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Abstract

The Yortuba are a set of unique ethnic group with peculiar traditions, values
and culture. Their cultural practice, heritage is found on the epitome of their
proverbial prowess which are formed within the context of their traditional
“Yoruba language and dialect,” and used as a tool for conflict management
and resolution. Conflict by Yoruba belief is inevitable, but not insurmount-
able as Yoruba found conflict always positive. To amplify this belief, Yoruba
at different occasions incorporate some of the proverbs that are relevant and
applicable to conflicting situations in their attempt to resolve conflicts. This
essay examines some of the selected proverbs while synthesized them as a
rhetoric tools and guiding principles to constructive conflict resolution in the
Yoruba traditional Society. Suggestions are raised that application of prover-
bial maxims with Yoruba perception on conflict and conflict resolution could
be useful for peaceful handling of contemporary conflicts that are rampaging
the African nations.

Keywords: Yoruba, Ethnic group, Proverb, Constructive, Conflict
resolution.

Introduction
Conflict in traditional Yoruba speaking society is said to be positive, and as
it is positive; so also, its resolution is dramatized. The drama that most audi-
ence experienced in the scene of conflicts resolution most times, make them
not to hesitate, and burst into laughter. The dramaturgical essence usually in-
volved a systematic condition of all sides (scenes) to the dispute (drama) as
the litigants normally resorted to using flash back (mnemonic memory) with
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recitational model (Olaoba, 2002). Conflict among Yoruba ethnic group is
found positive it’s never seen dysfunctional because there is not always victor
or vanquished in resolution process, but genuine reconciliation to restore the
existing relationship. This belief, practice and pattern of conflict resolution if
adopted would be very useful in solving contending conflicts in the contem-
porary Africa nations.

Historically, Yoruba derived their sources of adjudication from wholesome
of wisdom and traditional values, the proverbial expression of their forefa-
thers which were always quoted, imported, and even dramatized in relevant
conflicting situations (Adémowo, 2014). Proverbs from the Yoruba language
style is of performing African legal heritage. They are the wisdom of lore’s
used in the drama of litigation among Yoruba (Nigeria), Lugbara (Uganda),
the Fante (Ghana) and Barotse (Bechuanaland). The lore’s are often verbally
dramatized to achieve a desirable purpose, and in ensuring drama.The mem-
ory of the audience would be sharpened towards appreciating the gamut of
justice portrayed through the keen sense of fair play and the ‘palaver’ which is
usually the concern of adjudicators (Olaoba, 2002). The dramatic experience
is found in the eloquent oratory prowess possesses by adjudicators in the tri-
bunal procession on conflict resolution as illustrated by Ajisafé: at announce-
ment of the proceeding, such officer in the arbitral court usually proceed in a
commanding tone as:

Be civil, be quiet, be dumb. Let the cougher conceal (or refrain from)
coughing; let woman with babes take care of their babies (keep them from
crying); let everybody close his mouth. The cord that binds humanity is
broken, the cord which ties friendship is cut; the cord of family and rel-
atives is also broken, the big men want to tie up the broken cords; and if
anyone disturbs them in this work of re-organisation, such individual shall
be seriously dealt with (Ajisafe, 1946:40)

What most times followed this oratorical expression in these circum-
stances were silence and tranquility; and while this is not only for the sake
of peacemaking, it also calls for a conducive and enabling environment for
adjudication. Most of the proverbial saying and its expression in the venue
of conflict resolution are not only to appease the conflicting parties, but as a
warning statement to make them overcome deep-seated hatred enmity and
anger (Adéyemi, 2014). Olaoba in his work affirmed that, in their efforts to
resolve conflict; Yoruba elders would not mind to sit under a tree and deliber-
ate as long as they could until they are agreed on reasonable decision. Hart-
land succinctly stated that:
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African are concerned, have a keen sense of justice, their passion for ora-
tory, the gift of eloquence and power of shrewd cross-examination and he
enjoys the dramatic exhibition involved in the “palaver” (Heartland, 1924:
50)

Though, in traditional Africa society and as the case of Yoruba ethnic
group, conflict may ensue whenever and wherever incompatible interest oc-
curred and may result in “win-lose character”. Conflict within a common un-
derstanding is not considered as the problem rather, but the inability of the
parties to understand how to resolve it. The resolution processes, and manage-
ment of conflict by the Yoruba, however, ends in ‘win-win’ situation; the idea
of giving a little and take a little with the application of other proverbs. Yoruba
proverbs, more than any other poetic type analyze the rule and the conduct of
the game. They state what should or should not be done and lay conditions for
certain actions and attitudes. They serve as social charters condemning some
practices while recommending others. These statements can be negative, pos-
itive, or conditional. The negative statements usually assert what things are
not or should not be done. They are embodiment of a moral or practical pre-
cept or a rule of conduct (Qlatunji, 1984).

The proverb is regarded as a noble genre of African oral tradition that en-
joys the prestige of a custodian of a people’s wisdom and philosophy of life.
There is an analogical function, which is basically cognitive, in the use of
proverbs. This analogical and anthropological meaning of verbal communi-
cation is what Chilton referred to as “metaphor morphism” (Chilton, 1988).
The “morphism,” is about seeing one thing in terms of another or the mark-
ing of one script known on to another (Oha,1998). Other than powerful verbal
expression, proverbs have proved to be of great relevance benefit to modern
men. Its values do not lie only on what they reveal of compressed or forceful
language that make people behave according to norm and values of the land.
Yoruba therefore, use words with proverbs metaphorically, this occurs because
to Yoruba, words are magic and sacred. Words are incantation that can perform
different magic in whom is being said to. Yortba would always use words with
thelr proverbs all together and this is why they often come w1th the saylngs
owe lesin oro, oro si ni esin owe, bi oro ba sonu owe ni a finwa a (Adeyeml
2009), words are known as the route of proverb, and proverb is the route of
words, when there is scarcity of word, proverb can make the source.

One could, therefore, realize that applying proverbs to solving knotty so-
cial problems, especially conflicts in Yoruba land, is most desirable. The rea-
son being that proverbs are short, sacred, ironic, and metaphorical in their
formulation, they are often more employed as a rhetorical device to increase
the clarity and pragmatic effect of the speaker’s communicative intention to
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the listeners. Proverbs are an agent of vitality in the realm of verbal discourse;
used to communicate truths that may be abstract and difficult to understand,
they usually dramatize and configure the bare truths in the facts of everyday
life (Agbaje, 2005).

These truths however, most time become so substantial that they stimulate
imagination and challenge our understanding of conflicting situations. The
important of these proverbs by the Yoruba perception of conflict come thus
in agreement with different situations seem conflictual and this is reason why
Yoruba in their attempt to illustrate the consequences of conflict between two
parties who are entangled over an incompatible interest, resource occasion-
ally adjudged with proverbs as: Bi a ba n ja, bi i ki a ku ko. Literarily means:
Even when we are in conflict with someone, is not enough to wishing our-
selves death (Fayemi, 2009) or Okun ki i ho ruru, ki a fa a ruru. Meaning:
The gravity of our annoyance should not be used to justify our anger.Similar
to this are other proverbs, such as the following:

K’éni ma binu kinu; k’éni ma baa j’ijak’ija. K éni ma j ijakija, k’éni ma
baa j 'ébik ’ébi. Meaning: Unnecessary annoyance begets avoidable violent
confrontation; avoid every slightest violent confrontation to prevent slight-
est culpability (Fayemi, 2009)

Orekii ya ore, ajose ni n dinku. Meaning: There is no permanent hostility
in friendship; only that there is limitation in affective association.

Bi a 0 ba gbagbe oro ana, a ko ni r’éni ba sere. Meaning: Our inability to
forget the grievances of the past is the cornerstone of lonelesneness.

Semi n bi ¢ 'oogun ore. Meaning:Seeking cause(s) of discord is the key
to conciliation

Inu bibi o da mikan; suuru baba fwd; dgbd torni'su‘u'ru‘, ohun gbogbo lo ni
Meaning: Indignation does not result into anything good patience is the best
of character. A patient elder has everything

The perception of Conflict by Yortiba cultural beliefs; makes conflict natu-
ral, as to the concept of peace contrary to the global or universal conception.
The words as expressed in proverbs are all formed the symbolic communica-
tive resources at the disposal of the mediator and are mechanisms of Yortuba
indigenous conflict resolution. More often than not, conflict resolution and
harmonization of thoughts in Yoruba culture require expertise in the people’s



Yoruba Proverbial Metaphor 153

oral tradition, good reputation, experience and a measure of objectivity on
the part of the adjudicators. Yoruba have their peculiar ways of conceptualiz-
ing conflict. Peace, however, is a permanent structure in conflict resolution in
Yoruba beliefs. This type of conceptualization evolved from a communal cul-
tural philosophy that stress the importance of the whole above the parts; the
supremacy of the community over the individual.

The fact is that, the Yoruba have a wide range of proverbs that can support
conflict management process. Coessentially these proverbs promote such val-
ues as human cooperation, diversity and warning; this in support that, should
the proverbial implications be studied particularly in indigenous languages as
showing in the logical structure and implications for conflict management, it
would greatly enhance conflict management. Take for instance, in the context
of conflict resolution, Yoruba always appeal to the concept of “reasonable-
ness ‘or give a little, take a little” which is just simple way of balancing the
equation or maintaining the equilibrium. This is a win-win perception and no
victor no vanquished formulae employed to pacify the disputants and need to
sensitize them for forbearance in order to maintain peace and social harmony
(Olarinde, 2010). By this perception, another Yoruba proverb that underlines
the inevitability of conflict come in place: 4 ki { mo-on giin mo-on te, ki iyan
ewura md lemo. Meaning: Nobody is perfect, attempt to be perfect exposes
one deficiency.

The application of most of these proverbs cannot be well appreciated by
a layman unless he pays attention to the sentence form and the imagery in
it. Therefore, Yoruba perception of peace and conflict and their traditional
method of resolving conflicts and sustaining peace revolve round the notion
that, the two concepts are relationship resources. For example, in the process
of conflict resolution, the “wrong” party may be blamed for instigating the
conflict; perhaps the “right” party would not be immune from blame for allow-
ing himself to be provoked beyond patience and reasonableness to report the
case to an elder. At a critical stage, especially when it seems very delicate to
make final judgement, they make sure that both parties to the conflict receive
proportional criticism by which they proverbially come to the conclusion by
saying: Bi a ba ba eran wi, a ni lati ba eran wi. Meaning: If we blame one
who is wrong, we must blame the right person too.

This belief system seems to be at variance with the other international or-
ganizations’ notions of poverty eradication, Sustainable Development Goals
(SDGs) seeking equity and suggested measures to eradicate poverty and in-
equality in our society (Babatunde, 2017). Base on this positive line of their
perception to conflict definition another Yoruba proverb that makes conflict a
normal experience on social relationship wisely said by Yoruba; A4hon ati enu
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n ja, to ba ya won a pari ¢. This literarily means there is no permanent in en-
mity. This directly presents conflict, a social phenomenon.

Conflict among Yoruba therefore, is resolvable and it demonstrate the
knowledge of their custom, norms, values and their tradition by which the
personnel that constituted the authority of adjudicators do use different kinds
of proverbial expressions as a confirmatory test of their judgement. It there-
fore, a common belief by Yoruba that adjudicators in conflict situations would
be more intelligent, effectively rich in the knowledge of Yoruba prowess thus,
well grounded in the use of words and proverbs and for this reason another
Yortiba proverb become applicable here that says: Amordn-mo-owe ni i laja
oran. Literarily means that, he that is informed with proverb, is the one that
settles problems.

This particular proverb is commonly used as it comes in agreement with
Gluckman assertion of reasonable man; thus, that those characters on the stage
of adjudication should learn how to be ‘reasonable” not just for the fast resolu-
tion of the conflict under discuss, but for future occurrences (Glukman, 1955).
This informed that proverb-adept to a situation is perforce a rhetorician and
rhetoricians hold the view that any proposition can be expressed in a variety
of ways but one of these will be the most effective in swaying an audience on
a given occasion, situation with similar meaning.

Conceptual discourse of conflict

The word conflict takes different forms and meanings in African societies;
and as a result, conflict is difficult to define from the perspective of the Afri-
cans. In fact, it is found to be part of excitement for networking relationship,
whether negative or positive. Moreover, conflict takes different forms and di-
mensions in Africa, and is worthy to emphasize that conflict does not have a
single definition from African perspective. It could be a kind of social unrest
or relationships; it could as well be positive or negative. Conflicts are in mag-
nitude of rage, rift, and misunderstanding. It can take place at any level, fam-
ily and market brawls, skirmishes and wars. These kinds of conflicts are very
common in traditional African societies. It was recorded that war occurred as
a result of broken diplomacy between communities in the traditional African
societies.

Principles of Conflict Prevention and Peacekeeping
among Yoruba
Apart from resolving mechanisms of conflicting situation among Yorub4,
many are the principles and rules which serve as laid down procedure for
conflict prevention and peacekeeping. The principles are practical common
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experience of adjudicator which imported from proverbial expression not
only to appease, but to warning parties on the consequence of their actions
(Adeyemi and Salaudeen 2014). Thus, explained African jurisprudential
thoughts on the concept of justice through a prescriptive exploration of Yoruba
proverbs.

Traditionally, among Yoruba4, local law derives essentially from customs,
values and traditions. Thus, while the legal traditions of the Yoruba were
largely unwritten, their preservation and survival were done through perfor-
mance which make them livelier and more understood easily by the people.
For the avoidance of incessant conflict, Yoruba have their norms and values
which are mandatory and obliged for the sanity to prevail in the society, and
is become unpardonable for who breach it. Thus, (eewo), taboo works a social
organizing principle among the Yoruba, helping sustain peaceful relationship
in their communities. The authorizing agency of eewo resides in the belief
that certain supernatural forces, curse or power is in it and has capacities for
both reward and punishment. Thus, the Yorubé proverb that says: Eni ti o ba
se ohun t’énikan ko se ri, oju re a ri ohun t’énikan ko ri ri; Meaning: He who
breaks a taboo risk suffering incredible consequence.

Very close to the principle of taboo, (eewo), is the principle of “truth” and
has always been the major mechanism of conflict resolution. Yoruba believe
that truth that you will tell before tribunal is before their ancestors and as a
result, both parties are in readiness to accept the verdict of the tribunal. The
disputants are forced to adhere to the principle of truth and are made to un-
derstand that diviners are in the presence to detect truth from falsehood. A
plaintiff or he who witness in conflicts made to swear to Oguin, the god of iron
by touching his tongue to an iron object while asking Ogun to kill him if he is
not telling the truth, he may be asked to drink from ground at Ogboni house
while swearing on the oath (Bascon,1969). With the issue of truth as a guiding
rule, it is difficult for people to involve themselves on unwanted and unneces-
sary conflict. This has gone to do with another Yoruiba proverb that says; Ejo
ni eniyan n ko, enikan ki i ko ija. Meaning: You can only have the knowledge
of the conflict, but not have knowledge of consequence of conflict.

There has always been a perfect communication skill on the part of tribu-
nal to detect who is saying truth and falsehood. For instance, when the dis-
putants are before tribunal, there are signs that come in place as attestation to
the presence of their ancestors and which must be respected and obey with-
out subjection. Taken for instance, when you are in the tribunal and there was
lightening, it is believing that Sango, the god of thunder is in action, therefore,
there must be response to this action, since failure to this might follow with
a particular sanction. Disputants often take their cases to traditional court as
wards and neighborhood mediators’ elders otherwise known as agba. This
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tribunal comprises of agha who by their experience, memory can be depended
upon to resolve conflicts with dispatch proverbial prowess of local Yoruba lan-
guage, using a relevant standard of words and proverb that are applicable to
the conflictual context to support their expression in the process of delivering
their judgement. At this level Yoruba would be very factual in their judgement
with proverb like; Bi itka ba ro ejo, ika ko ni yoo da a. Meaning that: If wicked
lodges complaints, it is not the wicked that will adjudicate the judgement.

In addition to this is the use of religion symbols as principle to prevent
conflicts. These symbols and objects of their religion performers; Ogun, (the
god of iron) with iron as its symbol likewise, Sango (the god of thunder) uses
thunder to deal with his culprits and Sanponna (the guardian god of the in-
fection and healing of smallpox). The symbols of these gods were used to
compel people to be in peace and even tell truth at the period of conflict reso-
lution. This by the Yoruba belief, is that whenever there is a conflict, its con-
sequence will not be suffered by the parties alone but, by his family even the
entire community hence, people are abstaining from conflict or quickly check-
mate whoever that tries something contrary to the guiding principles as a re-
sult Yoruba would quickly add this proverbs that says: Bi ara ile eni ba n je
kokoro buruku bi a o ba tete so ﬁzn un hunrunhurun re ko ni j_é ki éni’ydn sun;
(Afe, 2013) Meaning, if your neighbor is indulging in one particular attitude
that is bad, if you did not correct him the end result of his attitude may not be
comfortable for your living.

Consequently, conflict in Yoruba society typified with their ethical frame-
work, their religion and its specter of deities, therefore, often offer panacea for
conflict and peace related matter (Olaoye, 2010). The religion practice among
the traditional Yoruba society is rooted in polytheism and dependent on deities
who are known and seen as intermediaries between the Supreme Being (Olo-
dunmare) who is neither known nor seen. The deities include deities as Ogun,
masquerade and in this respect, deities are held in awe, and as such people re-
frain from carrying their wrath in every aspect of activities in life especially
the acts that border on peace and tranquility (Dopemu, 2000). It is obvious
that religion beliefs touch on spiritual and physical being of average Yoruba
man. In fact, in the realm of spiritualism, religion work in the innate thinking
of'a man by which Yoruba referred to “eri okan” conscience, with this, when-
ever anyone does anything evil, - it is believing in Yoruba society to draw his
attention to his/her conscience that; ki ¢ri okan re ki o j_é 0, meaning; let your
conscience judge you. The result of this is that usually, such individual would
be forced to confess his sin as a direct way of saying the truth before tribunal
while sacrifices will be offered to appease the deities. The application, there-
fore, on éri okan principle, restrain people in traditional Yoruba society from
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embarking on evil acts. Their belief in their ancestral spirit is formerly rooted
in their culture.

It is their beliefs that their ancestors watch from behind on earth. In this
way, the ancestor has the power to afflict or plague any unrepentance mem-
ber of the family who might venture to dislocate peace and order in the fam-
ily. Such plague ranges from sickness to other as well as calamities. In some
family an adulteries husband or wife in the family receive the wrath of the an-
cestor. In this, the husband, wife, or child may become sick, run mad or end
up in a mysterious death if he/she fails to make confession and sacrifices are
offered. Barring is another mechanism by which peace is allowed to rain in
traditional Yoruba society. Under this method, offender against the verdict or
norms of community is ostracized from that community. The culprit is often
publicly molested. Thus, ostracism infuses psychological fear into member
of the family or the communities. The fear of being laugh to scorn, mocked,
molested and blackmail make people to maintain robust sense of probity in
their communities.

In a similar vein is the Yoruba belief in the principle of alajobi, the famil-
ial bond of kinship which is used as peace sustenance. Alajobi here is with a
spiritual essence that is connected with the family’s ancestral spirit. By the
virtue of alajobi principle, member of a family, either immediate or extended,
are bound together to maintain unity, trust loyalty to one another without any
rancor. It is this principle that comes with notion of human relationship that
is in vogue as argued by Akiwowo’s with their notions of ajobi and ajoghe.
Human society (asuwada eniyan) is made up of two primordial forms, ajobi
and ajoghe (Lawuyi,1990). These are two forms of relationship as consan-
guinity and co-residentship respectively. Ajobi relates to the facts of lineage
linkage and collateral relationships based upon blood and birth; while ajog-
be relates to the fact of sharing the same or contiguous shelter whether or not
the sharers are related by blood or birth (Akinsola,1983). For The derivative
concept alajobi may be defined as that which sustains all kinds of lineal and
collateral relationships - okun omo iya (the thread that binds persons of the
same maternal origin together); while the derivative concept alajoghe will
be that which sustains persons or groups who are living together, under one
compound or in contiguous shelters in a community (Akin-Makinde, 1988).
The essence of these kinds of relationship is that in situations of conflicts, it
means that the cord that binds together pmo-iya or alajobi on the one hand
and aladuugbolalajogbe on the other is about to break. The elder’s (Agba)
who are in the position to identify and recognize the basis and importance
of human relat10nsh1p would not allow thls to happen On th1s very c1rcum—
stance, Yoruba proverb applicable is; Agba o nii wa Igja ki ori omo tuntun wo.
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Literarily means, an elder does not look unconcerned when certain things are
going wrong around him or her.

While this proverb at time is used to sensitize and awakening the con-
sciousness of elder’s around, it is used to protect the cord of kinship. This
however, revealed the conservative agent of violent conflict of which negates
peace in Yortiba belief in contemporary societies as “partial third-party” medi-
ation in conflict situations. Yortiba accordingly acknowledge the positive role
of impartial third party in conflict resolution with the proverb which says, Aisi
enikéta ni eni méji fi n ja 2jaka akdtd, meaning that, it is when nobody else is
near that two people fight to death.

The importance of this proverb for conflict resolution among Yoruba tribe
is derive from the relevance placed on good neighborliness in Africa, and
neighbors in Yoruba land are not expected to simply fold their arms while cer-
tain things is going wrong in their neighborhood. Yoruba believe that if the
third party would have stridden in promptly, conflict would not have degen-
erated to a violent situation. Thus, is the Yoruba concept of alajobi, aladuiig-
bo or alajogbe can be extended to apply to a modern state in which there are
diverse people and groups that live together under the same geographical lo-
cation. This is also in line with idea of modern-day nation building, and peace-
building. Given the fact that the people are not bound together by blood and
birth, yet they should find it necessary to live together in peace, what they
have to do is to consciously invent a process that defines the basis of their as-
sociation. The importance of this form of relationship is that members who
are in the pact with one another are inspired by their mutual feeling of need
for survival to put the public interests over and above individual interests.

The consciousness that alajobi principle pays is normally invoked in the
process of dispute settlement and mostly when one is called to witness or
swearing an oath in a conflicting situation. At the setting of family among the
Yortiba, there could be an invocation of ancestral spirit to degree that the two
parties would begin to make some utterances related to the idea of Yoruba
knowledge of alajobi. Some of these utterances or incantation comes with
proverbial discourses and expression to invoke and awakening the spirit of
their ancestors for the social concept of alajobi for peaceful relationship in-
cludes genuine reconciliation; for this, utterances as the following are made:
Ki alajobi da mi I’éjo bi mo ba da ile pélu ¢. Meaning: May the ancestral
bond judge me if [ have ever done any evil against you? In other context, other
proverbs that are applicable on this situation are as follow: Alajobi a da a,
ile a da a fun 0. Meaning:The ancestral bond will judge, the earth will judge
you and other as; Ile dida lo n pore, alajobi lo n pa iyekan to ba da’ni. This
simply means; it is alajobi which will kill the disloyal friend; it is alajobi that
will kill betraying kin.
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All these proverbs honestly deter people from conflict in Yoruba tradi-
tional society and allow them to keep good social relations. For example, ile
dida (betraying) in Yoruba setting is abhorred with fear as a betrayer among
Yoruba is considered as an (odale). The offence of betrayer therefore is re-
garded as one against the earth as it is the ultimate witness of the sanctity of
covenants and the punisher of those who broke these. This is also qualified
with another prover as: Oddlé a bdlé lo. Meaning: The betrayer would be con-
sumed by the earth.

In Yoruba traditional society dignity as prestige by the individual is well
protected. People count much to their dignity in fact; it is a pride which is
guided jealously, and this go a long way to sustain peace and a guiding prin-
ciple from deadly and unnecessary conflicts. Every community in Yoriiba so-
cieties has its own cultural value which is used as an instrument to inculcate
good behavioral measure in their children as well as adult. These were found
in communalistic accepted values in Yoruba society which serve as principles.
In Yoruba societies, cooperation and mutual understanding are known as the
moral and value standard highly considered and enjoined as essentials.

It is from moral ground in Yortuiba traditional society for a worthy father to
give instruction proudly and authoritatively to his immediate family on what
he wants or what is good as the moral standard, discipline which his house-
hold must abide. With this, Yoruba fathers would often tell their son axiomat-
ically; ranti omo eni ti iwo n se, that is, remember the son of whom you are.
This proverbial statement apart from serving as warning statement to deter
such individual from embarking on act that could stained the image of his par-
ent or entire family, it serves as a protective measure for the family integrity
as no one would want to have anything to do with family that has its name
soiled. It addresses knowledge around aspects of the Yoruba cultural beliefs as
it employed in rural African communities to ensure child discipline, and con-
sequently social control among all members of family (Dauda, 2017). What is
important about this proverb is that a child cannot avoid to soil the reputation
or name he bears, because the name he answers not just for himself, but be-
cause the whole family stand to lose or gain base on the kind of habit, attitude
or behaviour he exhibits. Even while a child is indulging in certain habit, the
parent and family member continually given warning words in proverb as; /-
jdkdnmé ki i rinde osan, eni ti a bi ire ki i rinde oru;that is, “Character deter-
mines personality”.

This proverb is to prevent conflict and guide people from what can make
a nuisance to the peace of society. Thus, Yortiba cultural heritage is involving
around several of their traditional practices but from these proverbs as a con-
flict resolution mechanism, and as well as deterrent of preventive mechanisms.
More often than not, Yoruba with their belief of conflict as natural and which
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is resolvable whenever it occurs would further their prowess as; Jja o dola,
oruko ni 0 n so’ni. Meaning: Conflict not bring wealth, instead, it stigmatized.
At time warning statement might be proverbially singing to the ear of bellig-
erent as; Ma roro, ma roro, agba ti o ba roro ki i ko eniyan jo. Meaning: Do
not be wicked for a wicked elder do not have followers.

Both orally and practically, the proverbs basically formed the pillar of
peace and conflict prevention and peacekeeping in Yortiba society. These prov-
erbs though are unwritten, they are part and parcel of peacekeeping among
the Yoruba ethnic group as different of it are applicable and imported to the
circumstances of conflict and peacekeeping processes. They remained a ver-
itable template for molding attitude and character for the purpose of conflict
prevention, peace and harmony among Yoruba (Olatunji, 1984).

Institutions for Conflict Resolution in Yoruba
Traditional Society

Fundamentally, the Yoruba speaking people of southwestern Nigeria have
long been adjudicating disputes in their traditional courts. Oguntomisin iden-
tified this in ascending order, three types of courts which are relevant to fa-
cilitating administration of justice. There were different hierarchy or stages
of conflict resolution; there were dispute resolutions at the inter-personal or
family level under the control of (family head or Badlé), the extended family
level and village or town level under direct control of (Elders or Baale). There
was other like, age group, masquerade, the Ogboni secret society and the rest.
They comprise certain personalities who rule out the principle for peace. They
are established institutions that enforce peace through many processes which
could be physical or metaphysical. It is physical when it involves constitu-
tional authorities while become metaphysical when it involves spiritualized
methods which could be inform of extra judicial divorcees (Oguntomisin,
2004). To maintain peace and harmony within the family circle, as the small-
est hierarchy in conflict resolution that is between husband and wife; Yoruba
people do adjoin with the proverb as: Qbe #i badle ile ki i je, iyale ile ki i se é.
Meaning: Compliance begets peace.

This proverb comes in place in most time to keep husband and wife in cor-
dial relationship and unity within their family. Also, decision of Baale within
his family circle is law but he must first of all be found responsible to his re-
sponsibility that is, possesses the capacity to provide for his family.

Next to Idile is the Ebi, (extended family headed by Mdgaji otherwise
known as olori ebi is the well experienced eldest man and influential within
the famlly circle (Ebi) especially, the (extended famlly) Among Yoruba,
Mogaji is known as law giver and magistrate of aghoole (extended family
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unit). The extended family includes all people who have blood relations or
links. Mggaji therefore, sees to the relationships within his extended family
and those between his own and other families. As a matter of emphasis, while
the position of the Mogaji is by virtue of age and the membership of a par-
ticular extended family, the authorizing influences of his office reside in the
exemplary conduct of the one holding position. This is where the concept of
agba (elder) come in place according to Bankole (2013). In indigenous Yoruba
mechanism of conflict resolution and the connotation of agba refers to certain
noticeable attribute in a person no matter the age. It is important to know that
for the Yoruba, the title, agba (elder) is not based on physiognomic terms. The
reference to physiognomy by Bankole in defining an agba (elder) is because
of the different life experiences that have combined to shape the thought of
an agba (elder) as a result of old age. It must be articulated that Yoruba value
human experience, which comes by age and that accounts for Yoruba proverb
that says; Bi omode bd ni aso bi dgbd; ko le ni akisa bi a‘gba‘; Meaning: “Ex-
perience is the best teacher”

The elders in the traditional Yoruba societies are not necessarily chiefs as
of modern society; whose positions are political, but hereditary and experi-
ence. They are embodiment of wisdom and experience because they act as
arbitrators and reconcilers when disputes occur in order to restore peace and
maintain harmonious relations between conflicting parties. Agha suggest the
quality of being reflective in pros and cons and asking question (Cross-exam-
ine) about the motive of person who present a case or made a complaint and
the possible consequences which the complaints might have. This becomes
necessary not for you to have accepted the complaints or reports from a party
through hook and similar but put into the court of “reason.” Here intelligence
is adopted with the ability to follow matters coherently, identifying intercon-
nections between matters as arise, and having the ability to arrive at a correct
conclusion from many given circumstances and propositions and the ability to
come into a reasonable conclusion to solve life problems. In addition to these
are also emotional qualities like; tolerance, courage and moral qualities such
as truthfulness and selflessness, kindness longsuffering. Within indigenous and
even contemporary Yoriiba society therefore, a person who possesses these at-
tributes is referred to as (agba) elder.

Agba as elderships is concerned is a Yoruba socio-political model for
conflict resolution, and it is a third-conflict handling style that is responsi-
ble for effective conflict resolution in traditional Yoruiba societies. In tradi-
tional Yortiba culture, agba (elders) were usually relied upon as arbitrators and
agents of conflict resolution in view of certain qualities possessed by this cat-
egory of human beings. “4Agba (elders) are respected individuals identified by
age and other qualities, which mark them out in their families, communities,
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nations, regions, and the world. For one to be recognized as an agba (elder),
he must be fearless person (alakikanju); he must be knowledgeable and wise
but must be someone who gives room for criticisms (oldgbon, oloye, afimo
ti elomiran se); he must be tolerant (alamuiimora); he must be upright in all
ways (olotiito, olododo); he must not be selfish (dnfkdnjppén).To this end,
conflict reconciliation among the Yoruba is usually seen as a social responsi-
bility by the elders. And on this account Yoruba proverbially say: Agba o nii
wa Igja ki ori omo tuntun wo; Meaning that; Experience is the guide for life.

An elder who watches while tension mounts between children, adults,
groups and any warring parties is not worthy to be regarded as elder and con-
sider socially irresponsible. This social responsibility is voluntarily done, and
as well as, institutionalized in different ways. The reason why these attributes
are important for leadership is also connected with Plato’s belief in many of
his “Dialogues” that emotions have the tendency of blurring the vision of the
mind to reflect the forms, which is the domain of wisdom and all things that
are excellent. As applicable to this discourse, we can find applicable of another
Yoruiba proverb which says that “Let the agha who wants to resolve conflicts
first of all put his own house in order.”

This is in consonance with the Yoruba proverb that says; Ile la ti n ko éso
rode; meaning, charity begins at home. Home or house here may stand for
family, community, nation, or region. This means, if a man wants to medi-
ate in conflict at the community level, he should put his family in order first.
An elder who wants to resolve conflicts at the national level should also put
his community in order; likewise, an elder who wants to resolve conflicts at
the regional level must put his own nation in order; and lastly an elder who
wants to reconcile differences at the world level should have put his own re-
gion in order.

Furthermore, the eldership model in Yoruba land has an internal mech-
anism of ensuring that conflicting parties actually oblige to the terms of
judgement upon which the resolution was based. This they do through ad-
ministering metaphysical oaths of the spirit of the gods and other primordial
entities among the conflicting parties in order to ensure compliance to the vol-
untary terms of adjudication which the reconciliation is based. Reconciliatory
and metaphysical nature and character of justice, as well as the goals of pun-
ishment and the character and nature of a desirable judicial system in African
thoughts are reference to African jurisprudential thoughts on the concept of
true justice through a prescriptive exploration of Yoruba proverbs. The meta-
physical condition of conflict resolution is adopted as a method used in dis-
covering the truth especially; whenever is observed that any of the conflicting
parties is concealing wholly or partly, the truth of the matter. It is also import-
ant to note that its use symbolize the interpretations of myths in the process of
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conflict management. The ability of the elders to manage conflict in traditional
Yoruba society was a function of some principles.

Thus, there are some essential canons or principles that form the basis for
resolving the fundamental disagreements and conflicts in daily discourse in
traditional Yoruba society. The elders are quite conversant with these princi-
ples, which guide them in the arbitrative and reconciliatory processes. These
ideals are like that of communalism, human personality, human rights and re-
sponsibilities, proverbial prowess, truth, justice, covenant keeping, impartial
umpire and the willingness of defending the community brotherhood and hu-
manity in one hand and keeping the prosperity of the cultural heritage on the
other, are the motivating forces that facilitated the agba (elders) ingenuity for
conflict management in traditional Yoruba society.

The last court under traditional Yoruba society is the court of King; (Zle ¢jo
oba or palace court). Yoruba palaces since ages have always been adjudged
an institution for governance and administration of justice (Olaoba, 2004). It is
significant to note that Yoruba palaces were court of “arbitration” with robust
mechanisms for managing conflict. Palace court in Yorubaland was adjusted
the best model and a good example to look up to in cultural development.
It served as machinery for peace initiative and orientation. It also facilitates
peace and harmony. Indeed, the court yards had served as the supreme court
of justice in Yoruba society. To make sure that there is a good justice, cross
examination is applied in the Obas’ court presided by Oba and his chiefs in
his palace.

The significance of cross-examination in fact gives credence to the fact
that Yoruba speaking people respect truth and abhor falsehood. Sentiment
and emotion have no root in the process of cross-examination, differentiation
of truth from falsehood. It requires a robust sense of wisdom, bravo and an-
cestral support among the Yoruba. It is no doubt a difficult process in Yoruba
jurisprudent tradition. It has a metaphoric sense of usage which replete in
cross-checking and corroborating facts and evidence through adequate ques-
tioning. The cross-examination has the responsibility of weighing evidence
not only with a view to finding fault but also for fine-tuning the legal culture
(Olaoba, 2000). This is done without prejudice to cross-examiners and judi-
cial proceed in Obas court. Therefore, it is an anathema to hear one side of the
dispute or fail to cross-check and corroborate facts of the dispute as Yoruba
often proverbially state it; Agbé ejé enikan da, dgbd osika. Meaning: Wicked
and iniquitous is he that based his judgement on the evidence given by one of
party to a case.Very similar to this prover is another one that says: A ki i fa ori
léyin olori. Meaning: No one gives verdict to a case in abstention.

In fact, adoption of cross-examination is most time signifies the trend of
dispute resolution among Yoruba speaking group. Within this, it does not take
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time for both the victor and the vanquished to understand the direction of ver-
dict awaiting the dispute. Indeed, it is the guilty party, who after being struck
by the quick wits of cross-examiners, inwardly believes in the hopelessness
of his baseless argument. This acceptance as action of the gullty party has
been couched Wlth another Yoruba proverb which says: 7i eléjo ba ti mo ejo
re 1ébi, ko ni pe lori ikunle. Meaning: Early acceptance of a litigant’s flaws
speeds up the process of adjudication and makes guilty not suffer for long.
Conflict resolution in Yoruba land is superhumanly established. This is reason
while joint rituals and sacrifices are at times are conducted by the disputants.
This occurred when both parties are compelled by Obas court to cook food,
bring drinks which are shared together to zeal the verdict of the judgement by
the king. Also, is to affirm that conflicts as well as war do exit in Yorub4a land
however, they are not fought to extinction.

Conclusion

Conflict in Yoruba society is found to be positive; its resolution is drama-
tized since conflict is said to be resolvable. Thus, like every other traditional
societies, the traditional Yoruba communities have conscious desire to main-
tain solidarity of the group, and an unconscious acceptance of whatever is cus-
tomary, indigenous and the norm. It is thus a truism that an average Yoruba
man or woman throws his/her weight into the enforcement of traditional codes
expressed and encoded in proverbial wisdom and anybody that flout the so-
cial norm faces the social correction and sanction. These methods and princi-
ples which were very effective are in the past are into extinction today by the
forces of colonialism, including their apparatus that are left behind and use in
replacement of traditional means. This of course has resulted in instability and
retarded African and their development.

It is pertinent to borrow a leaf from Yoruba traditional approach because,
the essence of dispute settlement and conflict resolution in traditional Yoruba
societies is mainly involved the removal of the root-causes of the conflict;
reconcile the conflicting parties genuinely; to preserve and ensure social har-
mony, and make everybody involved in the resolved conflict happy and be at
peace with each other; this mainly required getting at truth; to set the right
value for social production and development; to promote good governance,
law and order, to provide security of lives and property and to achieve collec-
tive well-being and happiness. There is a need to visit Yortiba communities,
towns, and villages to see that there are still agha and that people are still re-
lated to one another as omo-iya, alajobi, aladuiigho and alajogbe for estab-
lishing sense of harmonious living. With no doubt the acceptance of Yoruba
perception of conflict and its adoptions to all levels of social and political
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organizations in our world for the prevention and resolution of conflicts will
be of good help to ameliorate if not stopped the incessant conflicts that is rav-
aging African continent.

Reference

Ademowo, A. J, Balogun NO (2014). “Proverbs, Values and the Development
Question in Contemporary Africa: A Case Study of Yoruba Proverbs’. Om-
niscience: A Multi-disciplinary Journal, 4(2): 35-48.

Ademowo, A. J, Adekunle A (2013). Law in traditional Yoruba Philosophy: A
Critical Appraisal. Caribbean Journal of Philosophy. 2 (1): 345-354

Adeyemi A, Salawudeen M (2014). ‘The Place of Proverbs in Peace Educa-
tion in Nigeria: Implications for Social Studies Curriculum’. International.
Journal of Humanities and Social Science. 4(2): 23-43.

Adeyemi, A (2009). Rhetoric in conflict-related Yoruba proverbs: Guide to
constructive conflict resolution in Africa. African Study Monographs,
30(2): 55-69

Afe, A.E (2013). “Taboo and Maintenance of Social order in old Ondo Prov-
ince Southwestern Nigeria” African Research Review.

Agbaje, J. B (2005). The Place of Yoruba Proverbs in the Understanding of
Yoruba Philosophy and Education. International Journal of African and
African American Studies, 1 (15): 48-54

Ajisafe, A.K (1946). African Judges and the Power of Oration In the Laws
and the Customs of the Yoruiba People. Lagos, Kash and Klare Bookshop.

Akinsola A.A (1983). Ajobi and Ajogbe: Variations on the Theme of Social-
ization. Ile-Ife: University of Ife.

Akin Makinde, (1988). Asuwada Principles: An Analysis of Akinwowo’s con-
tributions to the Sociology of Knowledge from an African Perspective. In-
ternational Journal of sociology, Vol. 3 issue 1

Arowosegbe, J.O (2017). Indigenous African Jurisprudential Thoughts on the
Concept of Justice: A Reconstruction Through Yortba Proverbs. Journal
of African Law. Vol 61 issue 2: pp 155-170

Babatunde, A.O (2017). Ori and Elédaa in poverty conceptualization in tradi-
tional Yoruba religion: challenging developmental and aid organizations’
understandings of poverty. Journal of African Cultural Studies. Vol 29
issue 3: pp 362-373.

Bamikole, L.O (2013). An Indigenous Yortiba Socio-Political Model of Con-
flict Resolution. Journal of Philosophy Study ISSN 2159-5313 Vol3: No 2.

Bascon, W.R (1969). The Yoruba Southwestern Nigeria. New York: Holt,
Rinehart and Winston Inc.

Chilton, P (1988). Orwellian Language and the Media. Pluto, London.



166 Ademola

Dauda, A.B (2017). Cultural Concept Employed in Child Discipline within
Rural Yoruba Household: the Ayetoro-Oke African Community. Journal
of Rural Society. Vol. 26 issue: 2 pp 161-177.

Dopemu PA (2000). Esu: The Invisible Foe of Man. Ijebu Ode: Sebiotimo
Press, Nigeria.

Fayemi, A.K (2009) “Agba (elder) as Arbitrator: A Yoruba Social Political
model for Conflict Resolution - A review of Lawrence Bankole. Journal
of Law and Conflict Resolution. Pp 060-067

Gluckman, M (1955). The judicial process among the Barotse of Northern
Rhodesia. Manchester: Manchester University press.

Glukman, M (1956). Custom and conflict in Africa. Free press, Glenco.

Heartland, E.S (1924). Primitive Law. London Methuen.

Lawuyi, O.B (1990).“Towards on Africa Sociological Tradition: A rejoinder to
Akinwowo and Makinde” International Journal of Sociology. Vol 5 Issue 1

Muhammed, A (2000). Inter- Group Conflict and Customary Mediation: Ex-
perience from Sudan in African. Journal on Conflict Resolution. Vol.2
No2: pl3.

Monye, A.A (1990). On why people use proverbs. Africana Marburgensia,
xxiii: 3-11

Ofuho, C.H (1999). Community Conflict Resolution and Reconciliation In
the Kidepo Valley of Eastern Equatorial, South Sudan: Some lessons from
grassroots practices of peacemaking. Paper presented to the All African
Conference on African Principles of Conflict Resolution and Reconcilia-
tion, November 8-12" 1999 in Addisa Ababa, Ethiopia.

Oha, O (1998). The semantics of female devaluation in Igbo proverbs. Afri-
can Study Monographs, 19(2): 87-102

Olaoba, O.B (2002). An Introduction to African Legal Culture, Ibadan, Hope
Publication Ltd

Olaoba, O.B (2004). The Traditional Approaches to Conflict resolution in
the South-West Zone of Nigeria. Nigerian Army Quarterly Journal, Vol 1.
No.1, Negations Publication. ppl-2.

Olatunji, 0.0 (1984). Features of Yoruba Poetry. University Press Limited,
Ibadan.

Olarinde, N (2010). Traditional beliefs and practices in the Sustenance of
peace. In Albert 1.O and Olaoye, 1.O: Dynamic of Peace Processes. Ibadan,
John Archers Press. pp 301-311.

Osaghae E, Robinson G (2005). Researching Conflict in Africa: Insights and
Experiences. http./www.edu/unupress/sample-characters/researchingCon-
flictAfrica.Pdf Accessed, July 2016.

Robert, F (1981). German: Political Conflict on the Horn of Africa, USA:
Prager Publisher, Ruchertz.




