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Chapter 56
FOR
Sports, Games, Recreation,
and Leisure

Layo Oguinlold

Introduction

déyinka (2009) states that “culturally, Yoruba has its own sets of norms, values
and beliefs which are inculcated informally into any child born into the land

as omo onile olgna meaning a child belonging to a good and well-respected
home” (xix). This continues until adulthood is reached and many times may continue
throughout life. The reason for this is because, in Yoruba cultural life, marriage does
not alienate a person from membership in his or her family. For instance, ladies born
into a family who are married into another family form the omo osii of their original
family. They are legally qualified to partake in all meetings and decisions to be made
by the family.

[5014(2009:91) opines thatavailable evidence from Yoruba indigenous technologies
proved that the Yoruba development did make progress over time. The sociogultural
communities thrived and survived by meeting their daily needs—most eslpecnally by
guaranteeing continuity through an effective process of socializa'tion which ensured
that the ideas, norms, values and symbols of society were internalized by the younger
generation.

Before the arrival of the Europeans, Yoruba pfeople.h_a iHreh
behavior on which rested the foundation of Yoruba traditional (ind1g

d their accepted way of
us) system
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of education, known as é7o eko ibile. Awoniyi (1978: 2) opines thz}t the pbllf}SOp}l),. of
Yoruba traditional education system is enshrined in the concept ol Of"?”’?{”’ Fhf end-
product of education. Oguandeji and Akangbé (2009: 5) point f’“[ that J{[l:%d][l()fhli! does
not mean an old system that is extinct as it still exists alongside .lht‘ ‘V\tSlCrm ]&;ysl‘em.

However, colonialism played a major role in the baslar_dlzanun;rtj a ea:-pecls
of African lives in general, the Yoruba inclusive. With parﬁcuIarfrc'-eci,rinﬁter; the
Yoruba, the disquieting levels of bastardization can be attr:bL}Le(i [O'dt');v;gj ba ;,u;?‘
civilization, and culture among others. Ogtnsina (1995), Uf::_”:‘:’ I}?ei\'{;‘ihlesgt.hat ‘(:]Thee‘
explains how the colonial rule had eroded the powers of lhe Ig;gt;id fear of the ‘Ajlp
colonial masters have seized power from him .and he liyed |1n ]:1 e Aje{e
He is often filled with a deep sense of uncertainty and ms,‘et-ggg};
visits ‘Ogbojb,’ there is always one problem or the ot.h(cr' (Hufsiém if colon

This is just one of the evidences thé.lt tl?e negative II:CAC-{é ol (605 I e
thrown the entire Yoruba traditional .pO]it]CSdll".l;{) gl()s;fprlrl]‘[;al qc)(;{.’)l,[ntabil['l'y 1

: n a conspicuous dri ¢ o
EE;ZiSeIF:t?;r:hiirihzd‘s(o?'zié societyplraceable to colonialism, modernization, Western
phﬂOSOp.hy’ s hfesgﬁ'h'égbin (2009: 20-24) asserts that the influx .of_f'oreigners

% '[lke man-”:[m fthejworld’to Yorubaland punctured her ethical principles. Nexv
frO_m.dlﬂ"el'em!Pa Ste?ns of education and politics, and new trades and professions
re?hglorlS, i 1Sysc of the precolonial era have emerged. This implies that the adv‘enl
dl‘ilf‘el‘eflf fl'Ofn t‘""ff(ss the beginning of a new orientation not only In politics, economics,
of fore]gne[r-bfmilt also in the ethical principles of the people. These expcriet}ccs apd
ahnd Se(:;?:is]t;;t emanate from them have made the resuscitation of the classic social
o 1ba i rative.

e thifyfurl;l:alli)lf?:ti;ng(flonized peoples around the world, acquired the formal

Th‘en (t)hat I:;rought greater enlightenment and technology but, sirfmltanemfsly.
educat“::)he Western mores and norms that often contradicted those of the Yoruba,
:Eng:by creating cultural conflicts. Unfortunately, many educated YOI’I{]bé ‘preferrﬁzl
the imported Western culture, therebybknow1‘ng'ly or unknowimgly, contributing [Olte’s
destruction of the omoluabi concept .m qulealqnd. There i1s no doubt that Ipt.eop S
preference for foreign cultural materials, including literatures and even. religions :
also one of such barriers affecting genuine development. This chapter lslconcerne
with Yoruba sports, games, recreation, and leisure. The objective is to establish reasons
why the Yoruba cultural heritage should be applauded. :

It is doubtful however, if Africans in general and the Yorubi society in partlclllﬂf
are conscious of this fact. Sadly today, Yortuba people have lost almost all their good
customs, but it is doubtful if the ones they have acquired to replace them reflect the

roper values. This is necessary because, according to Banjo (2009), “Indiscrimina®
cultural borrowing may produce deleterious effects, and the degree of impersonality
which results from lack of diverse cultures may subtly encourage disloyalty to ont‘_f
own culture, when little is done to reinforce that culture” (135). It is hoped that this
chapter will serve as an ¢ye opener and morale booster for the Yoruba to see reason
why they should embrace and promote their cultural heritage.
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Sports, Games. Recreation, and Leisure

yoruba societies arc _know.n for their rich cultural values in the areas of sports
games, recreation, relaxation, Iemlure, and the like. Each of these values plays significant
s in promoting and encouraging their cultural values. This is achieved in three or

ro le
fferent ways.

m U]’C d].

Yoruba Traditional Games, Sports,
Recreation, and Leisure

yoruba traditional games, sports, recreation, and leisure align with their functions and
roles in the life of the Yoruba people, namely intellectual and mental development,
ph\-siuﬂ development, and moral development.

Intellectual and Mental Development

If by intellect one means the power to integrate information and if intellectualization

is the process of reasoning abstractly, Yoruba traditional education can be said to

encourage intellectual growth and development. Taiwo (1968: 8-10), asserts that the
Yoruba child is introduced early in life to counting by means of concrete objects,
rhymes, folklore, plays, and games, at home and on the farm. In counting, Yoruba have
names for every counting number, however large. For example, 10,000 is egbadarun-
iin meaning igha marun-un lona mewad (i.e., 200 x 5 x 10 = 1,000 x 10), fifteen is
twenty less five, forty-three is twenty in two places plus three (20 x 2 + 3), one tenth is
idamewad, and half is idaméji or aabo. Length is measured by ese bata or foot length
and a mile or kilometer is ibitso. There are some games and toys that call for physical
and intellectual skills. These include okoto, ayé, eré osupa, and the like.

The ayo game is used for similar purpose. It is one of the prominent games among
the Yoruba4. It is purely for entertainment and enjoyment during one’s leisure time. It is
commonly practiced in the evening after the day’s work. Only a lazy and idle person
plays ayo game in the morning. The ayé game is not played at night. Hence, the Yoruba
say, bi alé b le, a maa i fi omo ayo f ‘dyo (when it is night, you seize playing the ayo
game).

The instruments used include the ayo board (opén ayo), which us made of carved
wood containing six holes on each of the two sides of the board and four ayo seeds
(omo ayo) in each of the holes. Two contestants play the game. There are different
versions of the game. One is called jodu, where a player can possess as many seeds as
possible at once. Another is jérin, where a player can possess only four ayo seeds at a
time. Note that erin means four. 4 1

As the game progresses, the spectators, usually referred to as osefe ayo (the ayo

Jesters) engage in all forms of fun. A new arrival at the game place greets the others
With mo ki ota, mo ki opeé (1 salute the perfect and the non-perfect player). Thelplayer
who is winning answers oa 7 jé, opé ni ko gbodo fohim (the perfect playeris an;wetrézf
While the non-perfect player must not talk). Both players keenly Watcﬁ ea;e ;r e
Calculating the number of seeds in the opponent’s holes and strategizing how

“an outwit the opponent.
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: - the game, the player with the ]1igl1csl numl.)er of seeds m his of hey
e Eil . winner. He is the ota (winner) while the one \:‘ch the o
Tilral:d the lo;)ser (opé). The winner is applauded while the loosey
1either quarrel nor fight whatever t‘he outcome of
he Yoruba, eré ni a # fi omo ayo se (ayo seeds -

possession 1s decla
number of seeds 1s ¢
is made fun of. However, pr:(_)ple 1
competition because, according to t

used for fun making). . Fikkal L )
Playing the ayo game entertains, develops mental reasoning, and encourages fag

thinking among players as it involves simp](‘: arithmel:i(."suchras’addltlzn ang subtraction
It briah?cns the eyes, protects participants from emcrgtlng ddn‘.g,gr, ar? enc Urag.es‘ them
to ut?]izc their time reasonably. It also encoqrage.s c.omp‘etlFton an:.o‘ng participantg
who are mostly peers. Finally, the ayo game giyes insight into happenings around the
community or society either on past or present 1ISSues. . |

This is made possible by the spectators who‘ crack jokes and create fun dur{ng the
same. These people are called os¢fé ayo (the ayo jesters). These people can be likened
to Alére whose duty was to keep the village head informed of everything that wen;
on in and around the community. He or she served as the megaphone for his or her
community. It was at the scene of the ayo game that p‘eople got infon‘pa.tion about the
goings on in the community. The jokes by the osefe ayo encourage the imperfect player
to be more focused and determined to play better.

Physical Development

In the past, the king brought together pupils of the same age. They formed societies
named according to the major incidents that happen during their time of birth. When
these pupils grew up, they engaged in communal work that suited their age groups. As
they grew, their community assignment became more tedious. Those who are above
the age of going to war eventually become the elders of their respective communities.
The advantage therein is that the youths are acquainted with community developmental
processes before they become adults. It is also an avenue for unifying people from
different families, thus encouraging cooperation among the people.

Early in life, the Yoruba child is introduced to hard work. This is done through
occupational training (¢k ise). The Yoruba operate the apprentice system. This idea is
borne out of the belief that everybody must provide a means of livelihood for himself.
To them, an idle hand is the devil’s instrument. To this end, parents send their children
out as apprentices to learn a trade.

The Yoruba people believe in the saying that there should be no food for a lazy
I}-)lzrli(:;e H:l;(;z,lg La()zr}rx]lzzr:;)n ha§ no respectqble plaf:e jn the society and is subjected t0

: y recited among the Yoruba condemns laziness:

@1:‘ bole ko romo bi
Q!_é_fag‘p iva bora siin
Qle lapa ko fi sisé

E wa wayé dle, 6 se o

He who gives birth to a lazy child has no child.
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The lazy child sleeps with the wrappers of mj
The lazy child has hands but cannot work
Come and see the sorry end of a lazy chilq

SC]'yJ,"poven—y

The ijéid chanters also chant to condemn laziness th
o ~ 111K us:

Alapd ma sisé, baba okii ole
Akisa ré jighinni, ni'lé alaro

The one with an idle hand
The father of lazy people.
Endowed with rags
In the dyer’s shop.

They also inculcate th(.a spirit of hard work through the use of the Yoruba proverbs and
tales, such as the tortoise and the co-wife tales. Such proverbs include the following:

Al i mi’se je ki a tun mu fs_e’je.
You cannot run away from work and at the same time run away from poverty

Eni ti ko sise, ko ye ki 6 jeun.
He who fails to work, does not deserve to eat.

Idi ise eni ni a n mo ’'ni lole.

It is your performance at work that will tell whether you are lazy or not.

Atelewo eni kil tan’ni je.
One’s hand does not deceive one.

Agbojulogin, fi ara ré fiin osi ta.
He who relies on inheritance, subjects himself to abject poverty.

Eni 16 ko ldti fi irun dudhi sise, o nilati fi irun funfun gbdcim“
I you fail to work at a tender age, you cannot fail to be a messenger at old age.

Apart from the above, the child’s physique is developed through traditional sports
and games such as the moonlight plays (eré osupa), Yoruba traditional wrestling (eke
tabi ijakadi), and the like. The moonlight plays (eré osupd), as the name implies, are
moon shines high and bright. Participants are mainly
» They usually engage In different plays, which
_and fa [6 wa nimi ogba, among others.

In hojitbojui, a child has his or her eyes tied with a piece of gloth \"Vhll& .other
children hide in different locations. The “director” will call the attention of the htdéen
children to the fact that the oldro, literally meaning “the cult owner”, would be looking

for them (o devour them. He says:

performed at night when the
children with an adult as the “director.
include hojiihojii, ekimmeran, mudemiide
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B(U'L?b(yzi o
Oléro y bo o 3

000

E paramg o j o

Se ki n SIi? i e

- Siii

It s' tl\n}e for hide and seek - 000

Oloro is coming

: - (8) (o) (u]

Hide yourselves - 000
Do I release him?

= Release him

The children in hiding will ask the director to release the oléro. Immediately after the
0loro is released, he or she goes about searching for the hidden members. The persop
caught by the oloro takes over the position of the ol6ro. This action is repeated severa|
times until the game of the day is declared closed. ;.

In ekimmeran, all participating children join hands to form a cage. A pal'[.lcl.pan[
representing the goat stays inside the cage while another partici[?ant representing the
tiger stays outside the cage. The tiger will be making desperate efforts to catch the goat

while the goat also makes frantic effort to come outside the cage. Participants who
form the cage sing:

Ekiim méran - mee
O se mimii - mgfg"
O sai mii = mee
Oju ekim pon - mee
Iru ekimn le - mg?.ﬁ\?
O mii un o - mee
Koi mii o - mee
The tiger catches the goat - Hi'(f:(-:"
It is catchable - mee
1t is uncatchable - mege
The tiger’s eyes become wild - mé;}
The tiger’s tail becomes hard/stiff - meeé
It catches it ~ ”H_{F}
It has not caught it - mée

If the tiger succeeds in catching the goat, another set of two children replace the FWQ
of them. However, if the tiger fails to catch the goat, the game continues until 1t 1
declared closed for the day. :

In the game titled alawo réboté (the one with the narrow plate), all participants

join hands to form a circle. They sing as they make the circle as narrowed as possible
and then, as widest as possible.

Alawo roboto 3
Alawo fegede "

awo roboto
awo fegeéde.
Form a small circle - A large circle

Form a large circle A large circle
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The process is repeated as many times a5 time
Lame is to entertain. It EII’SO affords children the
Unlike the bojuibojii, eke, or ijakadi, this king of g
Another game 1s aldlométan. It is another ve
Between e;ght_émd ten chl.Idren can play this game at one time. They form a circle and
squat; each child ho]ds,. vlwth‘a handy-sized stone in his or her hand. The leader leads
(he song while the participating children join in the chorus as follows:

/ith their peers.
ame is not for competition.

ry interesting game among children.

Aldlomotan g danin
Lilé nii lo mg’'ni - danin
Fifa nii fa moni - danin
.S';.ifm?f.ti,”: elépo = danin
Soosi eleja = danin

Aya mi o pe mejila o = tereléko, ava mi o pe'_

The clinger to the thigh A tightly

It clinches to one N tightly

[t crawls to one g tightly

The oily mosque X tightly

The fishery church - tightly

[ do not have twelve chests - téréléko my chest is not up to

As they sing, each participating member drops his or her stone in front of the person
at his or her right-hand side. The tempo increases as the song progresses. Anyone who
misses the dropping of the stone is removed. The process continues until a winner
emerges. Although the song looks meaningless both in content and interpretation,
the purpose for which the song is used is what the Yoruba cherish most, that is,
entertainment and competition among the participating children.

Yoruba local wrestling (eke or ijakadi) is a kind of game or sport that is very
popular among the Yoruba societies. During festivals such as the ed; festival in 11é-1fe,
boys and men of the same age group compete in local wrestling. They wrestle during
leisure hours, especially when farmers were on break and have less work to do on their
farms.

In some localities, it was an annual event usually held at the marketplace and
on a sandy surface. This is to safeguard the contestants from any serious injury. The
contestants wrestled until a winner emerged. At times, they were given the style to
adopt. As the wrestling continued, the spectators sang to boost the competitors’ morale:

Akiti 16 le ja = ija lé le ja
O gbe pérd 6 fi dd - ija 16 le ja
O 16 “kii” bi ibon : ija 16 le ja
Aja fara I'okita . ija 16 le ja
[tis Akiti who can fight - He can fight
He carried P4ra and fell him - He can fight
He sounds like a gunshot - He can fight
He fights and hit the stone - He can fight
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Daramoéla and Jéjé (1975) observe that some people bel‘icv‘e this game has 3 Greek
origin. Though the Greek also engaged in wrestling, this 1s npl ,adcquate e"idence
to argue the Yoruba copied the idea from the Greeks. The \_’orubg and 1:nosl Africap
at the inception of their raceg
ched on television today g an‘

Culture and Customs of the Yoruba

societies had no written record of their literature
Therefore, one can say that the modern wrestling wat
archetype of the Yoruba traditional wresting. o

Eke is a game that helps a child’s physical development. The Pa_ﬂlclpants‘ physica]
fitness is I‘Llr{hCr enhanced. This accounts for why a lazy, weak, or sick person doeg not
partake in local wrestling games. It also develops the spirit of endurance, perseverance

and cooperation among peers. It also encourages the spirit DEEDIG L

Moral Development

Mention can also be made of Yoruba folk stories namely al¢ ijapa (the tortoise tales)
and alo olérogun (the co-wife tales). It is customary for Yoruba that during leisure
hours, the adults gather children together in the evening to tell them entertaining
stories that make them happy and also afford them the opportunity to interact with
their peers. Awoéniyi (198: p.9) describes the folktale (a/g) as “the cornerstone of
Yoruba oral literature with immense value in Yoruba education.”The Encyclopediq
Britannica defines it as “a traditional tale containing beliefs about ancient times or
natural events, [and] imaginary persons or things which is generally accepted by the
community” (479). Olajubu (1978: 685.) defines it as: “a story in the traditional beliefs
of a community.” He describes Yoruba verbal Artists including folk story tellers as
‘moral police’ for their respective societies. He writes:

Yoruba verbal artists occupy a unique position in the society. They serve as ‘moral

police’ and are therefore free from arrest or punishment for offences committed during
the cause of their performance

The authenticity behind folk stories cannot be ascertained. This is also the view of the
Yoruba who say iré 16 # je alé (folk stories are nothing but lies). Even if this is so, the
fact remains that quite a number of lessons are learned from folk stories with the sole
aim of instilling good character (iwa omoluabi) in the individual. If this is achieved,

it is certain that the society will be developed morally. Other functions of folk story
include:

I. It introduces children to the Yorub4 views about the world around them and to
develop the sense of communal responsibility.

2 I't gives ch.ildren the knowledge and skills to solve instant problems and riddles of
life and this becomes a functional part of the children themselves.

It exposes children to the physical phenomena of their environment to become 2
functional part of the children themselves.

4. Tt mtrodu‘ceslch?ldren to the cultural practices of their society, in the areas o
customs, institutions and beliefs of the people ,

In alg ijapa, ljapa, the tortoise

is the main character whi i aif
LS r whil - re the m
characters in a/g olorogun. In t pdici

he tortoise tales (als ljapa), the tortoise is known for
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.- e decel dish e acl-alid: o
his craftiness Idu-‘*'lj;jfb} ':I”L-“}K bdtkslldmg. backbiting, and the like. In most of the
iales, the tortoise exhibits these behaviors and in most cases, he regrets his actions and

I
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e iS puni_\hcd for it. :

In the folk story titled Abuke Qsin, the Tortoise and the Snail were friends. The hard
working snail fed lhc_i;,s{)' Tortoise from his farm produce, yet the tortoise Backslides‘
out of jealousy by claiming that Snail was responsible for the sudden death of th; kiné
Osin (man W ith the hunchback) popularly called Abuke Osin. The Snail was arrested
b'm he suggested that hi.i was elevated and, when this was done, Tortoise went back t(;
claim that he, the Tortoise was responsible for the man’s death.

In the co-wife tale titled /ghdko Orogiin mi, the elder wife destroys herself out of
calousy while the junior wife gets her reward for being faithful. Through folk stories,
children are able to differentiate between good morals approved by the society and bad
ones. This no doubt guides their behaviors. Each time they want to behave contrary
(o the societal norms, the parents and elders remind them of the tales they have hear:fl
before or they are told new ones that relate to such behavior.

Today, however, the situation has changed. Most parents have no time for their
children. They leave the training of their children in the hands of nannies, guardians,
house helpers, or school teachers. This no doubt cannot bring forth good results. It is
der why the moral level of the society is fast disintegrating.

no won

Conclusion

This paper has established the fact that most Yoruba cultural heritage have been

abandoned and is on the verge of total disintegration. There is no doubt that the Yoruba,

like other tribes in Nigeria, have their own way of doing things. They have their cultural

values which they should cherish and should not compromise for anything. B

During festivals or leisure hours, they have games and sports in which they engage b

in to develop themselves mentally, physically, socially, and even spiritually. Such

sporting activities have been discovered as a veritable means of developing the society.

However, with the arrival of Europeans to the shores of the country, imported cultures

have adversely affected the promotion and use of the indigenous cultural values of

the people. The adoption of the European cultural values occurs to the detriment

of the indigenous culture and has been found to be unsuitable for the development

of the Yoruba society. Instead of doing the society any good, it further retards the

society religiously, politically, socially, and morally. Faléti (2009) rightly observes

that, among the Yorub4, “we don’t teach our children enough Yoruba culture at home.

And so, sometimes, they cannot decide whether what they see in television is right or

wrong. This is made worse by the molding of the character of our children with the

importation of foreign films into the country” (@20

Our suggestion is that Africans in general and L

should endeavor to further encourage the use of their indigenous culture.s‘ This 18
necessary because it is doubtful that even in the rural communities_pelople still engagfi
in local sports and games discussed in this chapter. It is not certain if they coutlcllr(g);
something of value to replace their culture. Therefore, the exercise should star

the Yoruba society in particular
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ay further spells doom for the progress o¢
preference for foreign cultural materig|g
riers affecting the genyipe
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individual homes. Anything short of this m
the society. There is no doubt that people’s
including literature and even religion, is also one of the bar
development of African societies in general.
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This innovative anthology presents an interdisciplinary approach to Yoruba culture and customs.
Written by Yoruba experts on all continents, the seventy-five chapters in the volume employ a v ariety
of mulfi-faceted perspectives to provide a detailed study of the Yoruba people with insights from
anthropology, arts, language and linguistics, literature. histery, religion, sociology, philosophy,
psychology, criminology, law, technology, medicine, pharmacy, engineering, economics, education,
political science, music, theater, popular culture, cultural studies, migration and diaspora studies,
gender, ete. Each chapter addresses the changes, that have taken place in traditional culture. This
blend between:traditional culture and\modiﬁcaﬁiohs to such culture gives a balanced and authentic
picture of what can be regarded as culture and customs in present-day Yoruba society.
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