states that Obatald is the first Oniwa (owner of
good conduct), symbolized by his staff of office, on the top of which is delicately placed
the iwd, which he carries with him wherever he goes. The myth has it that he got drunk
one day and lost the highly prized jwd. Qbatdld-Qbatoérisa/ Orisa Nli/the Oniwa plays a
major role in the creation process of humankind: the myth has it that after Olédimaré
molds man with clay, usually without the limbs, it is the responsibility of Qbatdld to add
the limbs as appropriate. The quality of the finished creative job solely depends on Obat-
ala's mood which is critical to the final outcome of the creative process: it is believed that,
occasionally, Obatdla gets drunk with palmwine, such that the created man ends up mis-
shapen, and that this is responsible for those who are physically chailenged in the world.
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I shall briefly explain each of the three (iwad-)pél¢ types. In iwa-pélé type i,
Odii Ifd in “Treté-Méji™° states in part:

Agilinti rora mda s¢ je; Alligator, be careful how you
peck your delicacies

Alddanui-pété rora mda somu You lizard, watch what, and
how, you drink

Nigbéri gsa, nighéri okun, From the fringes of the

lagoon; from the fringes
of the ocean

Kdo md bad fibi hdihdi kan haihdi, That you may not find your-
self in a dangerous situation

Egun 16 gitn o Iése légkan Your foot was pricked once by
a thorn on a footpath,

Kdo md gbabi éguin kojd mg! Then do not take the same
way again!

{translation mine}

Common sense requires that anyone whose foot has been pricked once by
thorns or a sharp object should not take the same route again, or should con-
sciously avoid repeating the same mistake, This warning underscores the fact
that a wise person, a society, or a nation should normally not make the same
mistake twice, The Yorubd proverb, ind ésisi/ésiisit ki { joni léémeji (A disguised
fire" does not burn a (wise) person twice), summarizes it all. The emphasis
here is the significance of learning from past errors or mistakes. Omolitwabi
as a philosophy acknowledges that there is no perfect human, not even the
orisd, only Olédumareé-God is the perfect one.’ However, Omoltiwabi as a
philosophy encourages the need to strive for perfection. Whoever lives to the
contrary is not and cannot be described as Omoliiwdbi.

The illustrations above are metaphoric projection and, by implication, are
indicative of habits and behaviors that amount to poking one’s finger into
a naked, or disguised flame. Qmoliiwabi discourages and does not approve
of anyone who gets involved in any such practices like, stealing, land grab-
bing, promiscuity, abuse of office, murder, corruption, etc. The indigenous
Omoliwabi-driven society considers them as “no-go” areas, because they bear
serious consequences on the culprits.

30. Wande Abimbola, Ifa Divination Poetry {New York: NOK Publishers, 1977),
134-140.

31. A fire is said to be disguised when live or hot charcoals are covered with some
thin ashes

32. Adégbindin similarly attests to this universal acknowledgment of the Supreme

3.4

being, citing Aristotle’s

Being qua being (Pure being) is God”, 94.
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Iwd-pélé type ii, “Be careful so that you do not put others into trouble,” is a
demonstration of someone who, against all advice, chooses to do something
which is injurious or lethal to the immediate family, community, or larger so-
ciety, although the individual might enjoy some benefits from such acts. For
example, drug dealers, human traffickers, kidnappers, armed bandits, money
launderers, corrupt government officials/community leaders, Internet fraud-
sters and scammers, etc., belong to this category. Omolitwabi values are sus-
tained on mutual understanding, respect, and consideration for the well-being
of others.

hwa-pélé type iii, “Be careful so that you do not kill yourself or bring harm
upon yourself.” This arises from the apparent danger, harm, or calamity that
is self-inflicted. These are often the result of avoidable but cuitivated habits
which apparently are unapproved of by the indigenous Omoltiwdbi-propelled
society. The harm or calamity can be avoided, provided the willingness or de-
termination to apply requisite discipline is there. Qmoliiwabi recognizes the
tendencies in humankind, largely through peer influence, sheer puerile cu-
riosity, or ignorance, to indulge in activities that are self-destructive, which
either kill instantly or destroy incrementally. They include drug addiction (in-
cluding alcoholism), promiscuity (adultery/fornication/sex outside approved
marriage),” and any form of excess and indiscipline, Qmolitwab{ draws at-
tention to the consequences of such habits and advocates that they be avoided
altogether, as part of the acculturation process from childhood to adulthood.
One's response to this acculturation, or one’s failure to heed it, defines their
space, status, and degree of Omoliiwabi, Therefore, any behavior not approved
by the Omoluwabi principles attracts dire consequences of deterrence.*

Omoltiwabi, in summary, fosters a dynamic, positive, pleasant and reward-
ing human relations. It is both a people-centered and a personality-propelled
philosophy that helps to advance the collective vision of a people. A child
that is raised in an Omoliiwabi community enjoys close parental attention,
love, and discipline, and undergoes a process of focused systemic socializa-
tion and culiural integration through internalization of core cultural values,
ethics, and mores. S/he is, predictably, a psychosocially integrated personal-
ity, consciously guided by the iwd-pélé codes that constitute the core values
of Omeliiwabi.

33. It is a serious embarrassment to any family whose daughter is not found to be a
virgin by her husband on the night of their honeymoon. She is shamefully and pubticly
dismissed, and returned to her parents in order to serve as a deterrent to other ladies.

34. The communal code of conduct also serves as deterrent laws to the extent that cul-
prits and their families are stigmatized and ostracized. Other decent families are discour-
aged from interacting with or marrying into the stigmatized family.
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The Qmoltiwabi child is a consistent and steadily developing personality.
i By implication, the child is not a perfect personality; he or she makes mis-
takes but does not make the same mistake twice because he or she consciously
works himself/herself towards perfection (cf. iwa-pél¢ type i). The cultural
upbringing compels the Omoliiwdbi child to recognize the “no-go™ areas as
defined clearly by the ethical codes, including distancing themselves from
gmo-aleja (social misfits, miscreants, and dissociating from activities that are
considered injurious to the well-being of the society (iwd-pél¢ type ii). The
Omoliiwabi child cherishes healthy human relations and consciously invests,
fosters, and maintains good neighborliness based on trust, genuine love, un-
derstanding, and sacrifice even at personal cost, for mutual or communal
benefits (iwad-pélé type iii). Therefore, whoever lives within this code of psy-
chosocial conduct is considered an Omoliiwabi, a true offspring of the Oniwa
(Obatdla-Obatdrisa).

Indigenous Education

Although childhood education was initiated at home in the indigenous
Yorubé setting, it continued and went beyond the confines of the home to in-
clude the wider society. The acquired education was, predictably, in stages and
age-group informed. It was meant to last a child for life, ever expanding in
scope as the child interacted more with people at every stage of their growth.

At adolescence, indigenous education was partly secularist and partly
non-secularist, It was secularist to the degree that education was aimed at
a lifetime occupation/career. For example, there were different occupations
or careers available to the child to choose from, and pursue. Some of the oc-
cupations were tied to the family lineage, and reflected in the family deital
or trade names either as prefix or suffix.. For example, Ifa divination for the
Ifa priests; drumming (dydn); hunting (ode, which also doubled as soldier-
ing), blacksmithing (agbéde), carving and woodwork (aghénd or gbénd-ghéna)
all have Ogun as their patron-deity. Examples include, Ifiwtinmi, Ifibiinmi,
Ayangtnna, Ayansina, Ogindana, Ogungbémi, Oginmékun, Adédgun,
Aredgiin, Qlonadé, Qdéwalé, Qdébunmi, Qdébade, ete.

Again, the indigenous education was partly non-secularist to the degree
that the indigenous Yoruba, like most Africans, were, and still are, largely an-
imists. It was the reason why the professions/careers were, and still are, tied
to deities as patrons. Therefore most, if not all, known home-grown profes-
sions in addition to those already mentioned, including hairdressing, farm-
ing, goldsmithing, drumming and drum making, cloth weaving, cloth dyeing,
ete, had gods and goddesses(or deities) as guardian patrons, the way the Cath-
olic Church, for example, recognizes patron saints of specific activities and
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causes. The emphasis was on the youth learning a trade or a profession. The
youth was apprenticed to a profession, and the duration was dependent on
how soon they acquired the required skills. There was the usual continuous
assessment by the masters for quality and general competence in the chosen
jobs/careers. Two reasons could be adduced for the non-secularist nature of
the choice of careers/occupations here: in the Yoriiba pantheon, every deity
has its ministry and related occupations which the deity guards jealously. And
because the indigenous Yorubd society was largely agrarian, the patron deity
is “Orisa Oko” (earth/farm deity) that, among other things, guarantees fer-
tile lands and bumper harvests,*> and to which most, if not all, families sub-
scribe. Another example is Ogiin, the patron of all occupations that have to
do with iron and metal tools, Ogtin is not, however, limited to metallurgy,
hunting and soldiering; he is also the patron of hairdressers, and of wood and
calabash carvers. It was, and still is, the general belief of the people that the
guardian deity bestows a sense of direction and inspiration for quality skills,
grants favor or “good luck,” guarantees a generous patronage of products and
services, as well as offers protection from known and unknown enemies to
the devotee-subjects or professionals.

At the level of secularity, indigenous education was directed at consolidat-
ing the youth’s potential. The youth was introduced to the dynamics of social
interaction and relations, the citizen’s social responsibility to oneself, to the
family, and to the general community. This was the mechanism for general
social engineering and control in an QOmoliiwabi-compliant society, ensuring
good governance, communal peace, and cohesion, and advancing the ideo-
logical and socioeconomic goals of the society.

In an Omoliwabi-driven society, it was compulsory for every youth to be-
long to a social or professional group. The royal court (the monarch and his
cabinet) gave each social group specific responsibilities according to age group
and social need. This practice still exists in some Yoriiba towns like Adoé-Ekiti
and ljébu-Ode, among others, where the réghé-réghé social age groups mark
their anniversary each year, and are encouraged by the monarchs to pledge
their loyalty and offer the kings gifts at such occasions as the Ojide Qba and
Udi’Roko in ljébu-Ode and Adé-Ekit), respectively.* The professional and so-
cial groups were also made to engage in various development projects for the

35, Further on fertility, there are other deities that address fertility in humankinds,
Qbatdld/Orisa Nl and Qsun.

36. Ojude Qba and Udi'Roko are both annual hegemonic festivals. At such festivals,
the monarch is the chief celebrant. The chiefs, social groups, professional associations,
associations informed by age groups (régbé-régbé), etc., troupe out gleefully accompanied
with different orchestras, proudly dressed in their best clothes and uniforms, and dis-
playing the paraphernalia of their professions or associations. The groups in turn pledge

===t
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progress of the community. The orientation of the youth was geared towards
appreciating collective efforts and communal spirit as opposed to individu-
alism, and that whatever affected one of them affected all of them. In effect,
Omoliiwabi, in many ways, is on the same pedestal as some other philos-
ophies and ideologies, including Chinese Communism, Russian Marxism/
Socialism, etc. Like these other ideologies, Omoliiwabi also has had its own
share of decline in relevance and significance. Factors responsible for the de-
cline in awareness and influence of the Omoliiwabi philosophy and ideology
will be examined briefly.

The Wane of Omoliwabi

That the social structure which informed the Omoltiwabi principles and
legacies in the indigenous Yorlibd society began to decline many decades ago
is a fact. The decline was gradual; it began shortly before the transatlantic
slave trade, followed by the bilateral trading partnership between the Eu-
ropean trading companies and Africans serving as middlemen and traders
along the coast of West Africa. The European traders, for example, witnessed
and indeed contributed to the decline of the long-established Omoliiwdlbi-
structured system that predated the hundred years of the Yoruba inter-
tribal wars (1793-1893). Three factors that are responsible for the wane of
Omoltiwabi, namely, the transatlantic slave trade, the Yoruba tribal wars, and
colonialism and neocolonialism (including the attendant problems of the mil-
itary incursion which gave the Nigerian-styled democracy its character and
notoriety of corruption and violence).

The Yoruba Tribal Wars

Since valuable data are available in libraries across the globe through
the efforts of historians and scholars of African studies on the causes of the
Yorubi tribal wars, it is no use belaboring it further. Rather, what is more
relevant to this essay are the implications of such wars on the once-robust
Omoltiwabi-driven Yorhba civilization, and its cultural values and mores. The
inter-tribal wars were certainly a debilitating experience for a once-culturally
flourishing, powerful, and vibrant Yoruba nation. It is painful to imagine the
life-long damage, disruption of family and social structures, loss of values,
dispersal of cultural artifacts, even across international borders, etc.

Naturally, people’s behavior in wartime is bound to be different from their
general conduct during peacetime. So the wars contributed fundamentally to

their support, loyalty, and commitment, as well as offer gifts, to the monarch. He in re-
turn prays for them.
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the apparent rupturing of the Omoliiwab{ legacy. The activities of the mon-
archs, war generals, mercenaries, warmongers, foot soldiers, etc., were to ful-
fill diverse interests, chief among which was their desire to perpetuate armed
conflict. The monarchs and their generals, besides territorial expansion, show
of supremacy, and the defense of their respective communities, also had their
eyes on war booty, including slaves. Similarly, mercenaries and foot soldiers
were usually out to maximize their take of the booty, including, among other
things, slaves that could translate to instant wealth since there were ready
markets for them.

War of any type, whether conventional, asymmetric, or guerilla warfare,
by its very nature is dehumanizing. The activities of most Yorubd monarchs,
warlords, and warriors, and their attitude to general decorum, were predict-
ably selfish, and psychosocially devastating to the vanquished communities.
They were activities and attitudes that ran contrary to the established princi-
ples and social ethics of Omoliiwabf philosophy. Acquisition of slaves (a major
commodity) and slave trading became the main impetus of sporadic wars,
and the means of sustaining the status quo for the ruling class. The European
slavers also encouraged wars and skirmishes which provided ready markets
for the vanquished to be sold into slavery. Towns, communities, farmlands,
and livestock were razed at night while those who tried to escape with their
lives were hunted and trapped by the snares of their vanquishers, They were
subsequently carted to the coastal ports of Badagry and Lagos, etc., sold to
waiting European slavers at the slave outposts and markets, and shipped to
Europe and the Americas as labors on the plantations or in factories or made
to serve as domestic servants and mistresses. It dealt a devastating blow to the
Omoliiwabi principles. Other factors that finally nailed the coffin of the de-
clining Omolitwabi legacies included colonialism and neo-colonialism.

Colonialism, Neo-colonialism

The erosion of cultural values and mores became much more apparent
during the colonial era. This was predictably so in view of the very nature of
the capitalist-informed colonialism which thrived on maximization of profits
through exploitation. It foregrounded the agenda colonialism was designed to
achieve in the colonies, including Nigeria. Following the amalgamation of the
Northern and the Southern Protectorates in 1914, the nation-state of Nigeria
was decreed into existence as a British colony. The sociological implications
of colonialism on the Yorubd people equally applied to other more than 300
ethnic groups in Nigeria. The North-South amalgamation was the lumping
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together of “many nations” into one mega-entity called Nigeria.*” This ac-
tion was to be the foundation of many crises the country has since been faced
with: the coercive integration of peoples of diverse languages, cultures, and
values; the struggle among ethnic groups for the center; religious intolerance
and conflicts; the threat to cultural identity of ethnic groups, the ethnic mi-
litias — the Arewd in the north; Odiduwa People’s Congress (OPC) in the
southwest; MEND, MASSOP, and BAKASI in the south; and lately, Biafra
agitators, among others.?® Colonialism was characterized by apparent con-
tradictions which were meant to fulfill the specific agenda of the colonial gov-
ernment through its agencies and local beneficiaries. Frantz Fanon describes
the effect of colonialism on the colonial subjects: “Colonialism is not satisfied
with merely withholding a people in its grip and emptying the native’s brain
of all form and content. By a kind of perverted logic, it turns to the past of the
oppressed, and distorts, disfigures and destroys it."*

Therefore, colonial Nigeria and, in particular, colonial Yorabd cut a picture
of a rather warped, culturally disoriented and confused image of “the running
nigger” Bigger Thomas, the protagonist in Richard Wright's Native Son, or the
invisible protagonist in Ralph Ellison’s Invisible Man,* By implication, colo-
nialism played a major role in the basic contradictions that characterized the
colonial Yorubd. After fifty-five years of political independence the obvious
challenges of cultural identity and the Omoltiwdbi ideological decline have
remained intractable. The Yoruba emerging culture, thoughts, and attitudes
characterized by greed and self-centeredness, loss of self-esteem, elc,, are di-
rectly and indirectly conditioned, manipulated by former colonial masters or
their agents. Ngugi wa Thiong'o captures the tragic impact of a colonized psy-
che more graphically: “[T]he economic and political conquest of the colonized
was accompanied by cultural subjugation and the imposition of an imperialist
cultural tradition whose dire effects are still felt today.™!

Similarly, Bill Ashcroft et al. reiterate the significance of history and why
it was always a target of the colonial power: “The emergence of history in Eu-
ropean thought is coterminous with the rise of modern colonialism which in
its radical othering and violent annexation of the non-European world found

37, For a comprehensive historical account, see Toyin Falola and Matthew M. Heaton,
A History of Nigeria (Cambridge: Cambridge University Press, 2012).

38, See Toyin Falgla, Violence in Nigeria: The Crisis of Religious Politics and Secular
Ideologies, (Rochester, NY: University of Rochester Press, 1998).

39. Frantz Fanon, “On National Culture” in The Post-colonial Studies Reader, ed. Bill
Ashcroft, et al. (London: Rutledge, 1997), 154.

40. Ralph Ellison’s Invisible Man (Penguin Books, 1978); See Richard Wright's article,
“How Bigger Thomas Was Born,” Saturday Review XXXII (June 1, 1940}

41, Ngugi wa Thiong'o, “The Writer in a Neo-colanial State,” Moving the Centre
(Struggle for Cultural Freedon) (London: James Currey, 1993), 42,
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in history a prominent, if not the prominent, instrument for the control of
subject peoples.” 42

Earlier, Ngugi traced the language handicap that seems to characterize
the captive nations to the pre-independence phase of African history as part
of the violence which European colonizers inflicted on the continent, and
the consequences on the Omoltiwadbi legacies: “The languages of the captive
nations were suppressed ... the culture and the history carried by these lan-
guages were thereby thrown into the rubbish heap ... to perish.** In other
words, colonialism destroyed the indigenous componential psychology of the
colonial subjects, dislocated their cultural values, ruptured their languages,
mutilated their history, obliterated their dances, ruined the basis for indig-
enous education and belief system, and robbed them of their identity. It is
safe to conclude this section by stating that since the slave era, the average
African, and by the same token, the Yoruba, has hardly experienced any sig-
nificant positive change.* It marked a significant decline of the Omoliiwabi
philosophy and practice.

Similarly, the military incursion into government in Nigeria further en-
couraged the decline in popularity of Qmoliiwabi philosophy and principles.
The 30-month civil war, institutionalization of corruption, and decay that
characterize the civil service, the public service, and the academic institutions
all registered another devastating blow on Omolitwabi principles and legacies.
This is the tragic story of Qmoliiwabi’s demise, Now, let us briefly consider the
possibility of its resuscitation or retrieval.

Omoluwabi Principles, Retrieval, and Sustenance

The efforts, so far, in this essay, have been to trace the etymology and pos-
sible origin of Omoltiwdbi as a philosophical hermeneutic and an indigenous
Yorubd ideology of the precolonial era. The paper emphasizes the possibility
of the deployment of Omoliwabi ideology as a mediating agent, and a verita-
ble means of promoting an ideal society. Additionally, the historical trappings
of possible causes of its decline in modern Nigeria are also considered. There-
fore, one feels obliged to propose possible ways of fast-tracking the resuscita-
tion of the ideals of Omoliiwabi, as well as the process of psychic retrieval of

42. Bill Ashcroft et al,, eds., The Post-colonial Studies Reader. (London: Rutledge,
1997), 356.

43, Ngugi wa Thiong'O, “The Writer,” 31

44, See Téyin Félold and M. D. Childs, eds., The Yoriibd Diaspora in the Atlantic Warld
(Bloomington: Indiana University Press, 2004); and Toyin Falgld, The Power of African
Cuitures (Rochester, NY: University of Rochester Press, 2003),
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the mutilated persona as a panacea, first for the contemporary Yoruba society,
and then for tackling current global challenges.

The new media must be engaged to facilitate the process of a cultural re-
birth through the internalization of those values and legacies that define the
Omoliwabi ideology. The family unit is crucial and central to the proposed
rebirth and restoration of the mutilated persona who must, for its part, be
willing to unlearn habits (humanly difficult as this is) that are alien to the
Omoliiwabi ideals, and adopt the socially approved virtues, Such a cultural
suction will, therefore, necessitate a conscious replacement of the dropped
habits that alienate one from QOmoliiwabi ideals. This is a great way to make
the Omoltiwabi ideology once again locally relevant, and a ready answer to the
apparent national and global decay that stinks to high heaven.

On the possibility of globalizing Omoliwabi ideology, however, one sus-
pects that the problem with this position, especially with the idea of pushing
the proposed philosophy beyond its original Yorub4 cultural base is, primar-
ily, how best or effectively can the limitations of interpretation, in relative
terms, be dealt with? No doubt, societal values do differ, and vary from place
to place, and from region to region. For example, a villain in Britain or China
may be a hero in Africa. But then there is always a common denominator that
unifies all cultures. Besides, there is what has been referred to elsewhere as
“universal cultural correspondences.™® In which case, regardless of one’s lo-
cation, or race or color, the very fact of being human (iome sapiens) makes
everyone that is normal and emotionally stable to react or respond the same
way in any similar experience occasioned by some natural phenomenon in
their day-to-day life. Examples abound, albeit, in measured degrees, in such
randomly selected cases as expressions of joy at the birth of a new child, ex-
pressions of fear in an encounter with threats to life, mourning the death of
loved ones, fostering healthy neighborliness, loyalty to kin, friendship,*® kind-
ness, love, reciprocity, expressions of gratitude, reactions to ingratitude, cel-
ebratory acknowledgements of heroic feats or greatness or uniqueness;*’ the
idea of good and evil, etc.

Therefore, regardless of obvious cultural differences, it is assumed that
there is common ground that can accommodate Qmoliiwabi basic principles
despite the possibility of a paradigm shift each time the principles are ap-
plied to different societies. The likelihood of the paradigm shift is occasioned

45. See A. Q. Dasylva's Studies in Drama (Ibadan: Stiding-Horden Publishers Nig.
Ltd., 2004},

46, For further reading, see Shuaib Na'ibi and Alhaji Hassan, Gwari Gade and Koro
Tribes (Ibadan: Ibadan University Press, 1969).

47, David T. Okpako, Kpeha's Song: Ethics and Culture in Urhobe Udje Poetry. Ibadan:
Book Builders. Africa Edition, 2011).
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by different factors, including economic systems as well as existing political
structures, There is also the fear of a paradigm shift that may share a common
ground with the familiar, for example, in a society that places priority on, say,
wealth and economic status, it is almost predictable that Qmolitwabi will be
commoditized, and the values seen or represented differently.

Conclusion
In light of the foregoing, here are a few suggestions for further consideration:

a) Genuine development in the direction being proposed in this
study demands a mental reorientation and change. It is a change that
comes from within, propelled by the individual will and determina-
tion. Omoliiwdb{’s connectedness to worldviews, core universal val-
ues and principles that naturally compels an acknowledgment of its
profundity, as well as ensures the possibility of its assuming a univer-
salist philosophical-cum-ideological mediation. But then, this is not
without its challenges, as already pointed out. Therefore, such medi-
ation using the Qmoltiwabi model must recognize each region and its
cultural idiosyncrasy in negotiating its domestication and adaptation.

b) Besides, it is generally assumed that the Omoliiwadbi ideology
proposed here is fundamentally a mental model that propels all ac-
tions and defines all activities. All of these foreground the present
advocacy for the adoption of, and a return to, the indigenous Yorubd
educational process and model in which every family, everyone, every
economic, social and religious unit of the society is a stakeholder.

In view of the above, the Omolitwabi ideological model is capable of evok-
ing and re-awakening a truly humanist consciousness, culminating in the
rebirth of the persona from childhood to adulthood. The current effort at
glocalizing the ideologized Omoltiwabi principles readily offers an alternative
option to a holistic mediation and global psychic retrieval for an already trou-
bled world that is at war with itself. It must also be added that this is one sig-
nificant way of making obvious hibernating resources, or ancient knowledge,
relevant; and Omoliwabi ideology is just one of such great ideas.
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