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Abstract

The notion that Africans in general have no literature of their own has
been severally debunked as false assertion. Awolala (1979) describes it as ‘er-
roneous’, a thought borne out of prejudice, malice and bias (3). Among these
is their method of training both the young and old in the ways and traditions
of the people. The Yoruba had a system of education referred to as ilana éto
ek ibile (traditional or indigenous system of education). Even though the
said system of education was not documented, it is not only flexible enough to
conserve the tradition and culture of the people, it has also proved adequate
in transmitting the cultural heritage from generation to generation using the
mother-tongue as a tool. This paper examines the effectiveness of this tradi-
tional system of education in the development of the pre-colonial Yoruba so-
ciety especially in terms of moral diligence. The paper critically analyzes the
system and concludes that a society that is morally bankrupt cannot develop,
hence the need for a system of education that emphasizes moral training such
as the Yoruba traditional system of education as compared with the Western
system of education, which lays emphasis on jobs. The paper concludes that
if the formal education system can prioritize moral training by tailoring the
curriculum towards this objective, the problem of high moral decadence level
currently ravaging our various societies may continue and this will not do the
societies any good.

Introduction
Every nation has its own established moral philosophy which may differ
from one society to the other. The said moral philosophy monitors and directs
people’s ways of doing things. One of the means of inculcating these moral
values in the citizens is through traditional education curriculum which
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emphasizes training of good character. The Yoruba people for example em-
phasizes that moral education should start from the home which they regard
as the first ‘school’ of the child. This is where the foundation is laid. Therefore,
it will not be out of context to say that this system of education is a panacea
for societal advancement in all ramifications. Fafunwa, B. (1974) asserts that:

If Africa is to make progress in moving from the eighteenth century into
the late twentieth century, unconventional approaches to science and edu-
cation unprecedented in world history will have to be devised. To achieve
this objective, the foundation should be laid at the earliest stages of the ed-
ucation of the young as well as on other levels of education - elementary;,
secondary, technical, university, adult and teacher education - through
general and special education (4).

We would like to support this notion because we believe that if the educa-
tion of the child in laid on solid foundation, such a child will thrive. This is
exactly the focus of the Yoruba traditional education system. Fafunwa goes
further to say that by so doing, “the child and the adult would be able to ma-
nipulate simple gadgetry through work of hand and eye which should buttress
or supplement mind and heart” (5). We want to agree with Fafunwa because
whatever a child is used to is what he grows with and exhibits at adulthood.
A statement credited to Thomas Fowell Buxton, quoted in Taiwo (1981) says:
“It is the Bible and the plough that must regenerate Africa, as well as the de-
velopment of the local languages and the identification and training of evan-
gelical leaders” (7). This statement negates the views of Yoldye (2009) that,
“the former education seems to have de-emphasized morality which is at the
heart of Yoruba traditional education” (30). In the same vein, Isola (2009) is
of the opinion that:

Our preference for foreign cultural materials, including literature and even
religions is also one of the barriers affecting genuine development [...] the
cultural education of the child cannot succeed in a holistic approach to
cultural reorientation in the society to create a friendly atmosphere for
the child to internalize the humane virtues in our cultural heritage (100).

This essay examines how effective the traditional system of education is
in the development of a society especially in terms of moral diligence. The
paper critically analyzes the system and concludes that a society that is mor-
ally bankrupt cannot develop, hence the need for a system of education that
emphasizes moral training such as the Yoruba traditional system of education.
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Yoruba Traditional Education System

It is not an overstatement to say that Yoruba traditional education existed
before the advent of western or modern education. This kind of education is
referred to as the informal or traditional method of training a child to de-
velop into adulthood. Calling it traditional does not mean that it is no more
in existence. The process, though not documented, was firmly established in
their systems of training. Awoniyi (1978) explains that the Yoruba traditional
system of education before the coming of the colonial masters has its main
objective as making an individual an omoluabi. He writes:

Before colonization, there was a system of education known as the Yoruba
traditional or indigenous education system (eto ek ibile Yoruibd). The main
objective was to make the individual an ‘omoliiabi’ (1).

He goes further to say that:

The Yoruba traditional or indigenous education which had been operat-
ing for several years before the contact with Europeans (before the formal
school system) for instance has its pattern and it is flexible enough to con-
serve and transmit the culture, tradition, and experiences of a particular
society. It also proofs adequate in transmitting the colonial heritage from
generation to generation through the use of the mother tongue language.
This differentiates it from the formal education which involved a systemic
and organized schooling in planned institutions of learning at whatever
level. (p.1).

Awoniyi (1978) asserts further that “the mother tongue is the manifesta-
tion of traditional education per se. It is the way in which each human infant
is transformed into the finished adult and into complicated individual of his
community. It is a lifelong process where the whole society is the ‘school of
life™ (2). It is an on-going process which involves the individual and his so-
ciety. In this situation, the goals of the society become the goals of the in-
dividual and vice versa. This is in line with Dasylva’s (2017) view that: “The
philosophy of indigenous education was very pragmatic, and it was designed
to form a gateway to the life of the society” (713). He goes further to say that:

The Yoruba indigenous education is the process by which the society at-
tempts to preserve the accumulated knowledge, skills and attitudes in its
cultural setting and heritage to foster continuously the well-being of the
people. The curriculum, though not documented, was very elaborate and
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embraced all aspects of human development. These range from mental
broadening, physical fitness, moral uprightness, and religious deference to
good social adjustment and interaction (713).

It is worthy to note that character training and religious education are the
two major objectives of Yoruba education. It is tailored towards producing an
omoliiabi (a person with good character). Awoéniyi (1978) attests to this when
he writes that “education is cultural transmission” (15). This is done through
the child’s language (the mother tongue). Awoniyi asserts that:

The mother-tongue that he learns in his first six years of life is not a gar-
ment that he can put off when he dons his school uniform. Rather, it is part
of the stuff of which his mind is built, it embodies the ideas and attitudes
he has gained from his environment, [...] it is the language through which
he thinks, dreams, cherishes, loves, scolds and learns (15).

It is unfortunate that at the introduction of school education, the use of
the child’s language was forbidding for the child. The trend continues today,
thus in schools, non-conventional laws are made against the use of the moth-
er-tongue. The Yoruba child is punished for conversing in the mother-tongue.
The omoliiabi concept which describes an individual who is responsible, ca-
pable of taking care of him or herself, and contributes positively to the de-
velopment of the society is no more taught to the child. Banjo, (2009) opines:
“Indiscriminate cultural borrowing may produce deleterious effects, and the
degree of impersonality which results from lack of diverse cultures may sub-
tly encourage disloyalty to one’s own culture, when little is done to reinforce
that culture” (135).

This is not to say that it is a crime to borrow culture, however, we should
not borrow culture at the detriment of our own culture. In the past, good
morals among the Yoruba people included respect for elders, humility, truth,
kindness, chastity before marriage, dignity of labor, courage, bravery, hon-
esty and hard work (Adéyemi, 2008:118). They do everything possible to in-
still these qualities in the younger ones through their oral literatures such as
proverbs, poems, folk stories, myths and legends, to mention just a few. Today,
however, the reverse is the case. The change, according to Banjo (2009), has
devastating effects on the populace: He asserts, “For many, fraud has become
the way of life, manifesting itself, for example in fake drugs and piracy. Some
of the perpetrators have even infiltrated foreign countries and are giving the
country a bad name” (139). This quote attests to the fact that the morality level
of the people is fast dwindling today. This may be as a result of the influx of
foreign cultures and civilization. Following Longnore, Awoniyi (1975) makes
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the following analysis: “If a man does away with his traditional way of liv-
ing, and throws away his good customs, he had better first make certain that
he has something of value to replace them” (365). It is doubtful if the Yoruba
people are conscious of this fact. Unfortunately, today, Yoruba society has lost
almost all its good customs but it is doubtful if the ones they have acquired to
replace them have the proper value.

The idea of cultural rejuvenation had been in practice before the introduc-
tion of formal education. It was the duty of every member of the society to
enforce the observance of the moral rules. Akinjégbin (2009: 117-120) groups
this into three different categories namely: ek ilé (home training), €k, isé (oc-
cupational training) and ek ila (communal training).

Eké Ilé (Home Training).
Adeyemo, (1965) asserts:

The first station where the child enters the world hence its influence is very
strong in the training of the child. All psychologists agree that “the mother
is the child”. Napoleon was said to have stressed the importance of the
mother when on one occasion, he said that the greatest need of a country
is a mother. The first impression of the child reflects from the mother, fol-
lowed by the nurse, the brothers, the sisters, the father and other members
of the family. The child takes its model of everything from the home. He
copies everything he sees these people do. The home is his world. It either
leads the child’s life to success or it mars it. The home provides the child
with necessary equipment to fit him for his proper place in the society and
he is guided properly for his future career. If the home fails in its duties,
then the future is bleak for the child (11).

There is no gainsaying the fact that the child spends more time at home
more than elsewhere especially with the mother. The mother therefore is in
a better position to mentor and monitor the child’s behavior. The father only
gives support.

The main focus of this kind of training is to inculcate good moral values
in every individual. The training starts from youth, the language being the
first tool. The said Yoruba traditional education starts from the womb when a
pregnant woman will be warned and protected from anything that can hin-
der her safe delivery. From infancy, the child is taught the language used for
greeting, respect for elders, he learns about myths and taboos, from where he
brings out different moral lessons.
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The training of good character in a child is the joint responsibility of the
entire members of the society. It is not singularly done. The Yoruba says agbajo
owd ni a fi n so aya meaning ‘collective effort brings successes. In the Yortiba
traditional system of education, all parents want their children to be upright,
honest, kind and helpful to others. They spare no effort to instill these quali-
ties in them. For this reason, home training is fundamental in Yoruba moral
philosophy. Through home training, the child knows everything about his
lineage, his praise poetry, the roles of the male and the female in the society
and so on. A child who is not given home training is called abiiké, while the
one who refuses to accept home training is called akéogba.

The Yoruba have different ways of scolding the child who refuses to yield
to good character training. They do this not only through language but also
through paralinguistic models such as ear and eye contact before resorting to
the use of the cane. Yoruba also believe in the Biblical saying that: aya omodé
ni ‘weré di si, pasdn ni a fi n jé a literally meaning that the mind of the infant
is full of evil; however one has to resort into the use of cane to remove it. This
implies that corporal punishment may be applied to tame an unyielding child.
This is born out of the Yoruba belief that: omo ti a ko ké ni yo6 gbé ilé ti a k¢
ta meaning an untrained child sells out the house one builds.

The Yoruba family system can be grouped into two namely: the nuclear
family, which comprises the father, the mother and their children, and the ex-
tended family, which include uncles, aunts, cousins, brothers, sisters, grand-
fathers, grandmothers and so on. The head of the family is referred to as the
badlé or olori ilé. The training of the child, as we earlier mentioned, is the joint
responsibility of the entire family/community. Yoruba people also believe in
the saying “spare the rod and spoil the child” or the biblical saying that one
should train the child in order to have peace of mind. In Yoruba society, a
stubborn and unyielding child is referred to the badlé for punishment. This
is so because they believe that a child fears the father than the mother who
pampers the child and nobody frowns at whatever punishment is meted on
the child by the badlé.

The iydalé (usually, the oldest woman in the compound), takes care of preg-
nant women and teaches the dos and don’ts to follow during pregnancy. On
delivery day, she leads other wives to deliver the woman of her baby. It is the
duty of the iyaalé to narrate the indigenous stories of the family to the chil-
dren in the compound after the day’s work. She engages the children in folk
stories especially, the alg onitan the Tortoise Tales and Co-wife Tales. The ob-
jective mainly is to teach the children to imbibe the spirit of good character
(omoliiabi) which used to be the cornerstone of the Yoruba traditional edu-
cation system as earlier mentioned. She also tells stories of past events within
or outside the community.
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The situation today is different. In schools, teachers are forbidding from
punishing erring pupils/students and at times they are prosecuted for pun-
ishing school pupils. In this area, the parents are also not helping the mat-
ter. Instead, they spare the rod, thus spoiling the child. No wonder why there
is rapid increase in the numbers of school drop outs who eventually become
touts, hoodlums, posing a serious threat to the peace and stability of the so-
ciety. This is because the school curriculum is not tutored towards imbibing
good character but towards securing white kola jobs.

Our experiences have shown that parents have no time for the child’s train-
ing. In cities like Lagos (Nigeria), most parents have their jobs as their priority.
They go out very early and before the child wakes up and comes back after the
child had slept. Today there is nothing like storytelling, moonlight plays and
the like. This no doubt cannot benefit the society positively.

Eké Isé (Occupational Training)

The Yoruba also operate the apprentice system. This idea is borne out of
the belief that everybody must provide a means of livelihood for himself or
herself. To them, an idle hand is the devil’s instrument. To this end, they send
their children out as apprentices to learn a trade. It is, however, important to
note that it is not just leasing out the child for apprenticeship that matters, but
that such a child is leased to a master who is expected to be morally blame-
less. This is because it is believed that while the child may take after his par-
ents physically, he is expected to take after his master (with whom he interacts
mostly) morally or professionally. Chief among the lead skills expected to be
inculcated in the child by the master is diligence.

The Yoruba like to teach their children to work hard. They believe in the
saying that there should be no food for a lazy man. Hence a lazy man has no
respectable place in the society. He is subjected to ridicule. Reference can be
made to J.F. Odtnjo’s poem in his book titled Akdjopd, Ewi Aladun that was
popular and often recited by school children in the past which condemns la-
ziness. It goes thus:

Ise loogun isé

Mura sisé orée mi

Isé ni a fi n di eni giga
Bi a ko bd r’éni fé yinti
Bioleladri

Bi a ko ba réni gbékelé
A tera md’seni

Iyd lé 16w6 16wd
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Ki baba lésin léekan

Bi 0 b’gbojui Ié won

O té tan ni mo so_fiin o

Iya n be f6mo ti ko gbén

Ekiin n be fémo t6 n sd kiri

Ma fowuiro seré oréé mi

Miira sisé 0jd n lo (Odunjo 1961:1).

To work is the antidote for poverty

Be steadfast in your work my friend

It is work that makes one great

If you don’t have anyone to lean on

You will appear like a lazy person

If you don’t have someone to rely on

You take your work seriously

Your mother may be in money (rich

And your father stingingly rich

If you rely on them

You are disgraced, I tell you

Suffering awaits a senseless fellow

Sorrow awaits the child messing around
Do not toy with your early days, my friend
Be steadfast in your work, time is moving.

The Ijala chanters also use their art to condemn laziness:

Aldpa md sisé, baba okii ole
Akisa ré jigbinni, ni’lé aldro (from writer’s research).

The one with an idle hand, father of lazy people
His rags would be plenty, in the dyer’s shop

These excerpts and many others tell us the Yoruba worldview about lazi-
ness. The question is: Where are those verses and chants today? They have be-
come a thing of the past.

Eko il (Communal Training)

In the past, the king would bring together pupils of the same age group.
They form societies named according to the major incidents that happens
during their time of birth. When these pupils grow up, they engage in com-
munal work that suits their age groups. As they grow, their community
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assignment becomes more tedious. Those who are above the age of going to
war eventually become the elders of their respective communities. The ad-
vantage therein is that the youths are acquainted with community develop-
mental processes before they become adults. It is also an avenue for unifying
people from different family thus encouraging cooperation among the people.

The whole community was involved in one community project or the other.
These include projects like clearing/mending the road that leads to the com-
munity stream, cleaning the community market places, clearing the king’s
farmland and others. It is worth mentioning that the duties of the male are
different from those of the females. For instance, when the males clear the
weeds, the females pack them. The females take care of sweeping, and so on.

It is a must for everybody to participate fully in all developmental proj-
ects and anybody who fails to participate is fined, his capability or non-capa-
bility to pay the price notwithstanding. Whosoever disobeyed this directive
was first reported to the badle who acts as the first ‘court of law’. If the erring
person proves stubborn, his case is taken to the oba’s court (which is the ‘Su-
preme Court’) and whatever judgement the king delivered was final.

Omaoliiabi (good moral principles) among the Yorubad include the following:
chastity before marriage, selflessness, hospitality, generosity, kindness, rec-
titude, honesty, reliability, responsibility/trustworthiness, straight-forward-
ness., protection of women as weaker sex, honor and self-respect to parents,
elders and those in authority, shunning acts of violence, drug abuse, cheating
in any form and many others.

The virtues mentioned here are the products of being an omoliiabi. No one
who lacks these virtues is considered as an omoliiabi in the Yoruba society.
The Yoruba prefer to be childless to having a morally bankrupt one who will
bring shame to the family or tarnish the image of the family. Hence, they say
akukuubi, 6 san ju éyi rairai meaning, “not having a child at all is better than
having a ‘good-for-nothing’ child.”

Among the Yorubd, gmoluabi principle is not compromised. There is
the belief that whatever a person becomes or has, if he does not possess the
omoluabi qualities, such a person is a failure in life. This implies that it is not
necessarily the highly placed, the rich or popular people who are referred to
as omoluabi, rather it is anyone who displays good character as approved by
the society he or she lives.

Faftinwa, (1974) states that: “In traditional Yoruba society, all parents want
their children to be upright, honest, kind and helpful to others and will spare
no pain to instill these qualities” (4). This implies that anti-omoluabi behaviors
are regarded as vice. Anybody who exhibits such behavior is given derogatory
names such as omolangidi comparing such a person to a wooden dull, and not
given any recognition in the society.



92 Layo Ogunlola

Adéribigbé (1995) writes on the relationship between religion and moral-
ity. In his opinion, the average believer has come to assume that the influence
of religion on the behavior of an individual goes a long way to determine the
sort of moral life he lives. To a religious believer, he asserts, separating religion
from morality amounts to removing God from the scheme of human life. Af-
rican religion, according to him, upholds the strong belief that the Supreme
Being and the divinities have set the standard of morality. By this statement,
Adéribigbé (1995) believes that religion has vital roles to play in molding the
morals of the people. No wonder he says:

This is why African Religionists have always desisted from crimes to avoid
incurring the wrath of the divinities that will not leave the breaking of
covenant unpunished. To the African Religionists, being moral would be
the expressed fulfillment of the covenant relationship between man and
the creator (297).

Adéribigbé suggests that religious belief must be seen as the foundation of
moral belief. To separate the two is neither acceptable nor desirable. In the
same vein, Egudu (1972) argues that, “Since good attitude or behaviour to-
wards fellowmen is one of the very necessary conditions for religion, it has to
follow naturally and logically too that there cannot be any morally good atti-
tude or act which does not, to that extent, share in the nature of religion” (47).

This notion is supported by Idowu (1972) who says that: “Man’s concept of
the Deity has everything to do with what is taken to be norm or morality. God
made man and it is He who implants in him the sense of right and wrong”
(101). Olattniji (1979), also, asserts that:

In most traditional African societies, the kind of dichotomy of divorce of
religion and literature does not exist. Among the Yorub4, for example, lit-
erature enshrines the theology and cosmology of the people and reflects
their ethics and morale (52).

What Olatunji is saying here is that literature reflects the moral state of a
society and that within the Yoruba society; religion has many roles to play in
determining people’s behavior.

In as much as we believe that religion shapes people’s moral, it is also evi-
dent that a person who cannot be regarded as being religious can be morally
good. It is also possible for a person who claims to be religious to be morally
bankrupt. This opinion, according to Adéribigbé, (1995:293) is in line with
the Humanist Philosophers such as Soyinka, who believe that: It is perfectly
possible to be moral without being religious whatsoever. This is because moral
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convictions can be correct and proper without depending on any religious
conviction or practice. Some people, who are supposed to use their positions
in the society to improve the moral standard of the people, use them to com-
mit evil. No wonder, the Yortiba will say aso nld k6 ni ééyan nld meaning the
size or quality of one’s dress does not determine his greatness. This is what
the humanists like the late Tai Solarin believed. He is quoted as saying: “The
more we see religious heat being turned on in Nigeria, the more we see cor-
ruption, nepotism, of man’s inhumanity to man, spreading across our hori-
zon and making the firmament thicker still” (Sunday Tribune, November 11,
1990, p. 4).

Awoniyi, (1978), observes that “Folklore is the cornerstone of Yoruba oral
literature with immense value in Yoruba education” (9). This implies that folk-
lore plays very important role in the Yoruba traditional education system.
He illustrates this with few examples of the Yoruba teachings on truthful-
ness, endurance, patience, jealousy, greed and the likes. Apart from the moral
training, the child is developed linguistically and in the area if intelligence
development through rhymes. For example, the child is taught the Yoruba nu-
merals 1-10 through rhymes such as this:

Eni bi ent, l'omodé n ka'wé

Eji bi &, lagba n tayo

Eta bi étaeni té tanild d ta

Erin bi érin, eni t6 rin ‘ni la d rin (from writer’s research).

The child counts money one by one

The elder plays the ayo game two by two

Three by three, it is the person who slides you that you slide
Four by four, you mock the person that mocks you.

In the excerpt above, the child is educated to understand and identify num-
bers 1-10. While reciting this verse, the child is not only learning the Yoruba
numerals, he also has the opportunity to mix with his age groups. At the same
time, the child’s intelligence is being developed.

Through folk stories, proverbs, the child is also acquainted with the Yorub4
virtues and vices. He or she is encouraged to imbibe the virtues and run away
from the vices. The virtues include respect for the elders, customs, traditions
and constituted authorities. For example, the Yoruba will say aifagba fénikan
ni ko jé kdyé 6 guin meaning failure to give deserved respect to the elders is
the reason for most conflicts in the world. The vices include: murder, stealing,
lying, backbiting, backsliding etc.
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It is not only the young ones that are cautioned on the need to behave well,
the elders are also warned not to exceed their bound. Hence, the saying agba
ti ko tiju lati gun kétékété, kétékété naa ko nii tijui lati la d malé (the elder who
fails to caution the way he rides a horse, the horse will not hesitate to fall him).

On truthfulness, Yoruba observe that most people are not truthful and the
few who are truthful are hated by their people. Hence, the saying: otité ddja o
kiita, owd 16wé ni a n ra éké meaning ‘truth gets to the market, nobody buys
it, if you have your money you can easily purchase lie. Here, ‘truth’ and ‘lie’
are personified in order to tell us how much the people prefer telling lies to
telling the truth.

On very important issues, the child is taught to reflect on how circum-
stances of the past may shape the condition of the present and the hopes of
the future. Awoniyi (1978:11) asserts that this is a cardinal element of Yoruba
education to honor the past before embarking on a new project.

Findings
In this paper, we have been able to discuss the prospects of the traditional
system of education using the Yoruba as our yardstick. Our findings reveal
that:

@i). The introduction of foreign religions, ideas and cultures have bastard-
ized the indigenous education system which in our opinion has more
prospects for the society than the imbibed foreign system.

(ii). Because Africans in general and the Yoruba in particular have to-
tally abandoned their traditional system of education, the importance
of good morals iwa omoliiabi has been relegated to the background.
There has been noticeable reduction in the people’s commitment to
morality. The society is morally bankrupt.

(iii). The abandonment of the use of Yoruba oral literature such as prov-
erbs, folk stories, myths, legends, tales, dos and don’ts, taboos etc., in
the teaching of moral values have had devastating effects on the de-
velopment of our societies bearing in mind that a society that is mor-
ally bankrupt cannot achieve any meaningful development. In the
absence of this, immorality of various degrees is encouraged. Every
day, we read and hear of different kinds of evil being perpetrated and
the leaders seem to be indifferent to them.

(iv). Because of their disregard for moral diligence, most rulers see no rea-
son why the tradition should be followed.
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). Most parents leave the training of their wards in the hands of house
maids, nannies, and even school teachers yet they would want these
people to spare the rod no matter the child’s level of moral decadence.

Conclusion

The paper concludes that the adoption of the indigenous (traditional) sys-
tem of education is still relevant to societal development. It is of importance
that the teaching of Yoruba cultural traits especially moral education which
was the main objective of the traditional system of education is emphasized
and given priority attention in the new education system. As earlier reiter-
ated, the roles of Yoruba oral literature in the education of the young ones are
enormous. One may be forced to ask such questions as: ‘what happens to the
Yoruba oral literature? Where are they? Why should they be discarded? What
happens with idea of moon light plays and the lessons therein?

Yoruba literature always emphasizes the principle of omoliiabi which, in-
terestingly, has been one of the philosophies of the Yoruba people. Diverse
expositions emanate in the quest to unravel the philosophical dispositions
of a people. Adéyemi (2008:117), quoting Russell (1961) opines that: “to un-
derstand an age or a nation, one must understand their philosophy” (11). In
other words, the philosophy of a people does much to determine the circum-
stances of their lives. This opinion is in line with Qladipd’s (1998) view that:
“To understand a people through their cultural expressions, one must judge
each culture both in terms of the basic assumptions about reality in terms of
its goals” (34).

The philosophy of a society, therefore, is a guide to life and it varies from
one culture to another. Omoregbe’s (2001) addition to this is that: “Through
the ages, philosophy has played a vital role in the development of the soci-
ety. The philosophy of each society influences the people of that society” (3).

We support Omoregbe’s view that the philosophy of a people largely in-
fluences the social, economic, political and religious life of the people. The
philosophy of this study is that of morality (omoluabi), the status of its de-
generation which is having negative impact on the essences of life in the con-
temporary Yoruba society and, indeed, the world at large.

Finally, we want to emphasize the need to amend the school curriculum
in line with the culture of the societies that use them. All stakeholders in the
education sector should join hands in moving the society forward through
the adoption of an education policy that would be beneficial to the society.
The development of the child and the society morality should be the main
target of whatever education system a society will adopt. It is certain that a
morally bankrupt society cannot experience any meaningful development.
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We are pretty sure that if Nigeria education system is tailored towards mak-
ing the individual an omoluabi, there is no doubt that the country as a whole
will benefit immensely.
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